
The Cultural Construction of Value 
'Subsistence,' 'Commercial' and Other Terms in the Debate about Whaling 

Brian Moeran 
Un~vers~ty of Hong K o n ~  and Un~verslty of London 

ABSTRACT This p a s r  examines the distinction between 'subsistence' and 'commercial' . . 
l~xlllt rll \\i~ding, as u\eJ h) Ih: lia.m~ri,,n~l Wh~l ing  C'unill~irridn, and dptlcr thdt i t  i b  

un~l:rpinneJ hy  .! \Vc~1cnl-hi&G vdu? ,Y , ICI I~  wliic!~ i, no1 n e c e ~ ~ i ~ l )  ~ C L C ~ I I : ~  hy cltllci 
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Subsistence and Commercial 

Over the past decade or so, there has been a long, drawn-out and at times confusing 
argument about the differences between 'commercial' and 'subsistence' whaling and 
whether 'small-type whaling,' or 'small-type coastal whaling' (Akirnichi et al. 1988), 
really is a form of commercial whaling, as classified under the International Whaling 
Commission's Schedule. Recently, it has been argued that there are enough similarities 
in coastal whaling operations conducted in Greonland, Iceland, Japan and Norway to 
warrant the establishment of a separate management category for Small-Type Whaling 
(STW) by the IWC (ISGSTW 1992).1 I do not wish to enter here into what is often lirrie 
more than political wrangling, but merely wish to start by noting that an adhocTechnical 
Committee Working Group of the Intemationd Whaling Commission has related 
'subsistence catch' to the 'local consumption' of 'indigenous peoples' (IWC l981:2-3), 
while the Commission itself has recognized a qualitative difference between commer- 
cial and subsistence forms of whaling (ibid.:lO). . , 

On the political front, in the forum ofthe IWC, the argument is now being put forward 
that both the concept of sustainable development strategies in humadenvironment 
relations and human rights doctrines in international law make the establishment of a 
new management category of STW desirable (Doubleday 1992; ISGSTW 1992). In this 
paper, however, I want to examine the cultural assumptions underlying the distinction 
between 'commercial' and (aboriginal) 'subsistence' types of whaling. By focussing on 
Japanese whaling in particular, I will show how a non-Western people has had to come 
to terms with the dictates of essentially Western concepts at the international negotiating 
table. Mv argument here is that the 'aualitative' difference between 'commercial' and " 
'subsistence' recognized by the IWC cannot be sustained logically, and that the two are 
in fact false oppositions, each category having been created, or at least adhered to, by 



different sets of people who have adopted totally different value systems regarding 
whales and whaling. It will be argued, further, that these value systems are culturally 
constructed. The implications of such an argument are tbat many of those participating 
in the debate over whaling - particularly the conservationists - put forward as a 
'universal' ethos what is no more than a culturally relativist opinion. 

For non-whaling (or anti-whaling) groups, the value system is predicated upon a 
notion that whale stocks should be conserved, and that people should not be allowed 
either to kill whales, or to make money out of killing whales (which is one reason, 
perhaps, why permission has been granted to aboriginal people to harvest a limited 
number of an endangered species 'at levels appropriate to their cultural and nutritional 
requirements' [IWC 1981:lOl). On the other hand, most whalers themselves adhere to 
a value system which stresses that they should be allowed to make a certain amount of 
money out of killing whales, because otherwise they (as opposed to the whales) will not 
survive, and that whales folm an integral part of their culture. The idea of 'subsistence' 
thus appears to have been brought in as a kind of liminal stage between outright 
commercial capitalism, on the one hand, and outright environmentalism, on the other. 

The advantage of the arguments about 'subsistence' whaling is that those making 
decisions about technological processes of whaling in general find themselves obliged, 
albeit reluctantly, to take into account the importance of local cultures, although not 
necessarily of local whaling cultures as such (Takahashi et al. 1989; Kalland & Moeran 
1990: 136-59). Thedisadvantage is that those arguing for the adoption of a 'subsistence' 
type of whaling have tended to separate local (indigenous) culture from other, over- 
arching, national cultural forms and ideals. 

In the case of Japan, this has meant arguing that although the Japanese in general 
may he, ormay have been, involved in profit-making commercialism, small-typecoastal 
whalers in particular are not. Three points need to be made here. Firstly, the generalist- 
paticularist distinction has tended to weaken Japan's case for small-type whaling as a 
form of 'subsistence' whaling. After all, if Japan really does consist of such a homog- 
eneous people and culture as is usually made out by those politicians, businessmen, 
scholars and journalists who like to indulge in the promotion of that genre of works 
known as 'nihonjinron' (or 'what it means to be Japanese'), then surely - the critics 
can justifiably argue - both large scale pelagic and small-type coastal whalers are 
ultimately operating within the same set of cultural suppositions and constraints? The 
counter-argument (put forward by sociologists, anthropologists and political scientists 
in particular) denies that there is, in fact, the kind of homogeneity claimed and that there 
are major cultural differences between 'centre' and 'periphery' in Japan, as elsewhere. 

This leads to the second point, that although such cultural differences may exist - 
such as, for example, those between peripheral whaling communities and central 
government organs concerned with the administration of whaling - we cannot ignore 
the fact that those inhabiting and working in the 'centre' and 'periphery' of any one 
culture also share many assumptions with which those working in other cultwal centres 
(government organs in - say - the United States, India, the Seychelles, Norway, the 
United Kingdom, Japan, and so on) will disagree. At the same time, thirdly, we must 
recognize that assumptions are shared between those inhabiting and working in widely 
dispersed cultural 'centres,' and that these assumptions are not shared by those living 
in any of the 'peripheries' attached to each of those 'centres.'The problem then hinges 

upon precisely what these assumptions are and how they are interpreted within and 
hetween 'local,' 'national' and 'global' cultures. 

As mentioned above, the International Whaling Commission has recognized that there 
is a qualitative difference between commercial and subsistence forms of whaling. This 
difference appears to hinge upon the Commission's distinction between 'local' and other 
forms of consumption. What is ignored in the argument over the nature of 'subsistence' 
and 'commerciality' in whaling is the indisputable fact that, whether cartied out as 
'subsistence' or as a 'commercial' venture, both whaling as an occupation and the whale 
as product deriving kom tbat occupation are forms ofexchange - in that people work 
together to hunt, harvest and flense whales which they then share with others, either 
through consumption in ritual events or as commodities on the market. Regardless of 

ther whaling is for 'subsistence' or for 'commerciality,' then, the end products that 
ge (whale meat, oil, fertilizer, and so on) constitute commodities. 
ow precisely what is meant by the word 'commodity' needs clarification. The 

ow economic meaning historically attributed to the term 'commodity' is that of a 
ecial kind of manuPactured good (or service) associated only with a capitalist mode 
production, and therefore found only in those societies penetrated by capitalism. 
cent research by anthropologists, however, suggests that this definition is unneces- 

sarily limiting and that we should rather see a commodity as 'any thing intended for 
' (Appadurai 1986:9). This approach rightly shifts the emphasis from the 

ity per se, to commodity exchange, and has led anthropologists to argue that 
ttes are not essentially different from other forms of exchange such as barter 
xchange - both of which have been brought into arguments about subsistence 

lng see, for example, Akimichi et al. 1988). The theoretical premise here is that 
both barter and gift exchange do not form a different category of exchange, but share 
much in common with commodities, and that all economic objects circulate in different 
'regimes of value' which exist both in space and in time (Appadurai 1989:4). 

In the light of this reconsideration of the meaning of 'commodity,' we can see that 
he category of 'local consumption' defined by the IWC is based on the false premise 

that adistinction can be made between 'sale,' 'barter'and 'giftexchange.'My argument, 
instead, is that, by accepting Appadurai's discussion of the 'social life of things,' which 
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properly synthesized, these systems together can be seen to form part of a theory 
nsumption in which 'the meanings conveyed along the goods channel are part and 

el of the meanings in the kinship and mythology channels, and all three are part of 
1 concern to control information' (Douglas & Isherwood 197987-88). 

uld argue, therefore, that whaling (of whatever kind) should be seen as part of 
a11 system of consumption, in which whale products as commodities, whalers' 

~p (and neighbourhood) systems, and whaling communities' myths and folk tales 



about whales are all inextricably inter-related (see, for example, Kalland and Moeran 
1992). To illustrate this proposition, let us look at a particular cultural example, 
whalemeat. At various times in Japan's long histoly of whaling, whalemeat and other 
whale products have moved both in and out of commodity phases at a local andlor 
national level (the two not necessarily being identical). Thus we find that in one local 
community raw pilot whale has been preferred, while in another it is dried, marinated 
slices of Baird's beaked whale that have been seen as a delicacy. When right whale is 
no longer available in yet another community, people will shift to the salted blubber of 
fin whale (ibid.:148). In major cities such as Osaka or Tokyo, on the other hand, totally 
methods may be preferred, and these, too, may vary over the decades or centuries. 

Nevertheless, the various kinds of whalemeat consumed, together with the methods 
of preparation used, and the associated forms of social and ritual communication 
involved, constitute a total system in which each part plays a cultural role. Change one 
of these parts and there is usually a knock-on effect of some kind or another among the 
other parts in the system. For example, the world-wide moratorium on whaling has led 
to some Japanese tuming to dolphin meat for the first time. This is possible, fustly, 
because dolphin meat has already formed part of other people's (occasional) diet and, 
secondly, because dolphins are ceteaceans and therefore can be categorized as 'whale- 
meat.' 

At the same time, the moratorium should be seen merely as one more stage in the 
commodity phase of whales. For example, it may now be improper to kill whales and 
consume their carcasses, but it isclearly not improper to watch whales swimming about 
in the oceans (as profiteering tour operations - and a recent advertisement for Japan 
Tobacco's Merit cigarettes - will testify). Whether dead or alive, therefore, whales are 
- and probably always will be - commodities which, in the process of being 
'consumed,' will bring people profit. In this respect, conservationist groups are guilty 
of the same 'commercialism' of which they accuse whalers throughout the world (cf. 
Kalland 1991). 

The Cultural Construction of Value 

It is clear from the above that the cultural construction of value is extremely important 
to our understanding of world issues. At the same time, we have to realize that values 
are always in the process of changing for one reason or another. Do whales exist to be 
eaten, or to be watched? Should they be killed or loved? Why is it 'right' for some, but 
not others, to kill whales? Why are members of a nation like the United Kingdom so 
vociferous in their condemnation of whaling, when their parents happily ate whale 
steaks during the Second World War and fed whalemeat-based pet food to their cats 
during the decades that followed?There are noeasy answers to such questions, of course, 
but it must be recognized that all things have their social histories and cultural 
biographies, by means of which we should be able to trace the cultural construction of 
value. 

In the case of Japanese whaling, the 'social life' of whales has been thus examined 
in some detail by Kalland and Moeran (1992), thereby making it unnecessary toreiterate 
that material here. What should be emphasized, however, is that it has been effectively 

that there is an intricate relationship between a technology-based work organiz- 
ation, recmiment, kinship patterns, gift-giving, food preferences, beliefs, rituals and so 
on - all of which can be said to make up a total whaling culture. This allows me to 
propose here that the cultural role of commodities in general is intrinsically related to 
questions of technology, production and trade, together with the sets of knowledge and 
beliefs that surround such questions. Thus changes in any one (the development of 

geration techniques, for example) can lead to changes in the others (long-term 
'c whaling and international trading in whale meat). 
e inter-relational, relative approach to the cultural role of commodities proposed 

means that we should recognize that goods themselves are neutral; it is their uses 
h are social and which allow them to be used as 'fences or bridges' (Douglas and 

e ~ o o d  1979:12). It is we who imbue things with values of one sort or another - 
ues which are not inherent in the objects concerned. In other words, 'value is never 
quality" of the objects, hut a judgment upon them which remains inherent in the 

bject' (Simmel 1990:63, my italics). From this Simmel has argued that at the centre 
the relation of value to an object is 'desire,' so that we call 'valuable' those objects 

esist our desire to acquire them. In the context of arguments about whaling, we 
both whalers and conservationists desire to 'possess' whales, although for very 
reasons. Hence, whales become imbued with different values, depending on 
of desire that different people feel towards them. 

n a way, this difference is similar to that made by Simmel between the 'aesthetic' 
'sensual' enjoyment of female beauty. In the first instance - that, in the context of 
paper, adopted by conservationists - we surrender ourselves to the object; in the 

econd - that of the whalers - the object surrenders itself to us. Interestingly, in 
iscussing the role of the 'aesthetic' in valuation, Simmel has pointed out that 'our 

eciation of the object is not specifically aesthetic, but practical; it becomes aesthetic 
as aresult of increasing distance, abstraction and sublimation' (1990:74). Precisely 
useconservationists are not close to whales (m spite of their idealistic protestations 

, they are able to appreciate their 'aesthetic' qualities. Similarly, because 
halers are so close to the objects of their livelihood, they remain extremely practical. 

e development of objects proceeds through objectification from utility value to 
c value. Or, in simpler terms perhaps, by calling something 'beautiful,' we 
iately imbue it with a quality and meaning that somehow become independent 

arrangements that surround itseveryday use. Not only this, but 'the more 
ote for the species is the utility of the object that first created an interest and a value 
is now forgotten, the purer is the aesthetic satisfaction derived from the mere form 
appearance of the object' (ibid.:75). This explains why conservationists can display 

ous photographs of humpback whales 'in flight,' put on whale watching tours in 
h it is possible to have one's life 'eoriched' through 'positive interaction,' and 
ally believe that whales can 'educate' man (Barstow 1989; Kalland 1991). 
is in this exchange of values, as well as in the exchange of values, that we should 
aps place this discussion of whales, whaling and the cultural construction of value. 

er all, over the past decade and more, the argument has been shifted from human 
behaviour (whaling) to animal or mammal behaviour (whales) - an exchangeof values 

h prompts me to propose an adaptation of M m ' s  notion of 'use' and 'exchange' 
es. My argument is that the distinction is not binary, but that there are always four 



variables which need to be taken intoaccount in theculturalconstruction of value.These 
I shall call technical, conceptual, social, and commodity values. Although I have 
discussed this idea in slightly different form in the context of the Japanese art market 
(Moeran 1990:131-36), 1 will outline them briefly here: 

1. Technical Values. These are the values held by those who are closely involved in 
the technical production of any occupation (whether it be whaling, art, craft, 
advertising, or whatever). They are concerned with particular problems of how 
to achieve certain effects to do with the technology used in that occupation - 
such as a gunner ensuring that he hits a whale cleanly so that not too much meat 
is destroyed; an advertising designer removing unwanted parts of a photograph 
in order to heighten the effect of an image; or a potter using a particular type of 
material to obtain a particular glaze effect in his kiln. 

2. Conceptual Values. Thesearevalues which stem from the ways in which an object 
is perceived and symbolized. In whaling, they focus around the beliefs (myths, 
ideals, folklore, rituals, symbols) held by whalers, on the one hand, and around 
other sets of beliefs held by conservationist groups, on the other, as well as by 
people who do not themselves whale but who have no objection to the (limited) 
harvesting of whales, on the other. In occupations such as art and advertising, 
conceptual values focus primarily on notions of 'quality' (however that word may 
be defined by those concerned), and are used for the most part by those involved 
in production (copywriters, designers, photographers, artists or potters) and by 
those who, for some reason or other, feel that they have aright to comment on the 
quality of their work (critics, journalists, museum curators, and so on). For the 
most part, they will develop a conceptual vocabulary that will be more or less 
specific to each field of production. These conceptual values will be shared to 
some degree by those consumers of specific products who will be 'educated' to 
appreciate their 'qualities' (cf. Bourdieu 1984). 

3. Social Values. These values do not immediately appear in the appreciation of a 
product, but they are extremely important to its definition as a commodity that 
has a market value. Social values can be seen, for example, in the prestige that 
may accrue to someone who can afford to own an offshore whaling vessel or 
patticular kind of fishing boat, as well as to an adve~tising agency that can secure 
a particular corporation's account. More importantly, they derive from the social 
networks that are created between producers, marketers, 'critics,' media, and 
others involved in a commodity's production and consumption. In a small-type 
coastal whaling community, we can see the operation of such values in the 
exchange of gifts, which enhance the prestige of a boat operator, as well as the 
value given to the commodity being exchanged (Akimichi et al. 1988:41-51). In 
the art world, we find that the price of a New York artist's work may go up just 
because the curator of one of the major museums in that city attended hisparty! 
This has nothing to do with the artist's workper se, but with the socialconnections 
between artist and important personages in his network. 
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nceptual and commercial values found therein. 

nation of these four variables in the cultural construction 
oconstitute what might becalled a whaling world (or artworld, 

orld, advertising world, and so on). It is this whaling world which constitutes 
which is partly of its own internal fabrication (specific ways of seeing, or 

interaction, together with codes of ethics and etiquette), and partly externally 
s of other worlds (for example, those of particular marketing 

ss in general, together with all their modes of interaction, 
on, all within a particular 'national' culture, as well as  

s where other technical, conceptual, social and commo- 
ered to). Thus, these 'cultures' should not necessarily he seen as 
s' or 'nations,' even though it is likely that those sharing a 
Iso share a number of conceptual and social values. Similarly, 

different national cultures but involved in the same occupation may well 
out certain aspects of social value, but share much in common atthe technical 

testant, Confucian and Capitalist Ethics 

gument, then, is that all commodities consist of greater and lesser degrees of each 
values outlined above. As far as the debate over whaling is concerned, it would 
to be technical and social values, on the one hand, and conceptual values, on the 

r, which ultimately differentiate whalers from conservationists, and whaling from 
whaling nations respectively. Whalers unashamedly treat the whale as a 'commod- 

, which they have seen in terms of technical and social levels of production 
westing) and marketing. Conservationists, on the other hand, have brought the term 

modity' into ideological contention by creating a whole new set of concept~ial 
es regarding the 'exploitation' of whales. The whale is ultimately still a commodity, 
t has been transformed into a 'symbolic,' rather than materially-based 'physical,' 

odity. In this respect, conservationists have been involved in what Baudrillard has 
d to as 'a systematic act of the manipulation of signs' (in Poster 198221-21, 

hereby not objects, but human relations, end up by being consumed. 
We should recognize here that the ideological discourse on whales and whaling is 
t simply about what might be deemed to constitute 'proper' relations between 
manity and various formsof wildlife. It alsoconcerns, amongotherthings, therelation 
tween capitalist and non-capitalist modes of production, on the one hand, and cultural 

rences between those advanced industrialized nations that have, until recently at 
b e e n  involved in various forms of whaling, on the other. In the context of the latter 
sets of relations, and of the fact that Japan is still (just) the world's only non-Westem 

vanced industrialized nation, it might be advisable to examine the way in which 



slightly different sets of values have come to permeate the capitalisms (I use the plural d with an on-going set of social relationships. In the context of Japanese 
form advisedly) of Japan and the West. sense of indebtedness to the ancestors has been carried across to one of 

Given that the 'spirit' of modem capitalism has been defined as wanting to make the of whales which, by 'allowing' themselves to he killed, have 
money as long as one can (Jacob Fugger, in Weher 1930:51), and that both Japan and rs to survive from one generation to the next (Kalland and Moeran 
most Western nations have capitalist economies, can there really be such a difference 
between them? The answer is both 'no' and 'yes.' On the one hand, it has been argued protestant asceticism regarded wealth as acceptable if used for God's 
that Protestantism (specifically Puritanism derived from Calvinism) encouraged a spirit community, although the pursuit of riches as an end in itself was highly 
of capitalism, which itselfgaverisetoa break with what might he termed 'traditionalism' (Weber 1930:172). Similarly, both Confucianist and Jodo Shinshu Bud- 
in a number of European societies (Weber 1930). On the other, the suggestion is that in s emphasized that 'profit' should be neither dishonest nor excessive. 
Japan Confucianism acted as a functional analogue to the Protestant ethic by providing obtained profit by working and the basis of such profit depended on 
a meaningful set of ultimate values upon which the morality of Japanese society as a hers (Bellah 1957:120). Once again, therefore, we find that samedistinction 
whole was traditionally based and could continue to be so during its modernization divine good and pragmatic social good made by Protestantism, on the 
process (Bellah 1957). In other words, Confucianism allowed Japan to develop into a , and by Confucianism, on the other. Not surprisingly perhaps, arguments over 
modern capitalist state, while at the same time providing it with a continuous central ulation of wealth and what has been seen to he 'profiteering' have plagued 
value system. In this respect, Japan differed from most European industrializing of Japanese whaling in an international context. Unless the differences in 
societies in that it developed without a shift in its basic values, so that it did not have udes towards such notions of capital accumulation and profit-making can 
the same spirit of capitalism as did most European societies. or at least taken into account, the debate over the ethics of whaling will 

Where, then, did Protestantism and Confucianism differ? At the general level, one reate apprehension and fears of cultural imperialism (and possibly racism) 
can say that Confucianism emphasized: fustly, the polity over the economy per se, and y Japanese (Kalland and Moeran 1992197-99). 
with it a combination of particularism and performance as means towards attaining the 
goals that society set itself; and secondly, culttual values which included an emohasis 
on learning, study and scholarship, on the one hand, and aesthetic-emotional values, on Attitudes Towards Money and Gifts 
the other (Bellah 1957:13-7). 

If we examine such differences at a more detailed level, we can see, firstly, that both comparison of some of the relevant attitudes underlying the separate 'spirits' 
Protestantism and Confucianism emphasized the ideal of work or occupation as a mas  found in Europe and Iapan brings us full circle to what I see as a false 
'calling.' However, while Calvinists and Puritans argued that one should work for the between 'subsistence' and 'commercial' and to a discussion of the notions 
divinegloly of Cod,ueo-Confucianists said that peopleshould doso on behalf of society y and gift exchange that can he seen to underlie this distinction. The fust point 
(Weber 1930:160-62; Bellah 1957:36). Such a difference in attitude may partially here is that money is as full of moral evaluations as is anything else in our 
explain why Westerners now tend to see whaling as an abstract conceptual issue cluding gift exchange. Both must be seen in the cultural environment into 
(concerning enviro~lenta l  protection), and why Japanese focus on it as a more are incorporated in any society, and cannot therefore he attributed with the 
pragmatic social issue. It certainly helps us understand why small-type whalers in 'ngs as those which we derive from our own culture (cf. Pany and Bloch 
communities like Ayukawa and Taiji have devoted much of their time to hewailimg their is is not always recognized by anthropologists in their discussion of forms 
loss of work, skills and traditions. By being deprived of their traditional occupation, nge in 'exotic' societies. It is certainly not recognized either by Western 
whalers regard themselves as no longer able to contribute to society as a whole, and s of the IWC who areconvinced that the constituent elements of capitalismmust 
therefore as being no longer part of society as such. In this respect they conform to the same the world over, or by conservationists who are eager to '&gue their 
Confucian concept of occupation (shokubun) as 'not merelv an end in itself but a nart 
of society. One's bccupatioA in the fulfillment of what one 'wes to society, it is the part y, of course, has been discussed in a number of ways by Westem philosophers 
one plays which justifies one's receiving the benefits of society' (Bellah 1957:115). omists. Some, like Adam Smith, have regarded money as hav~ng a 'benign' 

Secondly, according to Puritan belief, 'man is only a trustee of the goods which have e on society's happiness and prosperity. Others, however, including Aristotle 
come to him through God's grace' (Weber 1930:170). This idea appears on the surface omas Aquinas, have viewed money as 'evil.' For Simmel, money acted to 
to be similar to that attitude adopted by most Japanese who regard their present wealth e social integration. while Marx. who linked monev to oroduction for market ~, , . and well-being as being diuectly a result of the efforts of their ancestors, and who - in ge, saw it as ultimately serving to break down Gemeinschafr and the bonds of the context of the traditional household system - act as trustees of property and al dependence between members of a community.2 Regardless of the differences 
possessions that have come down to them through the hard work of their ancestors. r approach, however, almost all writers have seen money as a powerful agent 
Once again, however, the difference between the Puritan and Confucian attitudes can profoundly transforms both society and culture. At the same time - and this is 
be seen in the fact that, while the former emphasizes a 'spiritual' entity, the latter is nt of direct relevance to the policy adopted by the IWC vis-a-vis Japanese 



small-type whaling - because money seems capable of measuring everything by the 
same yardstick, it reduces differences inquality to those of quantity, and with itrelations 
betweenpeople to relations between things (for the value of a commodity expressed in 
money terms is made to appear as an intrinsic quality of the commodity itself) (pa& 
and Bloch 1989:6-7). 

The distinction needs to he made here, however, between representations of money 
and its practice. As Simmel points out, ideally 'money represents pure interaction in its 
purest form' (1990:129) and is thus 'nothing hut the pure form of exchangeability2 
(ibid.:l30). But in practice we fmd that neither interaction nor exchange is ever 'pure' 
- if only because the values referred to earlier will always differ, both between cultures 
and within a single culture. This is one of the problems facing small-type whalers in 
countries such as Norway, Iceland and Japan who are faced with representations of 
money (in the guise of such terms as 'subsistence' and 'commercial') which in practice 
mean very little to them.3 As we shall see below, all interaction andexchange in whaling 
communities are subject to whole sets of morals that are totally different from those 
underlying similar social transactions in, for example, the management and organization 
of the IWC, on the one hand, or of conservation groups, on the other. 

Interestingly, Simmel posits the development of money as 'an element in a profound 
culhird trend.The different levels ofculturemay bedistinguished by theextent to which. 
and at what points, they have a direct relationship with the objects that concem them; 
and on the other hand by the extent to which they use symbols' (ibid.: 148). Simmel here 
touches on a crucial issue differentiating whalers from conservationists, for while the 
former are directly and practically involved withthe hunting, havesting and distribution 
of whales, the latter use them primarily as symbols to support their ideological 
viewpoint. Similarly with money, which for whalers is part and parcel of the morality 
- and thus quality - of their everyday lives. For conservationists and IWC members, 
however, money is seen as asymbolicrepresentation ofan abseactvalue(inthesingu1ar) 
that can be quantified, measured and compared. 

A word of warning is in order here. Any tendency to equate 'primitive' or 'aboriginal' 
with 'non-monetary' societies is clearly wrong. Money is most certainly to be found in 
pre-capitalist societies. At the same time, we should note that Western ideology tends 
to oppose money (market exchange) to gift exchange. Is this really acceptable? Do 
money and gifts form discrete spheres of exchange? Most anthropologists would argue 
against the idea. Although gifts may seem to he voluntary, in fact they are given and 
repaid under obligation. They are thus not 'discrete,' since all social phenomenacontain 
the threads of which the social fabric is woven, and it is groups rather than individuals 
which carry on exchanges of all kinds - of which 'the market is hut one element and 
the circulation of wealth but one part of a wide and enduring coneact' (Mauss 1966:3). 
This has been precisely the argument put forward in studies of Japanese whaling 
communities (Akimichi et al. 1988:43-51; Kalland and Moeran 1992:139-47), where, 
too, we find thar every gift is separated into two parts - object and spirit - so that 'a 
hondcreated by things is in fact a bond betweenpersons, since the thing itself isaperson 
orpertains to aperson. Henceit followsthat to give something is togiveapart ofoneself' 
(Mauss 196610). 

From this it follows that in gift exchange one gives away what is in reality a part of 
one's nature or substance, and receives in return a part of someone else's nature or 

, T ~ U S  there is not simply an obligation to repay gifts received, but equal 
ns both to give presents and to receive them (ibid.:lO-I). This is precisely the 
hy underlying both the psychological relation of 'dependence' (awe) ,  and the 

.based concepts ofgiriand ninj, used to describe relations of interdependence, 
d spontaneity, and generally seen to unde~pin all social relations in Japanese 
edict 1946; Doi 1973). At the same time, the fact that Japanese whalers 
0 local shrines for each year's harvest and make returns in kind to the sea 

d Moeran 1992:151-7) shows that, for the Japanese too, gifts are 'made 
he sight of gods or nature' (Mauss 196612). It is with the gods and the spirits 

that man first made contracts, since they were the owners of the world's 
it was seen to be particularly dangerous not to recognize this. Gifts to gods, 

, buy peace'by keeping evil spirits at bay. We thus find in all sons of societies 
skimo Koryak4 to Polynesian by way of Japanese - that akind of contractual 

essary.5 People have to be generous because otherwisethe gods, ancestors 
1 take their vengeance on excessive wealth (ibid.:14-5). 

emers we tend to ignore the fact that there are many peoples throughout the 
o work hard, becoming wealthy and creating large smpluses in the process, 

exchange vast amounts in ways with which we are not familiar and for reasons 
ay not appreciate from our own cultural background. Thus we should realize 
is not simply a gift: it can be, in Mauss's words (1966:22), 'at the same time 

y and a possession, a pledge and a loan, an object sold and an object bought, a 
mandate, a trust.'6 

ear that in some respects money is like a gift in that neither is a depersonalized 
nt of exchange. On the contrary, ' l i e  the gift in kind [money] contains and 
the moral qualities of those who transact it' (Parry and Bloch 1989:8). This 

that, although money may seem to most ~ e s t e r n e i s  to he impersonal and to 
a sphere of purely 'economic' relationships, this should not be seen as being 

y the case for other societies (including Japan) where money can express 
ips which are ideally personal (rather than impersonal), enduring (rather than 
, moral (rather than amoral), and akruistic (rather than calculatimg). In other 

it is our mistake to see the 'economic' as somehow divorced from other social 
nships and forming an autonomous domain.' On the contrary, as a number of 

tudies on Japanese whaling have been at pains to show (Akimichi et al. 1988; 
& Moeran 1992; Takahashi et al. 1989), the 'economic' is clearly very much 
ed' in society as a whole.8 . . 

ally, given the distinction that has been made above regarding the different spirits 
italism in Japan and Europe, it would seem logical to accept Parry and Bloch's 
ent that it is not money as such which gives rise to a particular world view, hut 
particular world view (deriving from various combinations of the four values 
d earlier) tends to give rise to specific ways of representing money. Certainly one 
thereby an unrealistic determinism, for money does not always symbolize the 

e kinds of things, nor does it cany with it the same symbolic load as it does in the 
. Rather, 'the meanings with which money is invested are quite as much aproduct 

cultural matrix into which it is incorporated as of the economic functions it 
ms as a means of exchange, unit of account, store of value and so on' (Parry and 

h 1989:21). Thus, just as the opposition between money and yaqona drinking in 



Fijian society is in fact one between kinship and morality, rather than - as a Westem of course, that it is quite impossible to discuss or understand the 
would see things - between commerce and instrumentality (Toren nities without taking into account the 
the opposition between the gifting and sale of whaleme ney permeates the wider symbolic and social orders. The 
munities like Ayukawa an opposition between kinship and co is to be made ofthe IWC'S recourse to such blanket terms as 'commercial' 
and the impersonal market, on the other. Money as an 'object' o the same time, we must note that these three terms can mean 
relegated to secondary importance behind the 'social' valu le within the same culture, as well as to those indifferent 
Not surprisingly, whales themselves become the idiom ney' and 'profit' most certainly do not cany the same 
expressed, for marketing, profits and incomes are closely related rs as they do for, say, giant automobile or electronics 
of hunting, harvesting and preparation of whalemeat, which the s, a result, it is 'not only impossible to say what money will "mean" 
to the kinds of social changes discussed by Kalland and Moeran (1992).9 fcultwal context, it is even misleading to presuppose that it will have any 

a given context' (Pany and Bloch 1989:22). This is 
istence' and 'commercial' forms of whaling made by 

Long and Short Term Transactional Systems both false and wrong. What 'money,' 'subsistence' and 
mean are not only situationally defined; they are also constantly 

Any discussion of the 'commercial' or 'subsistence' nature of whaling, therefore, m ng renegotiated. It is for this reason that the Commission would be 
focus on the transactional systems operating in whaling communities, rather than n of whalimg in general, and to renegotiate its values 
the abstract meanings of 'money,' 'commercial' and 'subsistence' as such. Moreo ox conservationists at the Whaling Wall. 
such discussion must recognize that there are two transactional orders to be examin 
One is short tern, conducted for the most part with outsid 
arena of individual competition among - in this instance - w 
term, conducted within the community, and concerned with 
social and cosmic order. Each cycle is essential to the other's existence. Indivi umon the 'Utilization ofMarine Living Resources forSubsistence'atTaji, Japan, 
acquisition among whalers has to he a laudable and legitimate activity in the long 
since it contributes to the welfare of that individual's household, on the one hand, 
of thecommunity, on the other(cf. Pany andBloch 198924-6). Hence Japanese 
make money in order to allow the community as a whole to flourish, and they 
ritual sacrifices to support these long term aims, as well as the moral valu 
'community.' In other words, money making in the short term is made morally po 
because wealth is converted to serve the reproduction of the long term cycle ( 
there is always the fear that grasping self-seeking individuals will hive off resources le of differing representations of money and of how much it was 'right' to earn in !he 
their own short term ends). se folk craft movement, see Moeran (1984). 

If we look at an example of these cycles at work in the Japanese whaling comm 
of Ayukawa, we find, fust of all, that when one of the w 196613) mentions, in passing, a Koryak whale festival. 

flensing station in the village it made a large annual donation t 
identaily, that for Simmel the notion of 'sacrifice' or 'renunciation' prcduces exchtmge, maintenance of a local primary school. We find, too, that the Ayukaw nsists of the two processes of giving and receiving, and of the simultanGus cause and 

Association (later Cooperative) not only provided essential services to fishermen; it ses of giving and receiving. ~n other words, economic life is an exchange of 
embarked upon major community projects such as the development of the villa 
water supply and construction of a harbour bridge. At the same time, by 
whaling companies to sell whalemeat through its fish market, the local coo 
able to use the commission it received to create a system of capital loans to fishe 
and small-type coastal whalers. There was thus aseries of long- 8 l  (Mauss 196674). 

the whaling industry and community and the cooperative and commu 
e akeady pointed out how ecaiomic values have always been subordinated to political hand, and between cooperative, fishermen and the whaling industry, o 
(cf. Bellah 1957:5-6). based on short term money nansactions. As has been proved by the i 

quotas and then of a moratorium on whaling, any move to restrict or promote xample of rhe 'legitimacy'of money when used to maintain the solidadty andclass identity 
workings of one cycle is bound to affect those of the other. fishing village, see Stirrat (1989). 
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9. For a sunilar pattern of local people's relationships to money and their local community - this 
one of potters involved in the Japanese folk uafl movement - see Moeran (1984, especialiy p. 160 

cencc,. ,co[k crafi Poners of Onin, Jopan. Berkeley & Los Angclcs: University of 
174). 

xhib,,jon of o,,eseif: mle Anmopologist as Potter in Japan. In: Eyal Ben-Anel al. 
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