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Abstract

In this thesis | describe the claims that a group of people living in rural
Scotland make about maternal surrogacy. For them, surrogacy is a topical issue
that provokes speculative ethical judgements. This is in a context in which they
are building good lives, strongly informed by environmentalist ‘ethical living’ and
local wildlife conservation. | describe the kinds of ideas they employ and
reproduce in discussing the ethics of surrogacy to capture the nuanced
judgements that go into ethical claim-making. | argue that, in order to
understand these people’s ideas about what is natural and what is moral, they
should be considered along with their more ordinary ideas and practices. |
describe how some of the same concepts they use to talk about surrogacy
figure in their conceptions of goodness and what makes a good life, in order to
both contextualise and extend their ideas about the ethics of surrogacy.

Through ethnography of their everyday lives, | show the importance of
effort and care in the making of relationships with other people, animals and the
land and in fashioning an ethical subjectivity. | analyse the connections between
nature, kinship and ethics in lives that are structured by efforts to protect the
natural world, feel closer to other people and experience a fulfilling life. |
examine the importance of choice and money in enabling these lives and raise
questions about the location and status of transcendent values in contemporary
Britain. | discuss the temporal orientation of these people in relation to the
influence of environmentalist ideas of impending ecological crisis and consider
how this links with their ideas about how to live in the present as well as how

these connect up with their ideas about parenthood and kinship.
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| do not know much about gods; but | think that the river
Is a strong brown god — sullen, untamed and intractable,
Patient to some degree, at first recognised as a frontier;
Useful, untrustworthy, as a conveyor of commerce;
Then only a problem confronting the builder of bridges.
The problem once solved, the brown god is almost forgotten
By the dwellers in cities — ever, however, implacable.
Keeping his seasons and rages, destroyer, reminder
Of what men choose to forget. Unhonoured, unpropitiated
By worshippers of the machine, but waiting, watching and waiting.
His rhythm was present in the nursery bedroom,
In the rank ailanthus of the April dooryard,
In the smell of grapes on the autumn table,
And the evening circle in the winter gaslight.

T.S. Eliot, The Dry Salvages



Prologue

The Sperm Whale’s Jaw

| found this jawbone at the sea's edge
Ted Hughes, Relic

Early one Friday morning in December 2006 | went with some of my
friends and neighbours to see the body of a sperm whale that had washed up at
Roseisle beach. The whale was an adult male that had died from malnutrition,
which my friends attributed to environmental change and the threats of human
activity to cetacean habitats and food sources. At the beach there were about
ten others including a local journalist. Each person simply looked at the whale,
occasionally talking in hushed tones. It lay on its right side in a shallow
indentation of sand filled with bright, clear blood — a jolting reminder that this had
once been a living being. Later, Sophie said she felt an atmosphere of
reverence amongst the onlookers, which | had also sensed. On the way home
she said, “It's so sad to see something so beautiful in life in death. Although it's
still beautiful in a way, it's just sad because you get so excited about seeing a
sperm whale in the place where you live and then the only opportunity you get is
when it's dead”. One person touched the animal gingerly, as if letting everyone
know that she harboured no ill intention; a few others followed as though they
had received permission. Despite not having touched the body, Willow said
afterwards, “I know it’s irrational but | feel sort of unclean, like | need to wash my
hands”.

The most striking thing about this body was that its jaw had been removed
during the night. The remaining stump dripped fresh blood into the pool below.
Disgust at this post-mortem mutilation was on the lips of everyone present. Later
that day it transpired that the jaw’s disappearance was the subject of a criminal
investigation. The theft or removal of cetacean body parts is a criminal offence
in the UK, not only because of their endangered status, but also because under
the Royal Prerogative such bodies legally belong to the Crown. Amongst those |
spoke to and in the media there was a great deal of discussion about what
would happen to the body and the infamous jaw'; no-one seemed to be able to

conceive of what to do with this tragic leviathan. After some negotiations a

! See http://news.bbc.co.uk/1/hi/scotland/highlands_and_islands/6169055.stm and
http://www.newscientist.com/blog/shortsharpscience



wildlife crime officer from Grampian Police retrieved the jaw and the council
moved the rest of the body to the local rendering plant. What remained of the
head and part of the jaw was later delivered to the wildlife centre in Spey Bay so

that they could exhibit the skeleton for visitors.

Figure 1: Onlookers at the scene of the stranded sperm whale’s body, Roseisle, Moray,
December 2006.

It was unclear exactly what had happened to the jaw in the intervening
hours between its disappearance and reappearance until the following May,
when | attended a local environmental action meeting led by another wildlife
crime officer. He asked if anyone in the audience lived in Burghead, a village
close to Roseisle, explaining that if we were from there we would know who had
stolen the jaw, implying that “a large family who act as if they are the local lairds”
had taken it. Most people | spoke to had assumed that the jaw was stolen
because sperm whale teeth are financially valuable. However, in the media it
had been reported that locals believe the teeth are ‘lucky’; the police officer
noted that in some parts of Scotland these teeth represent fertility and there is a
tradition of large families handing them out amongst their sons.

The jaw had eventually been recovered after the police offered the
Burghead family immunity from prosecution in return for its surrender. In the
course of their investigation, they uncovered three worn out diamond bit

chainsaw blades, numerous pairs of waders filled with congealed blood and a
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Landrover Discovery which they quickly returned to its owner because of the
unbearable stench of rotting flesh that it gave off. Whatever the true reason for
this macabre theft — and it remains shrouded in mystery — it is clear that the
perpetrators were prepared to go to some lengths to acquire this jaw and its
teeth, and the expense entailed suggests that it was not simply for financial
gain.

In the Moray Firth area of Scotland where this took place, whales and
dolphins are constant presences, being regularly sighted from the villages
perched along the coast. They are, amongst other things, a source of local pride
and tourist revenue. Therefore, this — admittedly sad — story of the Roseisle
sperm whale makes a fitting initial frame for this ethnography. In starting with
this mystery, my aim has been to show some of the preoccupations of people in
this part of the world and thus to indicate some of the major themes that | will
explore here.

For those | visited the scene with, the whale’'s body symbolised the
ecological catastrophes that the world faces in the near future unless we can
arrest anthropogenic effects on the environment. This whale had strayed from
its ‘natural’ home in the deep open seas, searching desperately for its usual
food of squid — whose numbers, | was told, have declined with industrial fishing
methods — only to die exhausted and starving in the Moray Firth, its body
washing up on Roseisle beach where it suffered the final indignity of having its
jaw plundered. For these people, who are largely incomers to the area, attracted
by its “better” lifestyle and wild, natural beauty, everyone has a responsibility to
care for and protect nature. In their incomprehension at the actions of those who
took the jaw, there is a tension between ‘traditional’ and ‘contemporary’ values,
the claims of those who are attached to the land by time and blood and those by
personal effort and feeling. It also suggests alternative conceptions of wealth
and value, competing and conflicting models of nature and the ubiquity of ideas
about ethics and human nature.

| went to Moray to find out what people there think about maternal
surrogacy, a practice that provokes pressing ethical questions in the British
context, and for them. In this thesis | will argue that it is highly beneficial to
consider people’s ideas about such practices in conjunction with the context of
their everyday lives. What | want to suggest by beginning with this strange yet
telling vignette, then, is the ubiquity, salience and inter-connectedness of ideas
about nature, ethics and belonging for these people, all values which structure

and inform their claims about surrogacy as well as their everyday lives.
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Map 1: Northern and central Scotland
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Introduction

Where the River Meets the Sea

How long was his love for that river

In its unbound abandon

And the headlong salmon

Soaring high from its spate

And how broad his contempt

For the efforts of those

Who tried to impose

The violence of order

On its deep dark flow

John Mackie, Where the River Meets the Sea

Spey Bay is the name of the tiny village in the county of Moray in
Scotland in which | lived during fieldwork. It is perched along the picturesque
Moray Firth coast, a place at times windy, salty and spindrift-flecked, at others a
tranquil, sunny haven. Here, the Spey’s peat-browned, pure freshwater, filtered
through the Cairngorm mountains, reaches the end of its long journey in a
cataclysmic encounter with the chilly saltwater of the North Sea. Being at the
confluence of a powerful river and a churning sea, the sand and shingle banks
of the bay are in constant flux, the river’'s force constantly hewing fresh margins
to its passage. Both the Moray Firth and the River Spey are Sites of Special
Scientific Interest (SSSI) and the Inner Firth is designated a Wetland of
International Importance. The village of Spey Bay lies within a 450ha nature
reserve, beside the Speyside Way long-distance footpath, and its shingle beach
is also a SSSI.

One of the longest and fastest-flowing rivers in Scotland and world-
famous for its natural resources, the Spey provides delight to anglers, adventure
sports enthusiasts and whisky connoisseurs as well as locals. Amongst other
‘native’ species, the Spey is home to Atlantic salmon, which provided the
original reason for the area’s settlement and development as an economic
centre. Tugnet, at one end of Spey Bay, was, as the name suggests, the base
for a significant fish-processing operation in the nineteenth and twentieth
centuries, supplying wealthy Londoners’ burgeoning taste for Scottish salmon.

The main complex of buildings in Tugnet served as the accommodation and
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offices of this operation. It now functions as the flagship wildlife centre of an
international conservation charity, the fourth most visited tourist destination in
Moray (Moray Council n.d.). During fieldwork, | lived in the former station
manager’s house, which has been split into two adjoining residences. along with
various wildlife centre employees and volunteers (see Figure 4).

The Moray Firth boasts a resident population of bottlenose dolphins and
receives occasional visits from whales and porpoises migrating and hunting
around the British Isles like the sperm whale described in the Prologue. Drawn
close to the coast by the salmon, trout and other fish, dolphins and whales can,
in theory, be spotted from any cliff or vantage point along the Firth during the
summer months. The human inhabitants of the villages along the coast
associate themselves with dolphins on village name-signs, in the décor and
products of local businesses and in the blue plastic dolphins that hang from so
many residents’ car rear-view mirrors. Spey Bay is a particularly good place for
land-based wildlife-watching, with frequent dolphin sightings during the summer
months and if one were to ask locals what makes the area special most would
include the dolphins in their answer.

The opportunity to spot dolphins in the wild is a major draw for tourists.
For those who work in the wildlife centre in Spey Bay, who are jokingly referred
to by other locals as “the dolphin people”, as for the increasing number of
wildlife-watching tour operators in the area, the dolphins are literally their reason
for being there, but they are significant for all residents. While the Highlands
which border Moray to the west enjoy a well-established and internationally
recognised identity, northeast Scotland, being somewhere in between Highland
and Lowland, has a more nascent identity, though its picturesque coastline, rare
wildlife and dramatic landscape all contribute to a local and national sense that it

is an altogether more ‘natural’ place offering a ‘better’ way of life.
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Figure 2: Spey Bay from Garmouth, on the opposite bank of the Spey. Tugnet sits in the
middle of the picture, with the bay to the left and the rest of Spey Bay village extending
to its right. Beyond, lies the sea.
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Apart from the wildlife centre, with its shop and café, the only other public
facility in Spey Bay itself is the village hall, which is the venue for community
events and leisure activities. Residents sometimes voiced disappointment that
there is no pub in the village, and thus no obvious social focal point. There is in
fact a hotel, but all but its golf course has been closed for the last three years
due to a lack of investment. At the start of the twentieth century, this golf
complex was the most important village industry alongside fishing. The golf
links, and a hotel, were built in 1907 and this was by all accounts a popular
leisure destination, so there has in fact been over a century of tourism in the
village. However, this declined during the Second World War, when the hotel
was requisitioned for RAF troops based at Nether Dallachy, one mile southeast
of Spey Bay. The hotel was largely destroyed in a fire in 1965 and later rebuilt
with little of its former grandeur.

The golf resort’s current owner runs self-catering accommodation in
converted steadings next to the hotel. Another middle-aged couple run a bed
and breakfast operation from their home, which, like many other houses in Spey
Bay, enjoys superb uninterrupted views out to sea, while another retired couple
from Yorkshire make crafts including handbags, home furnishings and paintings
of the local area, which they sell in local shops and craft fairs. The wildlife centre
is therefore the largest employer in Spey Bay itself and most other adult
residents who are not already retired travel outside the village for work.

The nearest pub and food shop are in Garmouth, on the other bank of the
Spey. However, they are only nearest as the crow flies or if one is walking — by
road, the closest amenities are in Fochabers, five miles inland. Fochabers, with
a population of around two thousand, is home to the Baxter's food
manufacturing business, famous for its tinned soups, and its ‘Highland village’,
the most popular tourist destination in the county. Tourists can take tours of the
Baxter's factory, modelled on those run by whisky distilleries. The Highland
Village also has five shops, specialising in ‘fine’ and ‘ethical’ foods, gifts and
cookware and a café, aimed at the tourist and coach-party market and
promoting Baxter’'s products. Fochabers has a primary school and high school,
three pubs, two Co-operative (“Co-op” or “Co-opie”) convenience stores, two
butchers, a fish and chip shop (“chippie”), two antigues shops, a large garden
centre with gift shop and café and an outdoor clothing shop as well as two
schools, a doctor's surgery, an estate agent, a veterinary practice and two

churches.
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The closest large town is Elgin, home to twenty thousand people. Elgin,
famous for its seventh Earl’'s escapades in Athens, has a fairly standard
provision of shops that would be difficult to distinguish from those in many other
British towns. Respondents® view Elgin, which, although set in beautiful rolling
countryside, is not the most attractive town in Scotland, with a coy affection
tinged with embarrassment. Trips to Inverness, Aberdeen or even Edinburgh
were seen as opportunities to take advantage of the more fashionable shops
and leisure facilities in these bigger cities. When | made a return visit to Moray in
November 2008 and went into Elgin with a couple of friends they took me to the
newly opened Starbucks café, remarking ironically that they had at last caught
up with the rest of the world.

Like the rest of the UK and Western Europe, Scotland has in the last
generation been experiencing something of a fertility ‘crisis’ and, until recently, a
declining population.® Compared with England, Scotland’s situation seems
particularly acute given its history of economic emigration, sparse inhabitation®
and the relative political and social marginality of many of its rural areas.
Scottish life expectancy and population growth rates are both behind the
average for western Europe. In recent years, the live birth rate has been
dropping, reaching its nadir in 2002, in which the fewest births since registration
began in 1855 occurred, though 2006 marked a reverse of this trend, with the
highest number of births since 1998. The average age of Scottish birthing
women has increased over the last few generations, standing at 29 years old in
2006. Births to unmarried parents in Scotland are rising markedly, with an
increase from 36% to 48% between 1996 and 2006. Not surprisingly given this,
marriage rates are falling, though ‘tourist weddings’ have buoyed up figures: in
2006 more than a quarter of Scottish weddings were between non-Scots.®

Divorce figures have also been rising on average over the last twenty-five years.

? | use the term ‘respondents’ as a generalised term to refer to those | regularly spoke to in the
field including those | did and did not formally interview as | reject the negative connotations of the
word, ‘informant’, on political and ethical grounds but also because it does not capture the
participatory and personal nature of my relationships with these people (cf. Edwards 2000: 82). |
have changed all of their names (and do not name the conservation charity in Spey Bay) to protect
their anonymity, though most other details are unchanged.

® The following data is available in the government publication Scotland’s Population 2009 (GROS
2007).

4 Of the UK’s sixty million inhabitants, only five million live in Scotland despite it covering over a
third of Great Britain’s landmass.

® Many of these took place in the small Borders town of Gretna. Gretna became a popular
marriage destination for English people in the eighteenth century, when a law was introduced
requiring parental consent for marriages where either party was younger than twenty-one. A
number of couples travelled to Gretna as it is very close to the border with England and was on
the stagecoach route between London and Edinburgh. Today, it remains a popular wedding
location because of this ‘romantic’ reputation.
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Numbers of teenaged mothers have risen slightly over the years, though teen
pregnancy rates are lower in Moray than the Scottish average (Information and
Statistics Division Scotland 2007a, 2007b).

As these figures suggest, there are grounds for ordinary people to
perceive that Scotland is in the midst of significant demographic change. Like
the rest of the UK and much of the developed world, Scotland has an ageing
population. In 2006 19% of Scots were of pensionable age while 18% were
under sixteen years old. A number of (typically, older) respondents did remark
on Scotland’s ageing population to me, explicitly linking it with their concerns
about the future, phrased in terms of “pressure” on financial, medical and natural
“resources”. Scottish households are typically one or two adults, and the number
of large households (one or two adults with children) is projected to continue
falling in the future, as well as an increase in households headed by older
people. However, respondents in this study generally buck this trend, as the
vast majority of them live in shared accommodation with friends and colleagues
or co-habit with partners and, if they have them, children.

This nationwide demographic change is an important context for this
study, not only in that surrogacy is a technique to alleviate infertility, but also in
that 80% of respondents here are themselves migrants to Scotland. They have
also experienced some of these changes in family structure and gender roles
characteristic of this period themselves, as we shall see. Various ‘solutions’ to
the decline in population have been discussed in public, including incentives to
encourage more births, increasing access to fertility treatment and attracting
migrants, including a much-publicised campaign to increase migration to
Scotland of skilled foreign nationals to fill the population ‘gap’ (GROS 2009).°

Between 2002 and 2006, Scotland’s population increased, due to in-
migration from elsewhere in the UK and abroad. Scotland’s cities enjoy in-
migration of young Scots as well as people from abroad, while rural areas tend
to see the opposite flow of young Scots outwards balanced out by in-flows of
people from older age groups. In 2004, residents of eight Eastern European
accession states were extended the right to work in the UK as part of a wider
deal that allows migration between EU states for their citizens, resulting in an
influx of migrants into the UK, with nearly nineteen thousand registering to work

in Scotland in 2006.” Many respondents were aware of this and welcomed it,

® See Sweeteners plan to bring immigrants to Scotland, The Scotsman, 2" October 2004; Plan to
boost population, BBC News Online, 25" February 2003.
" See Eastern influx helps boost Scotland’s population, The Herald, 27" April 2007.

19



and there was a general perception that Eastern Europeans fitted in because
they are “hard-working” and their culture was thought to be not dissimilar to
Scots’.

Spey Bay consists of about thirty dwellings, each inhabited on average by
two to three people. The accommodation for the wildlife centre, which is the two
houses that once made the fishing station manager's house, accommodates
three people on one side and five on the other, plus frequent guests. There are
two properties adjoining them, which together form a square courtyard. All four
properties are rented to their inhabitants by the Crown Estates. One house
accommodates a middle-aged couple originally from northern England, the
husband of which is a retired maintenance worker in the RAF and the wife a
nurse. Their son, who is in his early thirties and studies in Aberdeen, visits
regularly at weekends and school holidays with his children, of whom he has
shared custody with his ex-partner. The other house is rented by a couple in
their thirties. Rob, a former theatre technician, met Helen, who comes from
southeastern Scotland, through her work as arts manager in the local council
when he came from England with a touring theatre company. They had their first
child shortly after moving to Spey Bay from Fochabers in 2007.

The majority of people living in Spey Bay are middle-aged commuters or
retired people, mostly couples with independent adult children, and often
grandchildren, living elsewhere. Commuters work in a range of jobs, though
most that | knew worked in the caring professions and service sector,
particularly in the local food industry, NHS, RAF, schools and local council.
There are six families with children under eighteen living in the parental home in
the village. As far as | can tell, this greater proportion of older people compared
to young families is also typical of the neighbouring hamlets of Bogmoor, Nether
Dallachy and Upper Dallachy. Larger villages and towns like Fochabers, Buckie
and Elgin seem to have higher proportions of families with children, presumably
due in no small part to greater proximity to the schools and other facilities that

Spey Bay and similarly tiny settlements lack.
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detailed map

Map 3: Spey Bay —
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Home, belonging and community in Moray

As with England and Wales (Frankenberg 1957; Rapport 1993; Strathern
1981), much of the anthropology of Scotland has concerned small, often rural
and politically marginal places (Cohen 1982, 1987; Ennew 1980; Macdonald
1997; Mewett 1986; Nadel-Klein 2003; cf. Charsley 1991). This reflects the fact
that the village has been the principal location for ethnographic investigation
since the beginning of the discipline. One major effect of this focus has been a
preoccupation with questions of identity, belonging and community in the
ethnography of the UK, which of course reflects old concerns in anthropology
but also increasing attention to such questions in the popular discourse of
Britain as elsewhere. Cohen (1982, 1987) has sensitively approached these
topics through focusing on the reproduction of symbolic boundaries, based on
his fieldwork in Whalsay, a remote Shetland island. Cohen describes the
symbolic values of what it means to be part of Whalsay, including egalitarianism,
modesty and controlled behaviour, which all prevent dominant personalities from
emerging in social life and create an image of a collective to be projected
outside. What he also captures, though, is the skills and attributes of individuals
and the way that social life is characterised by a constant oscillation between
these individualising and collectivising forces (see also Rapport 1993).

An important theme in Cohen’s work is the place of history and tradition
in collective and individual identity in Whalsay. This reflects a wider sense in
popular discourse that Scotland is an ancient place with an important heritage
(see Hobsbawm and Ranger 1983; Trevor-Roper 1983), an idea that has been
thoroughly utilised by the tourism industry. The Highlands, in particular, have
been romanticised since the Victorian ‘discovery’ of Scotland and Macdonald
has noted that, in the Highlands, ‘geographical marginality, empty spaces, lack
of urbanisation, the Gaelic language, Highland hospitality, crofting, the apparent
relatedness and closeness of the inhabitants, and the alleged slowness of
everyday existence are all taken as evidence of a way of life which
modernisation has largely passed by’ (1997: 2; see also Basu 2007).

My fieldwork took place in an area that is less marginal than Shetland or
Skye, but definitely rural and with a consciousness of its difference from other
parts of the UK. Perceptions of Moray are of course influenced by wider
collective imaginings of Scotland and as it borders the Highlands it shares many

of the associations of timelessness and natural beauty of northern, rural

22



Scotland in contrast to the cosmopolitanism, culture and crime of Glasgow or
Edinburgh. One striking difference between the respondents in this study and
the people that both Cohen and Macdonald worked with is their relative lack of
interest in Scotland’s past. That is, they know the main features of Scotland’s
history and think of these events as important, yet generally show little interest
in knowing more than basic information. In particular, as | shall show in Chapter
Three, ideas of history and heritage are largely unimportant in their sense of
themselves and how they might belong to Scotland. In creating a sense of
belonging they instead employ images of Scotland as a natural place with a
beautiful landscape and rare wildlife that lack a foregrounded sense of
timelessness, suggesting that they have quite a different relationship to the
contemporary world. It may also be that, as most of them are migrants to the
area, they resist images of ‘traditional’ Scotland in order to preserve a more
egalitarian sense of belonging that can be shared and accessed by all.

Much of the anthropological work on Scotland predates the founding of
the devolved Scottish Parliament, established in the Scotland Act 1998. By the
time my fieldwork started, however, it was well established and in fact the more
significant event during the time | spent in the field was the 2007 elections after
which the Scottish National Party (SNP), led by Alex Salmond, took over as a
minority administration in the Scottish Government. The SNP are a centre-left
party committed to re-establishing Scotland’s independence from the UK, which
they aim to fund by wresting control of Scotland’s oil and gas resources.

Political attitudes in Scotland are markedly different from those in
England and it remains a staunchly anti-Conservative area with widespread
support for Labour and the Liberal Democrats (McCrone 2001). Northeast
Scotland is, however, the heartland of the SNP and First Minister Salmond’s
constituency is Buchan, which borders Moray to the east. A few respondents —
each of them English by origin — did express support for the SNP based on a
mixture of dissatisfaction with Labour after the war in Iraq and with the Liberal
Democrats who had just lost their popular leader, Charles Kennedy. Particularly
important for them, also, was their perception that the SNP has better policies in
terms of local environmental issues and Angus Robertson, the SNP MP for
Moray, is known and respected for being vociferously pro-environmental.

The rivalry and at times hostility between England and Scotland is well
known. Although | was warned a couple of times by relative strangers to be
careful given my English accent in places such as Aberdeen and Peterhead, |

was never subjected to anti-Englishness. From respondents, | only heard one
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example, which was the bullying suffered by one respondent’s brother at school
when their family moved to Edinburgh in her teenage years. During fieldwork,
the only notable incidents occurred in relation to football, which is of course a
divisive issue within Scotland, in the Old Firm rivalry, just as much as in its
relationships with other nations. During the 2006 World Cup, two cases made
national headlines, both of which involved attacks on people wearing England
shirts. A seven-year-old boy and his (Scottish) father were assaulted by a man
while playing football in an Edinburgh park, while another man, who happens to
be disabled, was dragged from his car and beaten while driving in Aberdeen.? If
what | present in the coming chapters seems too rosy in its lack of seething
resentment between Scots and incomers from England and elsewhere, | can
only say in my defence that that is because | did not experience this. | would
suggest that the fact that Moray is an area with a recent history of quite
widespread in-migration (see below) has to a large extent normalised migrants.

As Basu says, ‘Scotland is not merely a place: it is an idea and an ideal’
(2007: 47; see also Macdonald 1997). Basu carried out an ethnographic study
with ‘roots tourists’, who travel to Scotland to trace their origins. Roots tourists
have homogenous ideas of what Scotland is like and what is means to be
Scottish. This ‘imagineering’ is, he says, reproduced in the interchange between
the ‘homeland’ and the ‘diaspora’. Basu describes roots tourists’ ‘selectiveness’
in their identity-making and notes that there is an implicit ranking of different
ethnicities amongst them so that Scottishness is prioritised over Englishness
and Highland roots over Lowland ones. He links this with the Gaelic
Renaissance and romanticisation of Scotland, showing once again the power of
popular representations of Scottishness. In particular, for roots tourists, it seems
that Scotland as a place and Scottishness as an identity offer up for them
stability, community and tradition, which they explicitly contrast with a depiction
of America and elsewhere as wracked by atomism, consumerism and
meaninglessness (2007: 48; see also Basu 2005b). Basu notes that many of the
examples of Scotland’s historicity utilised by roots tourists are in fact the result
of quite recent developments, just as its wild, natural landscape is in many ways
a direct result of human activities such as the Clearances (see also Macdonald
1997: 77-80).

8 See Blair condemns attacks on England supporters, The Guardian June 21 2006; England shirt
attacks condemned, BBC News Online June 21 2006; Park disgrace as boy, 7, in England top
punched by yob, The Scotsman June 21 2006. The reporting of this event in itself stirred up
something of a hornets’ nest of national(ist) sentiment, as in Tartan army vents its fury over ‘slur’
by Blair, The Scotsman June 22 2006.
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Roots tourists seek knowledge of their roots in order to construct a
constitutive idea of the self. Basu argues that self-identity has come to seem
increasingly malleable, whilst also being called upon as the seat of a
personalised morality as ‘traditional’ values have eroded. With this, he argues,
‘the need to “know” the self has become one of life’'s imperatives, whilst, at the
same time, the nature of the self (its “knowability”) has become increasingly
complex and problematised’ (2007: 160; cf. Pike 2001a: 221). Basu argues that
roots tourists’ attempts to find themselves in Scotland are not, therefore, about
excavating the ‘true self’ but constructive processes, though ‘the constructive
nature of this project must remain obscure, and must, instead, be misrecognised
by the subject as a reconstructive process’ (2007: 162; original emphasis). Their
genealogical identities are discovered not simply through historical records, but
from the self through the increased identification with their homeland that comes
from embodied familiarity with Scotland, its history and culture.

The example of roots tourism suggests some of the popular ideas about
Scottishness in the twenty-first century and the interchange between views
inside and outside the country. The people | met in Moray tended not to
reproduce ideas of Scotland’s particular history or to emphasise clan in their
claims of belonging. Basu notes that as roots tourists become increasingly
familiar with Scotland many start to reject the populist tartan and bagpipes
image in favour of claims of intimate knowledge of its landscape and a superior
understanding of what it ‘really’ means to be Scottish, which is more in keeping
with the ideas of Scottishness employed by respondents here.

The contrast of the experience of respondents here with roots tourists or
those in Macdonald’s (1997) study in Skye suggests not only the different ideas
of Scottishness that might be employed by particular individuals and groups, but
also what is at stake in making such claims. This also of course implies that the
ability to claim such identities is important and valuable in the twenty-first
century, however much opportunities for movement and mobility seem to have
opened up.’ The pertinent question here is what Scotland is seen to signify, so
that it seems the right place to build a good life, though, as Basu makes clear, in
the claiming of any identity, one should consider what is being left out of the
picture as well as what is being taken up, since belonging is simultaneously an

action of inclusion and exclusion (Edwards and Strathern 2000). While

° Even those respondents who are ‘native’ to the area have typically spent time abroad and moved
during their lives, so in some sense have similarly made a conscious choice to stay or return to
Moray.
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respondents rarely dwelt on the lives they had left behind, choosing to move to
Moray rather than staying in London, Scarborough or even Munich implies that
these places did not offer the right conditions for building a good life.

It is quite difficult to know with real accuracy the numbers of people from
within the UK and EU who have migrated to Scotland, as they are not legally
required to have visas or register their arrival with authorities. However, the
General Register Office for Scotland (GROS) has published in- and out-
migration data for Scotland’s regions, based on data from sources such as NHS
GP registration. Data from the 2001 Scottish census (GROS 2001; see also
GROS 2009) shows that the percentage of people living in Moray whose country
of birth is Scotland is 79% while those whose who were born in England make
up 16% of the population. This is compared to the figures for Scotland as a
whole, where those born in Scotland represent 87% and English-born people
are only 8% of the population. The percentage of people living in Moray who
were born elsewhere in Europe is slightly higher than the Scottish average, at
1.68% compared to 1.1%, while those originating from outside the UK and
Europe is higher in Scotland as a whole than Moray, 2.25% in Scotland
compared to only 1.79% in Moray. Between 2002 and 2006, the peak age for
migration to Moray, both in and out, was eighteen years old. The young child
age group of between two and six years old is also high for both in- and out-
migration, along with the early twenties and early thirties age groups. While |
would not want to claim that the respondents here are representative of other
migrant groups to Scotland in any straightforward way, what this shows is that,
as mostly English and European migrants to Moray, they are not particularly
unusual.

One of the questions raised by the experience of most of the respondents
here is what it means to feel at home in a place with which one does not share
primordial connections. Their experience raises the question of how such
feelings are produced, as well as suggesting the important factors in creating
attachments to place and people. One of the major focuses of Cohen’s analysis
of Whalsay is the way in which the concept of community relies on symbolic
boundaries, which both confer a sense of identity to those inside (and outside)
but also serve as a means of policing entry to and exit from the group (cf.
Mewett 1986). As he says, in this practice, ‘when reference is made to kinship,
or crew membership, or neighbouring, the salient topic is not their configurations
as elements of social structure. It is, rather, their efficacy as idioms which

encapsulate the foundations of social knowledge’ (1987: 58).
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In her work in EImdon, Essex, Strathern (1981) describes a place, like
Moray, that has attracted incomers looking for the benefits of country living (see
also Edwards 2000; Hughes 1997; Little 1997; Rapport 1993). In ElImdon, ideas
about the village and family are connected through the concept of class, but
villagers do not simply reproduce dominant ideologies of class. In EImdon, class
represents the labile intersection between ‘given’ and ‘made’ knowledge; it is
both what is fixed and what may move in a person’s constitution (see also
Edwards and Strathern 2000). In Part Two, | will argue that, by locating
themselves in relationships of care with the local environment, appreciating the
landscape and cultivating close connections with other people and animals,
respondents here negotiate a place for themselves in the fabric of the area and
thus eclipse their lack of given ties to the land and community. One of the key
ways in which they achieve this is in their relationships with the local wildlife and
particularly the iconic Moray Firth dolphins, which are metonymic of their ideas
of the good life and what makes a place home but are also, crucially, thought of
as a local and natural asset. So, while they lack ‘blood ties’ of birth or kinship to
the place, they use some of the same idioms of connectedness, mutuality and
attachment to land that might just as easily by used by long-standing residents.

Scotland has a long and illustrious industrial history, though the economy
shifted towards the service sector during the twentieth century, now accounting
for 72% of Scottish economic activity in 2006 (Scottish Executive 2006). Scottish
gross domestic product was £86 billion in 2005 (Scottish Executive 2006).
Today, industries like computing, electronic engineering and biotechnology are
growing rapidly, benefiting from links with Scotland’s academic centres and
global investment. Food and drink production is an important industry in
Scotland. The Speyside whisky industry dominates Moray, with over half of
Scotland’s distilleries in the area. Oil was discovered in the North Sea in 1966,
creating many jobs, especially in Aberdeen, which is just over sixty miles from
Spey Bay. Scotland has great potential as a producer of renewable energy, and
the countryside of Moray and neighbouring Aberdeenshire is dotted with wind
farms and there are plans to increase energy production through developing
wind, wave and tidal power.

Scotland currently has the highest employment rate of the four nations of
the UK. During 2007, 80% of Moray's working age population were employed,
compared to 76% for Scotland as a whole. In both cases, slightly more men
than women were working (Scottish Executive 2006). In Moray, as in Scotland

as a whole, the major economic sector is the service industry and administrative
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and public sector jobs including education and health provide over a third of
employment. Moray has slightly higher employment in agriculture, forestry and
fishing and in manufacturing compared to Scotland as a whole, while it has
many fewer people employed in finance and business (Scottish Executive
2006). These figures largely reflect the work of those respondents who do not
have paid jobs in the wildlife centre, who work in social care, nursing, local
government, food, the arts, forestry and tourism in nearby towns and larger
settlements including in particular Elgin, Fochabers and Aberlour.

Though it is now in decline due to the restrictions imposed by the EU to
curb over-fishing in response to a global decline in fish stocks, the fishing
industry is still active along the coastline of Moray and Aberdeenshire (Nadel-
Klein 2003). Unfortunately | did not come into contact with those who worked in
the fishing industry except for the occasional encounter with retired fishermen
visiting the wildlife centre, who might remark with wistful authority upon the
number of times they had seen dolphins and whales bow-riding on fishing trips.
Undoubtedly, further investigation into the relationship between members of the
fishing industry and environmentalists in the area would provide some
fascinating insights but this was beyond the scope of this project. While | argue
that whales and dolphins provide a source of local identity in this area, it seems
likely that this is a relatively recent phenomenon that has emerged alongside the
decline in fishing and the political concerns about sustainability and
environmental conservation that that reflects and so it would be illuminating to
know more about what those in the fishing industry think about cetaceans.

It is popularly assumed that Spey fishing has prehistoric roots. The
Tugnet salmon fishing station was built in 1768 and was the major industry in
Spey Bay apart from the golf complex. The fishing station employed one
hundred and fifty people at its peak, fishing on the river in handmade coracles.
Originally, salmon was salted for preservation, but in the nineteenth century the
industry turned to ice packing. Tugnet icehouse, reputed to be the largest in
Scotland, was built in 1830. It was used to store the ice, cut from the river in
winter, in which the fish were packed before being sent south towards London
on the railway, which ran along the Moray Firth coast and stopped just south of
Spey Bay itself.

The salmon fishing operation closed in 1991. Fittingly, this same
complex of ashlar buildings is still the home of the major contemporary industry
in the village, the wildlife centre, which opened in 1997. Reflecting on the

contrasts between these kinds of work suggests much about the way that work
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has changed in this village. It also speaks to wider changes in the area, as the
Moray Firth coast has shifted from being focused on the North Sea fishing
industry to becoming associated with leisure and tourism. While deep-sea
trawlers are still common sights in the harbours and ports along the coast, they
are increasingly likely to be moored next to wildlife-watching tour boats (some of
which are converted from old fishing boats) and even in some places private
leisure craft.*® Clearly, these shifts in industry will have had significant effects on
popular and local perceptions of the area and the people who live there and
must therefore be implicated in the current perception amongst respondents and

others that this is a place that offers a good life.

Figure 3: One side of Fochabers town square with the larger of its churches.

Surrogacy: Public, legal and anthropological representations

Britain is known as a country whose attitude to reproductive technology
and biomedicine is permissive yet strictly regulated (Franklin 2007). Innovations
in this field tend to provoke public controversy and media coverage, which has

been analysed by anthropologists (Cannell 1990; Edwards et all 1993; Riviére

10 Spey Bay actually lacks a harbour. The nearest harbour is in Buckie, about seven miles
eastwards.
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1985; Shore 1992; Strathern 1992b, Wolfram 1989). The law relating to
biomedicine and reproductive technology in the UK is based on the report of the
1984 Committee of Inquiry into Human Fertilisation and Embryology, or
Warnock Report. As the media coverage and the fact that the Warnock Report
was chaired by a moral philosopher suggest, assisted conception and
embryological research raise profound ethical questions for British people.™*

According to Childlessness Overcome Through Surrogacy (COTS), the
major non-profit support group for British people involved in surrogacy, as of
2007, there have been over six hundred births to surrogate mothers in the UK
(COTS website). Uptake of surrogacy is relatively low in Scotland and certainly
proportionally much lower than England and Wales (GROS n.d.). Upon entering
the field, | was keen to investigate whether this reflected hostility to the practice.
In fact, | did not find this, but instead interviewees’ responses were marked by
their attempts to empathise and understand the perspectives of all parties to
surrogacy arrangements. My decision to study ‘ordinary’ people’s ideas about
surrogacy rather than those involved in the process themselves was partly a
practical one due to this low uptake. | also wanted to pursue the idea that
surrogacy is a topic about which public and media coverage is
disproportionately large, suggesting that it indexes wider cultural anxieties.

| decided to focus my study narrowly on surrogacy as opposed to
reproductive technologies in general as | felt that, compared to the other
relatively established assisted conception techniques of in vitro fertilisation (IVF)
and sperm and egg donation, this is a topic that has been relatively under-
theorised in the British context, despite the fact that it seems to be particularly
provocative. In particular, surrogacy seemed to me to offer up enticing
opportunities to get at British people’s ideas about motherhood, femininity and
money. | had also assumed that, given its contentious treatment in public
discourse, surrogacy would provoke lively debate and thus act as a lightning rod
for sensitive and even divisive attitudes. As will become evident, though, this
naive assumption was quickly overturned by respondents’ sophisticated

responses.

1 Surrogacy has received varied coverage in Western popular culture. Margaret Atwood’s The
Handmaid’'s Tale (1992) is a dystopian vision of a socially and religiously conservative society in
which ‘handmaids’ provide the reproductive labour for higher status couples inspired by the
Biblical story of Hagar, Abraham’s handmaiden and is illustrative of a wider trend in contemporary
culture to use surrogacy and other forms of reproductive technology to stand for unsettling
scientific progress. In British popular culture surrogacy tends to be relegated to the more
sensationalist plotlines of television soap operas.
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Surrogacy is interesting because it is a practice that seems to represent
particular changes in society, economics and demography, but also
contemporary currents of thought. In addition to this, while anthropologists have
worked on the public and media representations of surrogacy and other assisted
conception techniques and on the experience of those in surrogacy
arrangements, relatively little work has been done on the ideas of laypeople who
are not personally involved in surrogacy (although see Edwards 2000; Hirsch
1993). My ethnography captures this discourse ‘in between’ public
representation and personal experience. As such, one of the questions
informing this study is whether media, legal and academic debate accurately
reflects lay attitudes to this practice. This is a question with some significance
given that the British approach to legislation around surrogacy has been to try
and represent public attitudes, as in Warnock’s soliciting of laypeople’s
testimonies to inform the deliberations of her Report.

‘Traditional’ surrogacy, in which a surrogate mother is inseminated with
the intending father's sperm, predates IVF, though, like artificial insemination
(Al itself (which started to be used in humans in the 1930s), it is difficult to know
whether it was in fact practised historically.*? ‘Gestational’, or ‘host’ surrogacy, in
which eggs and sperm from the intending parents are fertilised in vitro and
implanted in a surrogate mother’s womb, is a more recent innovation that only
started to be practised once IVF became an established procedure. As the birth
of Louise Brown, the world’s first ‘test tube baby’, in Oldham in northwest
England in 1978 suggests, Britain has long been at the forefront of reproductive
medicine. Scottish scientists and research institutes have been heavily involved
in these developments and there is a sizeable biotechnology industry in
Scotland and groundbreaking embryological research including, most famously,
the birth of Dolly the sheep, the world’s first cloned animal, at the Roslin Institute
on the outskirts of Edinburgh in 1996.

Demand for surrogacy and other assisted conception techniques not
only suggests important ideas about reproduction, genetics and relatedness for
British people, but also reflects the practical consequences of a rapid decline in
children available for adoption with the advent of hormonal contraception and
legalisation of abortion in the UK (except Northern Ireland) in 1967. In 2006, 418

adoptions took place in Scotland, half the number in the early 1990s and only a

2 The first recorded surrogacy contract in the USA was made in the late 1970s, arranged by
(in)famous American surrogacy ‘broker’, Noel Keane (see Markens 1007; Satz 1992: 122;
Stanworth 1987a: 27).
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quarter of the average figure in the 1970s (GROS 2008b). Of these 418
children, 11% were aged under two years and most of these were adopted by
non-relatives, compared to 30% of the overall figure being adopted by step-
parents. This again points to a demographic shift, as adoption becomes less a
‘solution’ to childlessness and more a response to changing family constitutions.

The first ‘commercial’ surrogate mother in the UK was Kim Cotton, a
mother of two who gave birth to a baby girl in London for an anonymous infertile
Swedish couple who paid her £6,500 in 1985. This was arranged by an
American agency working in southeast England. Cotton’'s case provoked a
media furore and led to the establishment of the Surrogacy Arrangements Act
(1985). Cotton later went on to be an unpaid, or ‘altruistic’, surrogate for a friend
and founded COTS. According to the Surrogacy Arrangements Act, it is illegal in
the UK to initiate or negotiate a surrogacy arrangement ‘on a commercial basis’,
or to cause anyone else to do so (1985: 2). Both surrogates and intending
parents are also prohibited from advertising in order to broker a surrogacy
arrangement and anyone publishing surrogacy adverts in the UK is breaking the
law (1985: 3-4). As this suggests, while in popular usage, ‘commercial
surrogacy’ tends to mean any sort of surrogacy arrangement in which the
surrogate mother is paid more than a token amount or reimbursed for costs
directly related to the pregnancy, in British law it specifically means those
arrangements which have been ‘brokered’ by a third party agent.

The Human Fertilisation and Embryology Act (1990: 36 [1A]) amended
the Surrogacy Arrangements Act, adding that ‘No surrogacy arrangement is
enforceable by or against any of the persons making it.** This raises thorny
guestions about who should look after a child born through surrogacy if a
surrogate changes her mind about handing it over to the intending parents. In
UK law, the ‘carrying mother’ of a child is always its legal mother. Therefore,
once a child is born, the intending parents must wait six weeks before applying
for a Parental Order, which gives them full and permanent rights over the child;
the surrogate relinquishes all rights over her at this point. Also enshrined in the
1990 Act is a proviso that Parental Orders will only be granted when payment
between parties to a surrogacy arrangement has not exceeded ‘expenses
reasonably incurred’ (1990: 30[7]). As such, payment of surrogates is not illegal

per se, but if intending parents give surrogates more than ‘reasonable

3 n contrast to some states in the US, where surrogacy contracts are legally enforceable, the UK
has not experienced the fraught legal battles between surrogates and intending parents as in the
Baby M case (see Chesler 1990; Dolgin 1994), since intending parents would have little legal
basis to contest a surrogate mother’s claim to custody of the child.
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expenses’, they can lose any parental rights over the child, which is clearly a
strong incentive to comply with these guidelines. Intending parents must also be
married, over eighteen years old and at least one of them should be genetically
related to the child for a Parental Order to be granted. Otherwise, they must
apply to adopt the child.

In her essay on British public attitudes to surrogacy as seen through the
reaction to the Kim Cotton case, Cannell has described the importance of the
assumption that the family is a natural phenomenon that comes under threat in
the case of surrogacy, in which the normal connection between sex and
reproduction has apparently been severed and says that these debates reflect a
‘gendered ideological division in advanced capitalism ... between a world of
work and a world of the family, to which it is opposed’ (1990: 670; see also
Markens 2007). As Cannell’'s work suggests, in the UK as elsewhere, surrogacy
has been treated as an anomalous practice that raises profound questions
about the ‘naturalness’ of kinship, reproduction and gender.

There have been a handful of anthropological studies with those involved
in surrogacy arrangements. Most notable amongst these is Ragoné’s (1994)
study of commercial surrogacy agencies in America. In her ethnography she
describes many of the strategies that surrogates, intending parents and
programme directors employ to hormalise and naturalise the surrogacy process
in order to make the arrangements successful and to counter the threats to
cultural axioms that surrogacy represents. These threats include the ideas that
surrogacy ‘splits’ motherhood into biological and social components; that it is
tantamount to infidelity between the intending father and surrogate mother; that
surrogates are ‘selling’ children or at least their reproductive capacities; that
intending parents are ‘buying’ a child or ‘renting’ a womb and that surrogates are
forced to abandon ‘their’ babies.

Roberts also describes the way that American surrogates, intending
parents and clinicians challenge dominant ideas that technology threatens and
corrupts the natural processes of reproduction to re-establish links between the
foetus and intending parents and sever any tie between the surrogate and the
child she is carrying. She observed that many surrogates subvert the critical
language of anti-surrogacy writers by describing themselves as ‘baby machines’
and ‘vessels’. This has the effect of implying that the intending parents’
relationship to the child is more natural than the surrogate’s while also
suggesting the surrogate’s hyperfemininity in contrast to the depictions of

surrogates by some critics as unfeminine and unnatural women who reject
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maternity (1998: 206). Teman (2003) has written about similar practices in
Israeli surrogacy clinics, where various strategies are used to treat the intending
mother as the mother, for example in her experiencing couvade-like symptoms
of pregnancy. These strategies naturalise the arrangement, equalise the
relationship between the two mothers and allow for the intending mother to
claim authoritative knowledge through her body. Thompson (2001) has also
shown the work of ‘strategic naturalizing’ that goes on in American infertility
clinics.

Many who object to surrogacy reflect the problematic nature of the
practice by using different terms such as ‘birth mother’ or placing quotation
marks around the word, ‘surrogate’, implying that a surrogate mother is the
child’s de facto mother and that a denial of her natural rights as the woman who
has gestated and given birth to a child is the result of gender inequality. Arguing
that Euro-American thinking contains within it mechanisms to integrate new
knowledge about things like surrogacy, Strathern says that the fact that the
woman who gestates the child quickly became known as the surrogate in the
UK ‘showed an openness to new possibilities long before they became overtly
debated’ (2003: 286; original emphasis). She identifies a tendency in Euro-
American thinking to distinguish between two orders of reality, creating meaning
‘by dividing phenomena into those whose meaning is self-evident or self-
signifying and those whose meaning has to be made explicit by reference to
what is being signified’, an argument that has echoes with her work in EImdon
(1981).

In the case of surrogacy, contests over whether a woman is a surrogate
only emerge when the relationship breaks down and she asserts herself as the
‘real’ mother. The problem that surrogacy presents, therefore, is that it creates a
contest about reality. When contested in this way, Strathern argues, appeal is
made to further ‘foundations’ to ground assertions about reality, but in so doing,
their foundational status is destabilised. So, ‘Disputes over carrying and birth
motherhood show the point at which biology ceases to be an axiomatic
foundation for motherhood — not because ‘social’ motherhood is opposed to
‘biological’ motherhood, but because what is biological about biological
motherhood has to be made explicit’ (2003: 291; original emphasis).

Anderson’s piece, Is Women's Labor a Commodity? exemplifies the
explosion of popular and academic polemic against commercial surrogacy
during the 1980s and 1990s:
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The case of commercial surrogacy raises deep concerns about the
proper scope of the market in modern industrial societies. ... When
market norms are applied to the ways we allocate and understand
parental rights and responsibilities, children are reduced from subjects of
love to objects of use. When market norms are applied to the ways we
treat and understand women'’s reproductive labor, women are reduced
from subjects of respect and consideration to objects of use. If we are to
retain the capacity to value children and women in ways consistent with
a rich conception of human flourishing, we must resist the encroachment
of the market upon the sphere of reproductive labor. Women'’s labor is

not a commodity. (Anderson 1990: 91-2; original emphasis)

Anderson’s argument reflects a Kantian view of humans as properly treated as
ends in themselves rather than means (see also Blyth and Potter 2003; Rae
1994; Shannon 1988), based on the assumption that humans are properly
‘above’ the market sphere. Ironically, this separation of persons and things has
been identified as an attribute of capitalism (Parry and Bloch 1989).

For Anderson, commercial surrogacy’s ‘commodification’ of female
reproductive labour and of children is fundamentally degrading. Satz (1992)
rejects this ‘asymmetry thesis’ in its treatment of reproductive labour as a
special case. For her, Anderson’s objections rest on an essentialist view of
women, motherhood and maternal bonding. Satz argues that the sale of
reproductive labour is not ipso facto degrading, but that in a context of
‘pervasive gender inequality’ (1992: 109-10), surrogacy contracts ‘will turn
women’s labor into something that is used and controlled by others and will
reinforce gender stereotypes that have been used to justify the unequal
treatment of women’ (1992: 123-4).

Many writers who reject Anderson’s arguments have pointed out that
much anti-commercial surrogacy polemic rests on the assumption that the
surrogate mother is the ‘real’ mother (Wilkinson 2003: 145); a woman can only
be alienated from a child if it belongs to her in the first place. It also implies a
view that ‘altruism’ preserves the inalienability of things while payment makes
them alienable, reinforcing dichotomous thinking about gifts and commaodities.
Anderson and other anti-surrogacy writers argue from the point of view that
markets are inevitably disempowering and exploitative of women in particular.
This argument has been rejected as both difficult to show empirically and

insufficient basis for a paternalistic prohibition of surrogacy (Wertheimer 1992;
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Wilkinson 2003). As quite a few writers suggest, if women turn to surrogacy out
of poverty and a lack of options based on gender inequality, then it may be
reprehensible to limit their options further by prohibiting commercial surrogacy.

Parry and Bloch argue that ‘in order to understand the way in which
money is viewed it is vitally important to understand the cultural matrix into
which it is incorporated’ (1989: 1). Because of a failure to do this, they say,
economic anthropologists ‘have commonly fallen into the trap of attributing to
money in general what is in fact a specific set of meanings which derive from
our own culture’ (1989: 1). Anti-surrogacy polemic betrays specific assumptions
about what ‘market norms’ entail and imply that doing something for love and
doing something for money are fundamentally at odds with each other. Healy
(2006) has shown, through his discussion of the social organisation of blood and
organ distribution systems, the cultural work employed by organisations in order
to sustain a sense of altruism. This preserves a culturally acceptable spirit of
altruism in order to separate human goods from the marketplace and ensures a
steady supply of such goods through promoting a sense of social responsibility
(see also Tutton 2002: 528). Like Zelizer's (1997, 2005; see also Miller 1998)
important work on money and social life, Healy shows the impossibility of
separating out gifts and commodities, love and money and altruism and self-
interest in reality while also attesting to the persistent significance of such
distinctions in ethical rhetoric.

One of the most interesting aspects of surrogacy for anthropologists is
the way it highlights how people in western, capitalist societies think about
money, materialism and commodities. In Schneider’s ‘cultural account’ of
American kinship, the opposition between love and money is fundamental. For
Americans, ‘Money is material, it is power, it is impersonal and unqualified by
considerations of sentiment or morality’ while ‘Love is not material. It is highly
personal and is beset with qualifications and considerations of sentiment and
morality’ (1980: 48). While Schneider's account has been criticised on the
grounds that it is difficult and/or unhelpful to isolate such a ‘pure’ account
(Schneider 1984; Yanagisako 1978; Yanagisako and Delaney 1994), many of
the symbols of American kinship that he identifies endure in popular
assumptions about the basis of American, and British and western European,
kinship thinking, as we see in the polemic surrounding commercial surrogacy.
Ideas about maternal bonding, materialism and altruism relate to concerns
about the surrogate mother’'s motivation. This is interesting anthropologically

since, by making claims about the ethics of surrogacy and particularly the
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surrogate mother, the claim-maker is also ‘performing’ her own ethical stance.
One of the points of connection between respondents’ ideas about surrogacy
and their everyday practice, then, is their ideas about human motive and how
this intersects with money, choice and morality.

Respondents felt that the best motive for a surrogate mother would be to
help another to have a child. This assumption that ‘altruism’ is the best motive
for surrogates reflects the value of altruism, along with compassion and love, for
them. Philosophical models of altruism distinguish between generalised altruism
in which an individual acts with others’ interests in mind and supererogatory
altruism, in which this is extended to actions for others without regard for
oneself. The first type, avoiding harming others, is simply a part of one’s duty as
one living amongst others, whilst the latter is an effort to directly help others
(Seglow 2002: 2). Altruistic surrogacy seems, as it is framed in public discourse,
to lean towards the more supererogatory end of the altruistic spectrum, as
pregnancy and labour are, despite the improvements of modern obstetrical
medicine, onerous bodily processes with occasionally fatal consequences for
mother and/or child. ‘Pure’ altruism is a cultural ideal, much like the pure gift, but
real-life decisions by particular individuals will necessarily entail a complex
intermixing of motives that may be construed as ‘altruistic’ or ‘selfish’ according
to when, where and by whom such assessments are made. While apparently
aimed at the common good, purely altruistic or self-sacrificial actions,
meanwhile, may be excessive and therefore in some sense anti-social (Douglas
1990).

Proponents of altruistic surrogacy often invoke the idea of the gift as a
means of placing this ‘exchange’ on acceptable moral ground. Overlapping
altruism and gift-giving in this way reinforces surrogacy’s acceptability since in
the UK as elsewhere in the Western world, the motives for giving are typically
viewed as positive, warm and non-instrumental, belonging to the world of
affective relationships between friends, lovers and kin (Carrier 1990, 1995,
1997; Strathern 2003). This is in contrast to Mauss’ (1990; Douglas 1990)
original point that gift exchange also reproduces hierarchy, expresses
aggression and creates bonds of obligation. In Ragoné’s study, the surrogates
claimed that, although they were paid, they were motivated by altruism (1994:
59) and the agents in her study found gift rhetoric invaluable in recruiting
surrogates (1994: 32). Describing surrogacy as ‘the gift of life’ is, she found,
beneficial to all parties in ensuring the ‘success’ of the arrangement and doing

least to threaten cultural norms. Ragoné’s findings complicate assumed
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dichotomies between commercial and altruistic surrogacy, as the ‘altruistic’ gift
becomes entangled in what is also a commercial exchange.

As Parry says, ‘The interested exchange and the disinterested gift ...
emerge as two sides of the same coin’ (1986: 458) — an elaborated ideology of
the pure gift arises in a context of an advanced division of labour, a significant
commercial sector and a ‘salvationist’ religious milieu. In his insightful reading of
Mauss, Parry reminds us that attempts to quantify self-interest and disinterest
(or ‘altruism’) in gift exchanges miss the point that such a distinction is itself a
feature of the context (1986: 458; see also Strathern 1992a: 2; cf. Konrad 2005).
This ethnography provides a window onto some of the realities of living in a
cultural context framed by a dichotomy between gifts and commodities (cf.
Strathern 1988) and the importance of nuanced judgements in balancing out
such ideals in real life.

Ragoné (1994: 51) says, ‘The tendency to cast surrogates’ intentions
into dichotomous, often antagonistic, categories such as either altruism or
monetary gain may reveal more about American culture than it does about
surrogacy itself’; the same point can be made for the UK. In the public discourse
around surrogacy and assisted conception of the 1980s and 1990s, altruism
was defined as a distinctly British value (Wolfram 1989), bolstered by rhetorical
association with the gift. Titmuss’ study of blood donation systems provides a
related example of the power of altruistic and anti-commercial rhetoric in the UK.
He concluded that, overall, the ‘altruistic’ model of blood donation as used in
Britain is a healthier and more efficient basis for a transfusion service than the
largely commercial one in place in the USA at the time. This conclusion is not a
morally neutral one. For Titmuss, blood donation motivated by altruism and
voluntarism, which for him is best exemplified by the British system, is a

fundamental goal of public policy and the ‘right’ way for people to behave:

Where are the lines to be drawn — can indeed any lines at all be
pragmatically drawn — if human blood is to be legitimated as a
consumption good? To search for an identity and sphere of concern for
social policy would therefore be to search for the non-existent. All policy
would become in the end economic policy and the only values that would
count would be those that could be measured in terms of money and
pursued in the dialectic of hedonism. Each individual would act
egotistically for the good of all by selling his blood for what the market

would pay. To abolish the moral choice of giving to strangers could lead
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to an ideology to end all ideologies. (1997: 58)

Despite his belief in a natural altruistic impulse (1997: 311), paid blood
donation systems are, says Titmuss, one sign of a potentially totalising
economistic world-view. As he says, differences in blood donation systems tell
us ‘something about the quality of relationships and of human values prevailing
in a society’ (1997: 59), and his book is in itself an interesting artefact of British
attitudes to money and human motive in the post-war era. Of course, such
attitudes have changed since Titmuss was writing. The Thatcher period was
experienced by almost all respondents and many of the younger ones grew up
in it. Thatcher's policies of course had seismic effects on British models of
money, choice and political economy (see Franklin 1997; Strathern 1992a),
though it is worth noting that she was always deeply unpopular in Scotland and
indeed the SNP are particularly resistant to the more Thatcherite policies of the
contemporary Labour party in Westminster such as public-private initiatives in

the health sector.**

Kinship, knowledge and morality

The people | have defined here as respondents refer to the sixty people |
regularly talked to and spent time with, including those with whom | lived and
worked, so they include those | interviewed but not those visitors | met briefly
such as tourists in the wildlife centre, though | will occasionally refer to these
more fleeting acquaintances. Only a third of respondents are male, which in part
reflects the fact that more women than men work in the wildlife centre, but may
also be related to my own gender and the perception of a few that | was
interested in “women’s issues”. 30% of respondents are parents, though only a
third of those work in the wildlife centre themselves (as volunteers).
Respondents are evenly split in numbers who are divorced and those who are
married, both representing 18% each. These percentages reflect past and
current status, so some people will fit into both categories if this is their second
marriage. Nearly 40% of respondents are single and nearly a third are in long-

term relationships. Two respondents are widowed, but both now have new

14 See, for example, Plans to end private cash for NHS, BBC website 21% June 2007
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partners. Only three respondents’ parents are divorced. Within the group of
respondents, there are eight couples. All of the respondents’ current
relationships are heterosexual, though a few have been in single-sex
relationships at some point in their lives.

In Born and Bred, Edwards illustrates through a range of examples how
Bacup people ‘put to work’ both ‘born” and ‘bred’ categories of knowledge to

make certain claims and connections:

The power of Born and Bred kinship is in its hybridity, and the kinds of
connection made through the interplay between being born and being
bred are robust and ubiquitous. Focusing on the way in which idioms of
relatedness, such as birth and breeding, are put to work by residents in
the north of England towards the end of the twentieth century reveals the
cultural repertoire from which different kinds of experts select. As experts
in kinship, the people whose words | have borrowed in this book mobilize
different strands of connectedness: strands they trace through such
things as blood, or genes, or care, or love and which together make up
kinship. Perspectives (vantage points) are created when one set of
connections is made instead of another. And perspectives can be
congealed and often are for particular political purposes. Thus for
another kind of expert (say in science) it may be instrumental to
emphasize one set of connections over and above another. But to do
this — to extract just one strand of kinship thinking and present it as the
whole story — is partisan. The kind of kinship on which | have focused is
generated from the interplay between born and bred perhaps couched in
terms of nature and nurture, or the biological and the social. It not only
makes fine differentiations between categories of person and
relationship, but also lumps them together in broad encompassing
categories. It formulates “communities” as well as “families”, and it
connects people to, and disconnects them from, places, pasts, and each
other. And it is not confined to Bacup. (2000: 248)

| have quoted this passage at length because it is a clear and thorough
summary of Edwards’ model. In addition to illustrating the interplay and
mixedness of given and made knowledge in British kinship, it makes clear some
of the effects of this model. In particular, Edwards describes born and bred

kinship as ‘robust and ubiquitous’ but also as mobile, generative, differentiating,
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homogenising, connective and disconnective, capturing the way that it contains
within it sometimes contradictory meanings. Importantly, she shows also the
way that this model can be used to make claims that are both ‘partisan’ and
individualising but also collective and ‘encompassing’.

Of course, Moray and Lancashire are quite different places." In addition
to the different national, political and historical contexts of northwest England
and northeast Scotland, the people Edwards worked with in Bacup were
predominantly working class, while the respondents in this study are almost all
middle-class.*® However, they are both places which seem to offer elements of
the rural idyll or good life to incomers. Despite the differences, it seems that
Edwards is correct to assert that the born and bred model of thinking is
identifiable further afield than Bacup. In Moray, | found that people similarly drew
upon and played with given and made domains of knowledge and made
connections between the familiar and unfamiliar in discussing surrogacy. Making
connections in this way was a regular part of their claim-making as well as a
means of suggesting implications and it permeated speech not only at the level
of ideas, but also in the very fabric of what was said, which was frequently
marked by tropic language.

Describing the born and bred model of kinship as ‘robust’ suggests its
force and Edwards notes the relationship between knowledge and authority. In
The Sport of Kings, Cassidy (2002; see also Borneman 1988) extends these
points by depicting the close connection between kinship and power in
Newmarket. Horseracing people are highly selective about ‘recognising’ their kin
and success in racing may be just as important as genealogy in making kinship.
Newmarket is a place marked by status difference, where mobility and
communication between different groups is discouraged and Cassidy carefully
delineates the various ways in which the structure of this society is reproduced
and how boundaries of inclusion and exclusion are maintained, largely through
ideas about kinship and reproduction as seen through the particular lens of
pedigree and Thoroughbred breeding.

In Newmarket, women and men are conceptualised as different based
on their physical attributes and Cassidy says that ‘using a primarily physical

idiom of gender has eased the crossover of ideas from animals to men and

15 Having said this, one respondent who volunteered in the wildlife centre comes from Wigan in
Lancashire and | met quite a lot of people in Moray who originated in Yorkshire, which borders
Lancashire, though given the traditional rivalry between the two counties they would no doubt be
the first to claim the differences between them.

18 |f asked to categorise the respondents in this study in Bacupian categories, they would perhaps
fit best in the subgroup of ‘th’ippies’.
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women, so common in Newmarket ... Women are associated with birth and
nurturing, perceived as “natural” processes, but “nature” is also powerful and
violent and ... associated with male virility’ (2002: 37). Just as the ‘empty’ mare
is ‘covered’ by the stallion and mares are thought to contribute weakness and
temperament to foals that must be compensated for by the strength of the
stallion, women in Newmarket can only access success through marrying or
being born into already successful families (2002: 38).

Theories of reproduction are central to the maintenance and regulation
of the horseracing world, as in other social worlds. In Newmarket, this relies on
the use of a specific and highly elaborated idiom of breeding, but the wider
point, that ideas about kinship and procreation reproduce normative ideas about
gender, remains salient (see also Davis-Floyd 1992; Delaney 1986; Franklin
1997; Ginsburg 1989; Ginsburg and Rapp 1991; Konrad 2005; Martin 1991,
2001; McKinnon 1994; Paxson 2004; Ragoné 1994; Rapp 1999a; Stanworth
1987a). In Part One, we shall see in particular that, in making speculative
judgements about the ethics of surrogacy, respondents frequently supported
their claims with reference to normative ideas of motherhood and different
gendered roles for men and women in parenthood. This is one place in which
specific ideas about gender and kinship expressed by respondents here,
particularly their ideas about altruism, love, responsibility and emotionality, can
be seen. | will take up these points in Part Two in exploring further how such
ideas are expressed through experiences of work and in people’s relationships
with and ideas about cetaceans.

Edwards describes Bacup people’s anxiety about nameless donated
gametes and embryos uprooted from their kinship connections and relational
context while removed from parental bodies and manipulated in clinics: ‘The
notion of moral obligation ... emerges when people talk about the vulnerability of
detached entities such as gametes and embryos. ... Responsibility goes with
connection and clinicians, for example, are unconnected to the embryo and
gametes with which they work and are not therefore axiomatically responsible
for them’ (2000: 229). In this and other examples, Edwards’ co-
conversationalists seem to me to be talking not only about connections or
contextualising novel reproductive practices by linking them up with their own
experience, but also expressing moral judgements (see Hirsch 1993). This is
further implied by Edwards’ related observation that ‘roots’ provide examples

and experience that contribute to people’s character (2000: 216).
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It is my view that kinship is inextricably linked with morality and that this
should be reflected in anthropological analysis, yet the development of the
subfield within anthropology, especially through the structural-functionalist
models of the earlier twentieth century, has led to a situation in which this point
has at times been neglected in favour of a focus on ‘natural facts’ and juridical
function. In Western societies, kinship has been assumed to exist in a separate,
private realm that can be isolated from other domains like politics, economics
and religion; the same shift marks our perception of morality. Surrogacy is
interesting as it is a practice that seems to fit most comfortably within the
‘private’ domains of kinship and morality or ethics, yet it is explicitly regulated by
the State. Through my analysis here, | will investigate how kinship acts as a site
of moral authority in order to reunite the common concerns of kinship and
morality and to show that neither can be relegated to the private domain since
the way that people think about these issues can be an expression of wider
concerns as well as a means of reproducing particular ideologies.

As | will demonstrate, respondents treated surrogacy as an ethical issue,
which, since they are not personally involved in it, provoked them to make
speculative moral judgements about the practice and motives of those who
might become involved in surrogacy arrangements. Respondents’ ideas about
surrogacy therefore provide an opportunity to explore further the relationship
between kinship and morality, and how this is crosscut with normative ideas
about gender. British models of kinship, as elsewhere, not only provide the
bases for claims of belonging or a means of creating and maintaining
connections between people, but also model moral values and proper behaviour
between people.

In her work on British ova donation Konrad (2005) describes relations
between anonymous donors and recipients as ‘transilient’. Transilience —
literally, leaping across — is in Konrad’s usage a notion of linkage and extension
between people and across time and space. In contrast to Maussian notions of
reciprocity, an Ego-centric kinship model and the idea of the alienable individual
with property-like rights over her body parts, she shows how anonymous
recipients and donors make ‘irrelational kinship’ between themselves and others
through the webs of relations, real and imagined, known and unknown, that
connect them through the act of donating part of oneself. While Konrad
describes the experiences of those personally involved in anonymous donation,
her ideas about transilience and irrelational kinship may have some relevance in

this context of a group of unrelated people whose relationships to each other
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have many of the qualities of relations between kin. In particular, | would
suggest that respondents’ relationships not only with other people, but also with
the natural world and animals, have a transilient nature. These people are
located in extensive relational networks premised on qualities of altruism, love
and care with people, animals and places to which they mostly do not have
biogenetic ties. Especially since they use the idioms of kinship, nature and
community to talk about these relationships, it is perhaps therefore appropriate

to describe this as a form of irrelational kinship.

The power of nature

The fact that Spey Bay contains an official nature reserve points to the
importance of conceptions of nature in this ethnography, and this is one
particular place where we can see most clearly the fertile intersections between
respondents’ ideas about surrogacy on the one hand and their everyday
practice building good lives on the other. In the coming chapters | will trace
these intersections in order to demonstrate my point that ideas about surrogacy
and other similar ethical issues need not be divorced from their cultural context.
As | started to talk to them about surrogacy and participate in their everyday
lives, | noticed that respondents have particular and specific ways of thinking
about and acting towards nature and the natural world and it quickly became
clear to me that to leave this out of my account of their views on surrogacy
would be analytically sterile.

One of the key contributions of anthropologists in recent decades has
been their thorough reconsideration of nature as a variable, contingent category
that encompasses many different meanings, not just in the contrasts between
Western and non-Western societies (Descola and Palsson 1996; Strathern
1980), but also within Western societies (Franklin 2003; Franklin et al 2000;
Gould 2005; James 1993; Keller 2008; Macnaghten and Urry 1998; Strathern
1992a, 1992b, 2003; Thompson 2001, 2002; Tsing 1994; Yanagisako and
Delaney 1994). That nature is a polysemous category is evident from
considering the many meanings that it has in the English language alone
(Cronon 1996; Franklin 1997: 54; Keller 2008: 118; Schneider 1980). Williams
(1983: 221-224) was an early contributor here and identified nature’s various

personifications in British thought as a god or king associated with natural forces
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and potential for destruction, as a lawyer whose workings are rational and can
be discovered by science, as the innocent and beautiful world untainted by
human activity exemplified by the English countryside and as selective breeding
and survival of the fittest. As Keller (2008) argues, blurring nature’s sometimes
disparate meanings is an inherent feature of Euro-American thinking about this
concept.

In this study, the distinction, and constant elision of, ideas of naturalness
and the natural world is salient and in juxtaposing respondents’ various ideas
about nature, from representations of local wildlife to their consumption of
natural foods to claims about maternal bonding, we will see how naturalness,
nature and the natural world are implicated in each other, as well as the
historically and culturally specific nature of their ideas about nature and the
natural world. Respondents are particularly influenced by environmentalist
conceptualisations of nature. Of course, the environmental or green movement
by no means presents a monolithic vision of nature, encompassing a spectrum
of views. ‘Nature’ is nonetheless central to the movement and in many sense
what holds it together. It is therefore particularly interesting to consider how it
works in the lives and thinking of a group of people for whom it is so vital.

Environmentalism has begun to receive sustained interest in
anthropology alongside its increasingly greater purchase on Western, and to
some extent non-Western, politics, economy and culture (see Berglund 1998;
Descola and Pélsson 1996; Macnaghten and Urry 1998; Milton 1993). Since the
Second World War, the green movement has grown from its initial (and often
patronising and dismissive) associations with the hippie counterculture to
become a staple of the mainstream political agenda that crosses party political
lines. Theorists have shown how the contingent meanings of nature may be
employed to support particular claims and in order to effect specific aims by
those working in the environmentalist movement and with animals (Thompson
2002; Yearley 1993). As these studies suggest, much is at stake in making
claims about, with and on nature.

Most of the respondents in this study work in nature as paid staff or
volunteers in the wildlife centre in Spey Bay. Many other people | met during
fieldwork also making a living from nature, most obviously the wildlife-watching
tour operators in the area, but also people from such disparate fields as forestry
management, tourism, food, outdoor education and the arts. Even whisky
distillers have come to associate their industry with images of natural purity and

the traditional use of natural resources (see, for example, the Glenfiddich
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website). As noted, the presence of rare wildlife in Moray provides local people
with ideas about who they are and the special nature of the place they live in.
One way this is evident is in how people claim a connection to nature and the
natural world through their work, whether in making art that demonstrates an
appreciation for the landscape and environment, sharing the ‘magical
experience of watching dolphins in the wild with tourists or in the more nebulous
sense that the ‘slower’ pace of life and closer proximity to wildlife in this part of
the world facilitates a more natural way of living and working.

The importance of ideas about nature and the natural world in people’s
lives have been particularly successfully demonstrated by anthropological
studies of relationships between people and animals. As Cassidy has shown for
horses and as we will see in respondents’ contingent and nuanced ideas about
cetaceans, the animals that human groups identify with may be thought of as
family at one moment and an alien species at another and such ideas can
reproduce particular ideologies about gender, class and reproduction in
humans. Like the natural world more generally, animals are fecund with

sometimes contradictory meanings:

Whether one believes that a horse can be loyal or brave, is secondary to
the observation that, in Newmarket, horses are both, and also naughty,
funny, wicked and spiteful. They are at times “people just like us” and at
others “man’s noblest creation”. It is the tension between these two
positions that enables horses in Newmarket to be such flexible resources
for thinking about relations between humans and between humans and
nature. (Cassidy 2002: 129)

In a review of work on human-animal relations in anthropology, Mullin
(1999) notes the relationship between trends in anthropological thinking and the
treatment of animals in ethnography. She sees the ‘windows and mirrors’
approach as a productive one, and makes the related point that, just as
ethnographic accounts of Western kinship can help expose some of the
underlying assumptions of anthropologists that have informed kinship theory
(Bouquet 1993; Edwards 2000; Franklin 1997), ethnographic explication of the
ways that people think about the other species in their lives similarly reflect the
preoccupations of social science. So, an interest in identity politics and

reflexivity in the social sciences along with a concurrent increase in the influence
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of environmentalist discourse has gone alongside a recent mushrooming of
attention paid to the relations between people and animals.

As Franklin (1997, 2003, 2007) has shown, ideas about nature and the
natural are fundamental not only to how Euro-Americans think about the natural
world and animals, but also to kinship and reproduction (see also Becker 1994;
Bouquet 1993; Cannell 1990; Carsten 2000a; Cassidy 2002; Davis-Floyd 1992;
Delaney 1986; Dolgin 1994; Edwards 2000; Ginsburg 1989; Hayden 1995;
Hirsch 1993; Martin 1991, 2001; Ragoné 1994; Rapp 1994; Schneider 1980;
Strathern 1992a, 1992b, 2003; Thompson 2001; Tsing 1994; Yanagisako and
Delaney 1994). Franklin argues that understanding the idiom of naturalness is
essential to grasping Anglo-American cultures (1997: 57), and this is particularly
acute given the close connections that she identifies between anthropologists’
own ideas about nature in reproduction and kinship and what they find in their
ethnographies, as was patrticularly evident in the Virgin Birth debate (see Leach
1969; Delaney 1986; Shore 1992). Franklin asks, ‘How might ethnographic
representation work in relation to the production of cultural theory, when the
ethnographic subjects share the same confusions as the anthropologists?’
(1997: 72) This is a pressing question for any anthropologist of Britain
attempting to handle nature — and of course other key concepts in British culture
— which it would be unwise to ignore.

Tsing (1994: 114) argues for American culture, and this can be extended
to the UK, that nature fills in gaps in our knowledge, providing a basis for
understanding that which is apparently unknowable. Defining that which is
natural and unnatural is an exercise of power, therefore one of the key
guestions that | address in this thesis is, what are the effects of claiming that
something is natural or unnatural? A major contribution of anthropological theory
on kinship and reproduction in the last few decades has been to show the
workings of power in human relationships with the natural world and the way
that nature may be used to legitimise and reproduce inequality. For Yanagisako
and Delaney, nature has picked up where Christianity left off after the decline of
institutionalised religion in western European and North American societies:
‘what was left was a rule-governed Nature, Nature stripped of its cosmological
moorings and therefore presumably generalizable to all peoples. Rather than
the dichotomy between the natural and supernatural, what was left was “nature”
vs. what man did with it — namely, “culture”. This move obscured the specificity

of the concept of “nature™ (1994. 4; see also Sahlins 1996).

47



Because of an Anglo-American belief in natural facts as the basis for
kinship and reproduction (Franklin 1997; Strathern 1992a), Western models of
kinship posited a system in which culture simply elaborated on a natural
baseline. This has consequences not only for our theories of reproduction and
relatedness, but also relations of power in intimate relationships and especially
gender (Martin 1991, 2001; McKinnon 1994; Rapp 1999a). As Yanagisako and
Delaney (1994: 9) make clear, given nature’s position as the heir to Christian
theology in contemporary Western society, this means that current public
debates about procreation such as those surrounding new reproductive
technologies or changing patterns in gender relations reflect ontological and
cosmological concerns.

One of the major concerns with which | will engage in this thesis is the
relationship between nature, ethics and morality and in tackling respondents’
relationships with nature from various different angles | aim to show the
interrelatedness of claims about each of them. In my view, the fact that what
was once called the green movement has been reconceptualised and
remarketed as ‘ethical living’ is one crucial reason for the increasing currency of
environmental thinking in British culture and politics (see also Grove-White
1993). As Cronon writes:

Popular concern about the environment often implicitly appeals to a kind
of naive realism for its intellectual foundation, more or less assuming that
we can pretty easily recognize nature when we see it and thereby make
uncomplicated choices between natural things, which are good, and
unnatural things, which are bad. Much of the moral authority that has
made environmentalism so compelling as a popular movement flows
from its appeal to nature as a stable external source of nonhuman values
against which human actions can be judged without much ambiguity.
(1996: 25-6)

Such moralism has long been a feature of environmentalist writing and of course
thinkers as diverse as Henry David Thoreau, James Lovelock and William
Morris have all simultaneously suggested particular (and notably different) ways
of life alongside an ethic of caring for the natural world.

In line with the meaning of nature as that which is untainted by human
activity or artifice, a view of nature and culture as two points on a dichotomy has

a long history in both anthropological theory and native Western thought (see,
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for example, Lévi-Strauss 1962, 1966; Schneider 1980). This has in recent
years come to be replaced by an awareness that nature is as inextricably bound
up in human thought as any other concept (Butler 2007; Cassidy 2002; Descola
and Palsson 1996; Keller 2008; Franklin 2003; Franklin et al 2000; Mullin 1999,
2007; Strathern 1992a). This awareness has provoked some theorists to
proclaim that the many meanings of nature are all ‘cultural constructions that
reflect human judgments, human values, human choices’ (Cronon 1996: 35),
though of course as Strathern (1992a: 2, passim) makes clear, while seeing
nature as a product of human thought in many ways moves the debate forward,
using the term ‘cultural [or social] construction’ retains the sense that there is
some baseline from which to build (Latour 1993).

Franklin writes that as a consequence of this critique of the nature-
culture dichotomy in the social sciences, some theorists have concluded that
nature is now redundant. Instead, she states, ‘the category of the natural
remains central to the production of difference, not only as a shifting
classificatory category, but through processes of naturalization, de-
naturalization, and re-naturalization’ (2003: 68; original emphasis). She
therefore argues for an analytical approach that considers the ‘traffic in nature’
(Franklin et al 2000). As she says, a key feature of Euro-American ideas about
kinship, biology and nature is their ability to encompass, and thus constantly
vacillate between, ‘given’ and ‘made’ elements of knowledge; hybrid elements of
nature and culture, individual and society are inherent in these concepts.
Consequently, nature may have come to seem more fluid, but instead of
weakening it, this has in fact strengthened its appeal and force (Franklin 2003:
68).

The connections that Euro-Americans make between given and made
knowledge that Franklin describes are conceptualised by Strathern as

‘merographic’. She defines merographic connection in the following way:

Consider: domains such as “culture” and “nature” appear to be linked by
virtue of being at once similar and dissimilar. What makes the similarities
is the effort to “see” connections; what makes the dissimilarities is the
“recognition” of difference. Difference thereby becomes apparent from a
simple fact of life: it is a connection from another angle. That is, what
looks as though it is connected to one fact can also be connected to
another. Culture and nature may be connected together as domains that

run in analogous fashion insofar as each operates in a similar way
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according to laws of its own; at the same time, each is also connected to
a whole other range of phenomena which differentiate them — the
activities of human beings, for instance, by contrast with the physical
properties of the universe. This second connection makes the partial
nature of the analogy obvious. It presupposes that one thing differs from
another insofar as it belongs to or is part of something else. | call this
kind of connection, link or relationship merographic’. (1992a: 72-3;

original emphases)

In this ethnography, | will show that nature works primarily in two
important ways for respondents, as a grounding concept and as a source of
goodness. | use the term grounding concept (cf. Strathern 1992a: 195, passim)
to refer to those ideas that respondents use to support particular claims. The
idea of grounding points to the fact that, although these concepts may in
practice be contingent and encompass contradictory meanings, when they are
used to support particular claims, they are referred to as if they are
incontrovertible and uncontested. They provide the grounds or reference points
in a particular argument. Nature also works as a source of goodness in
respondents’ ideas. As with the concept of the good life, | use goodness here to
denote both virtue and fulfilment. Living ‘closer’ to or ‘in harmony with’ nature is
for respondents a source of pleasure and happiness, but also a means of acting
in accordance with one’s moral and ethical obligations to care for the natural
world. As this suggests, recognising, caring for and building a relationship with
nature is inextricably linked with respondents’ ethics, again both in terms of their
moral values and their ideas about how to live.

This ethnography offers a portrayal of how nature looks for a group of
people living in northeastern Scotland in the early twenty-first century, a period
marked by environmental awareness and ethical living but also by apparently
proliferating technological development and demographic change. This
depiction is of a specific, local culture of nature, then, but wider cultural, political,
economic and ideological currents are of course relevant and there may well be
many points of connection with other like-minded communities in Scotland and
the rest of the UK. Respondents’ relationships with specific animals are
extremely important in structuring their ideas about nature, belonging and ethics,
but they have by no means cut themselves off from ‘mainstream’ society and
many of their ideas about how to live well can be traced to environmentalist

writing and campaigning — which has itself become increasingly accessible in
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recent years — as well as more diffuse cultural ideas about the natural world and
humans’ place in nature.

While terms like ‘grounding’ and ‘source’ suggest nature’s earthliness, it
also has a transcendent quality (see also Berglund 1998: 152), though in
contrast to the American homesteaders described by Gould (2005: 4), | see it
more as an ethical than spiritual'’ category for respondents, which is no doubt
due in no small part to the different histories of both nature and god in British
and American thought (Gould 2005: xxi, passim; Strathern 1992a: 93-98,
passim; see also Franklin et al 2000; Tsing 1994; Yanagisako and Delaney
1994). Of course, cultural and ethical ideas are difficult to disentangle from
religious ones (Cannell 2005, 2006; Lambek 2002; Sahlins 1996), and we shall
see that Christian themes including salvation, sacrifice and charity are very
important in their everyday lives.*® There are also many points of similarity in
Anglo-American ideas about nature and the Christian god. Nature has not
replaced god, but as a concept it works in similar ways and can have similarly
powerful effects. Nature is powerful and even omnipotent for the respondents in
this study. This potency is due to its polysemy and specifically because,
amongst its many meanings, it is a grounding or baseline, and thus
fundamentally knowable, but at the same time a transcendent and cosmological
principle that is ultimately unfathomable.

In After Nature, Strathern (1992a) juxtaposed English people’s ideas
about nature in kinship and in their concerns about ecological crisis, suggesting
the fruitful and important connections between these ideas as well as nature’s
capacity to travel. Nature is powerful not only because of its meaning as a pre-
cultural, timeless essence, but also in its ability to permeate all areas of life
since one of its meanings is as the baseline that precedes all else. Given this,
one of the contributions | hope to make in this thesis is to suggest the fertile

links between ideas about nature in human relationships with the natural world

" Gould’s definition of nature as a spiritual category for homesteaders reflects contemporary
ideas about spiritualism as a form of religious life that embraces more personalised and non-
institutional forms of practise (see Pike 2001a: 14).

'8 Indeed, as Lambek (2002) notes, not only is religion notoriously difficult to define cross-
culturally, but it is also closely related to some of the key concepts | will discuss here including
particularly nature and ethics. | would suggest that for respondents, most of whom do not practise
any world religion such as Christianity, nature is a concept that could not exist as it does without
the deep-rooted influence of certain religious — and, specifically, Christian — ideas in their cultural
and intellectual milieu. However, while religious concepts are important in respondents’ ideas
about nature — as well as kinship, gender, work and ethics — this is not their primary manifestation
or only aspect. For this reason, | see nature more as a transcendent cultural and ethical category
for respondents than a religious doctrine or immanent deity.
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and in kinship and reproduction, and in particular to consider environmentalist
ideas about nature in connection with Strathern’s analysis.

In After Nature, Strathern presents her seminal thesis on nature in
English culture. As she makes clear her designation, ‘the English’, is not
intended to represent a simple empirical reality, but to exemplify a particular way
of thinking. In my view, the people who | met during fieldwork in many ways fit
into this category of ‘the English’. This is partly because most of them were born
and bred in England and because, despite some important differences, the
English and Scottish have an enormous amount in common. It has to be said
that, had | conducted fieldwork with a group of Scots who were native to or
longer settled in the area, then this would have been less straightforward, as it
seems likely that the differences between ‘Scottish’ and ‘English’ kinships would
have been more salient, as is suggested by Cohen’s informants in Whalsay and
Basu's work with roots tourists. One significant reason for arguing that
respondents here are similar to Strathern’s ‘English’ is her definition of them as
‘the class that does not just advertise but analyses its own conventions [and] ...
that makes its implicit practices explicit to itself’ (1992a: 26; see also Firth et al
1969: 17). It will hopefully become clear in the coming chapters that this
tendency towards reflexivity is also characteristic of the respondents here.
Similarly, much of their awareness of issues like surrogacy, and for that matter
environmentalism, is filtered through news media, literature and the arts.

Strathern describes an English tendency to make explicit, or ‘literalise’,
things to themselves. In the late twentieth century, she argues, this has an

important culmination:

There is one specific move towards literalisation whose effect | wish to
make explicit: in the currently prevalent idea that nature and culture are
both cultural construction, the one term (culture) seems to consume the
other (nature). We might put it that an antithesis between nature and
culture as it might have shaped certain discourses in English life has
become flattened; if so, it is flattened in a mode specific to the late
twentieth century, and one that has indeed had an interesting effect as

far as culture is concerned. (1992a: 5)
In the ‘postplural’ period, she says, nature comes to lose its grounding function
(1992a: 195), with the consequence that one can no longer perceive context or

identify a particular perspective. This has fundamental consequences for ideas
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about individual, society and culture and speaks to key issues of contemporary

Western life including choice, consumption and morality:

What is in crisis here is the symbolic order, the conceptualisation of the
relationship between nature and culture such that one can talk about the
one through the other. Nature as a ground for the meaning of cultural
practices can no longer be taken for granted if Nature itself is regarded

as having to be protected and promoted.

After nature: modification of the natural world has become consumption
of it, in exactly the same way as modification of the world’s cultures
(through colonisation) has become consumption of them by the
international tourist. The old double model for the production of culture —
society improves nature, society reflects nature — no longer works. The
individual consumes cultural and natural products alike, but in
consuming them him or herself reproduces only him or herself. (1992a:
177)

| will address Strathern’s claims about personalised morality in Chapter
Five and will return to her sense that nature has lost its relational facility in the
Conclusion. What | want to draw attention to for the moment is the claim that
nature can be, or even has been, ‘flattened’. As noted, nature was one of the
recurring ideas (or set of ideas) that respondents spoke about during my
fieldwork and the contingent and divergent ways that they used it, in different
situations, in relation to different topics and to particular claims, all suggest its
polysemy and thus its apparent ‘constructedness’, but also, as | have just
suggested, its persistent potency. Has it, then, been flattened? This is a
question that runs through the chapters. | will argue that, for the people we shall
meet in the proceeding chapters, fifteen years after After Nature was published,
nature has not been flattened, but instead works as a grounding for particular
claims and as a site of transcendent value. In particular, we shall see that for
this group of people, nature has a particularly ethical flavour and that this is a
vital part of its ideological and rhetorical force.

Following Strathern’s argument about the flattening of nature,
Macnaghten and Urry conclude that, ‘if nature is no longer viewable as simply
“natural” but is socially and culturally constructed, then nature does not and

cannot provide, as has often been argued, the simple and unmediated ethical or
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moral foundation for the good life’ (1998: 30). As | have suggested here, this
statement contradicts my experience of how nature works in respondents’ lives.
It is of course vital to remember that Strathern’s ideas about a postplural nature
are inferences based on certain ideas in public discourses and the social
sciences. In saying that nature loses its grounding function or that it becomes
flattened, she is not pretending to describe an empirical or even ideological
reality, but the intellectual consequences of how nature was conceptualised at a
particular moment in history. The status of nature in a postplural or postmodern
world is a particularly thorny one, not only because of its endless layers of
overlapping meaning, but because of its ideological, normative and intellectual

ramifications.

Extraordinary and everyday ethics

Surrogacy is, like cloning (Franklin 2007), ova donation (Konrad 2005),
amniocentesis (Rapp 1999a), pre-implantation genetic diagnosis (Franklin and
Roberts 2006), abortion (Ginsburg 1989; Paxson 2004) and IVF (Franklin 1997),
one of a family of biomedical techniques that are seen to provoke profound
ethical questions for the people in the countries where they can be accessed.
Indeed, the development of these techniques has been accompanied by the
expansion of an inter-disciplinary field of bioethics as well as the rapid growth of
science and technology studies in the social sciences. As we saw earlier,
feminists have been particularly vocal in the debate about surrogacy, with many
arguing against it on the grounds of commodification and exploitation of
women’s reproductive labour (Anderson 1990; Anleu 1992; Blyth and Potter
2003; Rae 1994; Satz 1992; Shannon 1988. Cf. Arneson 1992; Wertheimer
1992; Wilkinson 2003), damage to maternal bonding (Anderson 1990; Chesler
1990) and the spectre of the development of a ‘breeder class’ of women
(Chesler 1990).

In this ethnography | will show how these people talk, think about and
live ethics. Of course, there are differences in the way that respondents talked
about surrogacy and about their everyday ethics. Further, talk about
environmentalism, wildlife conservation and ethical living were routine topics of
conversation while | deliberately instigated most of our conversations about

surrogacy, though there were occasions on which | was introduced to a stranger
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or someone enquired how | was getting on with my research, which led to my
being offered a spontaneous opinion on surrogacy. Both surrogacy and
environmentalism straddle the dual meaning of ethics, as a normative
framework for moral judgement and as everyday practice aimed at producing a
virtuous life. As such, | aim to capture both the differences and the interplay
between these two forms of the ethical as they manifest themselves in speech,
thought and action.

The participants in this study tended to treat surrogacy more in terms of
moral judgements, while environmentalism was more closely associated with
ways of living. The material presented here reflects that particular stress, though
of course surrogacy and environmentalism speak to both meanings of ethics.
Living an environmentally responsible life is not only about the daily practices
that enable one to eat, form relationships or work, but also always entails
normative judgements of just what is good about a good life. Similarly, while
surrogacy is primarily a topic that caused these people to expound moral
principles and express gut feelings about right and wrong, it is also something
that suggests much about how we should live and conduct ourselves on an
everyday basis. As such, it seems to me that these people, as a group already
explicitly concerned with ethics — and as we shall see with ethical issues that
overlap with the kinds of concerns that surrogacy provokes — are a particularly
interesting one with which to explore the dilemmas of surrogacy.

Foucault defined ‘technologies of the self’ as techniques ‘which permit
individuals to effect by their own means, or with the help of others, a certain
number of operations on their own bodies and souls, thoughts, conduct, and
way of being, so as to transform themselves in order to attain a certain state of
happiness, purity, wisdom, perfection, or immortality’ (1997: 225). Respondents
in this study have refashioned their lives and selves and reoriented themselves
towards particular goals that are informed by specific moral, political and ethical
values. | would therefore argue that there is good reason to describe their
ethical actions as akin to technologies of the self, though with some caveats.

Foucault contrasts the ethical edict to ‘care for oneself’ in the Classical
world with a suspicion in Christian societies of excessive attention paid to the
self. In the latter, he says, ‘being concerned with oneself was readily denounced
as a form of self-love, a form of selfishness or self-interest in contradiction with
the interest to be shown in others or the self-sacrifice required’ (1997: 284-5).
While selfishness is indeed associated with immorality in British culture, this

may obscure the subtleties of actual ethical practice. Foucault seems to imply
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here that there is no space for action done on the self in the building of an
ethical subjectivity in the contemporary West, yet work done for others is also
inevitably work done on the self (see Gould 2005; Pike 2001a, b). For the
respondents in this study, ethical living, ostensibly aimed at others’ good —
whether that other be the environment, animals, the land or people — is also
work done in order to attain personal fulfilment and which necessarily involves
care of the self.

Foucault notes that technologies of the self are inseparable from the other
technologies, though each is associated with specific forms of power.
Technologies of the self are ‘technologies of individual domination’ (1997: 225)
through which an individual exercises power over herself. Paxson criticises
Foucault for neglecting gender in his analysis of ethical subjectivities: ‘Ethics,
the moral values and agreed-upon virtues of a society, is a major mechanism
not only for subjectification ... but also for the consolidation and reproduction of
social inequality, including that organized through gender’ (2004: 17; see also
Mahmood 2005). Drawing on Aristotelian virtue ethics, in her analysis of
motherhood in contemporary Athens, Paxson describes gender as a ‘system of
virtues’, arguing that, ‘people’s experiences as gendered beings are embedded
in moral principles, and thus gender theory should take into account historically
and culturally contingent ethical systems’ (2004: 19). Of course, not only should
we consider ethical systems in the study of gender, but also ‘historically and
culturally contingent’ gender systems and gendered power dynamics in the
analysis of ethics.

Foucault's claims about freedom are also somewhat problematic. Ethical
action, he says, is a practice of freedom (as opposed to liberation): ‘for what is
ethics, if not the practice of freedom, the conscious [réfléchie] practice of
freedom? Freedom is the ontological condition of ethics. But ethics is the
considered form that freedom takes when it is informed by reflection’ (1997: 284;
cf. Faubion 2001). Laidlaw (2002: 323) argues that Foucault did not prescribe
what human freedom might be and emphasised the exercise of freedom rather
than its realisation, in line with his point that choices are always constrained by
particular power dynamics, which shift with historical periods. As Laidlaw puts it,
‘the freedom of the ethical subject, for Foucault, consists in the possibility of
choosing the kind of self one wishes to be. Actively answering the ethical
question of how or as what one ought to live is to exercise this self-constituting
freedom’ (2002: 324). He is however critical of social scientists’ talk of human

‘agency’.
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In so far as talk of agency raises the question of whether persons'
choices are genuinely their choices — in so far, that is, as it points to
guestions of freedom — it does so in a way that is necessarily and
systematically conflated with the question of the capacity or power which
their choices have in causal terms. This means that, as an index of
freedom, the concept of agency is pre-emptively selective. Only actions
contributing towards what the analyst sees as structurally significant
count as instances of agency. Put most crudely, we only mark them
down as agency when people's choices seem to us to be the right ones.
(2002: 315; see also Mahmood 2005)

Faubion similarly argues for an anthropology of ethics that takes full
account of power and how it is implicated in the exercise of autopoiesis in
particular historical and cultural moments (2001: 96-97). As this suggests,
notions of freedom, choice and agency present some knotty problems in
analysing ethical action. Choice is a fundamental part of respondents’ ethical
practice in that they have made certain conscious and momentous choices in
choosing to live a good life in Scotland. Furthermore, the freedom to choose,
enabled by a certain amount of social and economic capital, is necessary in
allowing them to carry out their ethical projects.

Lambek (2008) distinguishes between obligation, choice and judgement,
arguing that the latter is most appropriate to describe ethical practice.
Judgement, he says, has four overlapping characteristics: it involves achieving
balance amongst extremes such as egoism and altruism; it requires practical
judgement (he uses the Aristotelian term, phronesis); it entails balancing
incommensurable virtuous ideals and it necessitates discerning between values,
which may be arranged in a hierarchical fashion so that some seem
transcendent ‘meta-values’ while others are more ordinary and contingent to the
individual (2008: 145).

Lambek is clearly influenced by Aristotelian virtue ethics, which is
perhaps appropriate here given Aristotle’s interest in the good life. Lambek says,
‘Virtue ethics asks not how we can acquire objects of value nor how we can do
what is absolutely right, but how we should live and what kind of person we want
to be’ (2008: 134; original emphasis). Virtue ethics therefore offers a way of
moving from considering ethical action in stark terms as either following the

rules or making free choices to a more sophisticated approach that ‘shifts the
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focus from having, to doing, to being’ (2008: 134). The idea of conscious
reflection in ethics suggests once again the fundamental place of the self in
ethics. It reminds us that describing an action as ethical does not simply denote
a good outcome but, perhaps more importantly, suggests the motives and
purpose behind it, since an ethical action is one that has been considered and
reflected upon.

Virtue ethics is often contrasted with Kantian philosophy, especially
Kant's ideas about priceless values such as human dignity, which, as noted,
have been central in the polemic against commercial surrogacy. Lambek (2008:
138) identifies a distinction in Western thinking between economic value, which
is seen as relative and measurable, and ethical virtue, which is fixed and
immeasurable. The two are thought to be incommensurable to each other, yet,
he says, in practicing ethical judgements, we inevitably qualify and balance
absolute values and thus begin to relativise them. As anthropologists, he says,
‘we need to examine the claims made for relative and absolute values and the
efforts taken for constructing, maintaining or reducing the distance between
them in any given period or argument’ (2008: 138). This relates directly to my
aim in this thesis of describing and analysing the form and functions of the
values that structure respondents’ claims and practice.

Lambek identifies a tendency in human thought to posit culturally
variable ‘meta-values’ which, he argues, constantly run the risk of being
relativised and even displaced. Earlier | suggested that nature is for this group of
people a transcendent value that provides a grounding function in their claims
but works as a source of ultimate goodness in their lives. Nature is in this way a
meta-value for them. Lambek notes, following Rappaport, that meta-values or
‘ultimate sacred postulates’ are ‘deeply meaningful to their adherents but they
are effective and enduring because they are referentially empty and
unfalsifiable’ (2008: 144). Again, this relates to my earlier point that nature’s
polysemy is what provides it with transcendental and cosmological potency.

In the coming chapters we shall get a glimpse of what it means to be
actively involved in building an ethical life and doing ethical work in the
contemporary Western world. In my analysis of these efforts, | aim to show the
way in which this group of people practise judgement and conscious reflection in
their claims about surrogacy and their everyday practice of building a good life.
We shall see, in particular, the workings of particular values and the way that
these people handle and negotiate meta-values and the dichotomies, such as

that between love and money, inherent in their ‘cultural repertoire’ in their
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everyday practice. As noted, this is a group of people who come from a social
class that is reflexive and analytical of its own postulates and values and we
shall see this in their thoughts, actions and speech.

As anthropologists have repeatedly shown, the major strength of
ethnography as a research method is its ability to capture the extraordinary
minutiae of everyday life. | noted earlier my intention to extend on Edwards’
work in Bacup by considering further the place of ethics in models of kinship,
nature and morality and the relationships between them. Like Edwards (see also
Hirsch 1993), | asked people who are not personally involved in assisted
conception to talk about surrogacy as an example of something that seems to
imply pressing and timely questions, and like Bacup people they interpreted
these questions as opportunities for moral and philosophical speculation. While
Edwards’ aim was to demonstrate the particularities and practices of English
kinship through these examples as a complement to her previous work on their
everyday lives as ‘ordinary people’, | am taking a slightly different approach in
showing how claims about surrogacy not only show kinship thinking in practice,
but also ethical judgement. | aim to illustrate how such claims are shaped by
innovative forms of conscious reflection and that this can be captured in
ethnography. This difference in approach reflects the particularities of what the
people | met during fieldwork talked about. As we shall see, while they do make
connections between their own lives and experience of kinship in thinking about
surrogacy, they treat it primarily as something that poses ethical and moral
questions. Furthermore, my ethnography shows the importance of specific
values in their lives and claims, as is clear from their conceptions of nature
which are clearly rooted in wider historical and cultural ideas about nature in the
UK, but also heavily influenced by environmentalist thinking.

The approach to ethics that | take here rests on the congruence | see
between the content and form of the ideas expressed to me by respondents and
the theoretical framework developed by Lambek. That is, | will use data from
both interviews and participant observation to capture the contingency of
individuals’ ethical judgements and the place of the self in ideas about
goodness, while also paying due attention to the workings of meta-values in
structuring, grounding and providing an impetus to claims and practice. In this
way, my work once again speaks to Strathernian models of kinship, culture and
nature in British life such as Edwards’, in suggesting the difficult tightrope one
must walk between representing the reflective and conscious nature of the

everyday judgements of specific individuals and groups while also noting how
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such ideas work on an abstract and normative level in reproducing certain

models of thought and behaviour.

Methods

| was in the field between November 2005 and September 2007. | also
made three short follow-up trips in January, March and August 2008 during the
writing-up process. | have stayed in contact with almost all respondents, helped
in part by the timely innovation of the Internet ‘social utility’ Facebook, as well as
the more old-fangled methods of e-mail and telephone. The analytical process
has benefited from my closeness to respondents in that | have had the
opportunity to make follow-up trips and further elucidate their responses through
continuing the conversations we started when | was living amongst them.

The data that | collected during fieldwork is based on two primary
methods, which are reflected in the layout of the thesis, though | would
emphasise that the links between the two are crucial. Most of my time during
fieldwork was spent doing participant observation, whether volunteering in the
wildlife centre, accompanying someone on a walk or a trip to the shops, cooking
for and eating with people, taking rubbish to the recycling plant, watching for
dolphins, feeding chickens, collecting driftwood kindling for the fire from off the
beach, giving someone a lift somewhere, having fancy dress parties and many
more diverse activities besides. It is on this participant observation, and my
fieldnotes recording that, that much of my impressions of respondents’ everyday
lives are based. In addition to this, | carried out semi-formal interviews on their
ideas about surrogacy with about half of respondents. Most of the interviews
were carried out in the latter months of fieldwork, as | felt it was important to
have established a rapport with interviewees before | interviewed them. As a
result, none refused to be interviewed, and most seemed intrigued by the
prospect.

The interview questions included general questions about interviewees’
experience of family life, their plans for or experience of parenthood, their views
on assisted conception and adoption and a series of questions about surrogacy.
Interviews were only semi-formal, so | did sometimes ask further spontaneous
questions based on interviewees’ responses. With interviewees’ knowledge and

consent, | recorded the interviews using a digital voice recorder, uploaded them
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onto computer and transcribed them verbatim, largely while still in the field.
When | returned from fieldwork, | began the process of analysing my transcripts,
coding certain responses to find patterns, while also highlighting tensions within
respondents’ own responses as well as differences of opinion between them. As
noted, the respondents here are ‘laypeople’, not personally or professionally
involved in surrogacy or any other techniques of assisted conception. As such,
their responses to my questions were abstract and speculative in nature and
recording them has afforded me the opportunity to carry out a deep analysis on
this rich, often equivocal content.

As for many ethnographers, especially those working in the Western
world, my immersion into respondents’ lives was not immediate. When | first
arrived in northeast Scotland | lived in another coastal town, Macduff, some
twenty-five miles away from Spey Bay. During these initial months, | built up my
knowledge of the area by visiting a number of tourist sites including a number of
local whisky distilleries, Chanonry Point, Loch Ness, Culloden and the
Cairngorms. | continued these trips throughout the fieldwork period, often with
other respondents where possible and made some trips further afield in
Scotland. A few months into fieldwork, | visited Spey Bay for the second time
(the first time had been on a preliminary recce before fieldwork) and met Sophie,
who had agreed to talk to me about becoming a local volunteer. Luckily, she
decided to take me on and | soon started regularly going to Spey Bay to
volunteer and thus quickly met and formed relationships with many of the other

people who worked there. My ‘studies’®

were from my colleagues’ perspective
all too easily put aside in the service of giving a talk to the public on whale-
watching, helping erect a marquee, supervising a beach clean, counting stocks
of plastic sealife or donning a dolphin costume and rattling a collection tin.

As soon as space became available in the wildlife centre’s volunteer
accommodation | moved to Spey Bay, thus embedding myself at the centre of
an extended web of friends, colleagues and acquaintances. | lived in the
volunteer accommodation, the eastern half of the old fishing station manager’s
house in Tugnet, until May 2007, when | moved next door to live with Sophie

and Luke when Steve moved out after buying a flat in Elgin. Nearly all

19 Despite the numerous times | explained that | was doing fieldwork-based ethnographic
research, and the fact that many of them had taken part in interviews at some point, respondents
still found it difficult to shake off the not unreasonable impression that, as a PhD student, | should
be spending most of my time studying books. This reflects not only their impressions of what
research is, but their rather modest assumption that | could not be particularly interested in what
they had to say, but was instead always on the brink of driving off to interview someone far more
interesting or expert than them.
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respondents work or volunteer in the wildlife centre themselves. Those few
others who do not are relatives, partners or friends of wildlife centre workers,
other residents in Spey Bay or people | met along the way. As such, the way
that | ‘recruited’ respondents for this study is based on the connections | made
through the everyday work of the wildlife centre.

Spey Bay is a very small village and while it accommodates a number of
staff including of course the residential volunteers, not all people who are
involved in the work there live in the village. Patterns of residence are generally
quite scattered in this area as most people have cars, which they rely on —
despite concerns about carbon emissions — in the absence of a well-developed
public transport infrastructure. As such, respondents live in a network of
settlements surrounding Spey Bay, many in other coastal villages, and a few in
nearby Fochabers. Spey Bay is the central locus of my fieldwork, not just
because it is where many respondents and | lived, but also because it provided
the grounds and the opportunity for most of the connections | made with
respondents. It was, also, the location of a great deal of social interaction and
where | carried out most interviews.

As noted, respondents are generally middle-class. They are also
exclusively white, which reflects the ethnic make-up of this part of Scotland,
which is — jokes about the weather aside — noticeably white compared to urban
Britain. Of the 80% of respondents who do not originate in the area, nearly all
are English. A few are from southern Scotland, one is American, two are
German and one is French. Respondents’ ages range from late teens to sixties,
along with a couple of respondents’ children.

Almost all respondents do not practise a religion, though there are
notable exceptions: Erin, her husband Duncan and their daughter Rosie are the
only Catholics and attend church every Sunday. Willow grew up in a non-
religious family but converted to an evangelical Christian sect in Edinburgh in
her late teens. Her faith is very important to her and she attends church when
she is in Edinburgh, but does not regularly attend in Moray, as none of the local
churches seem to offer the right setting for her to worship. A few other
respondents would describe themselves as Christian, based on their current
beliefs and their experiences of attending churches in their younger lives, but do
not feel the need to practise their religion. For example, Sophie went to a
convent school in northwest England but other than this has never been a
regular churchgoer. While she does not define herself as a particularly religious

person, she does believe in god, largely based on the Christian god, though this
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is along with a rather eclectic set of beliefs influenced by her exposure to
different faiths and ideas from her diverse set of friends and experiences when
travelling. Other respondents have typically experienced going to church and
especially Church of England primary schools, so have had exposure to
Christian ideas in their upbringing but do not practise any beliefs that they may
have now. Their general attitude is that explicitly religious practice such as
prayer and church attendance is unnecessary, that belief is largely a personal
matter and that in many ways the most important part of a faith are the values
and ethical principles that it professes.

The data that | present in the coming chapters is of a mixed nature. This
can of course present problems in handling the differences and overlaps
between each type of data, but it also offers advantages and opportunities. By
living amongst the interviewees and participating in their everyday lives, | was
able to build up a much better, in some ways intuitive, understanding of them as
individuals, how they live their lives, the values that are important to them and
their relationships with others. While | am not suggesting that my interpretation
of what they said to me is foolproof, | do believe that my deeper familiarity with
them as a participant in their lives helped me interpret their responses. In
presenting these two types of data together | am suggesting not only that tracing
the connections between people’s claims in interviews and the way they live
their lives provides fertile ground for anthropologists, but also that existing
ethnographic research methods already offer the means to do this. While there
are many excellent anthropological studies of people’s experiences of assisted
conception based in clinical encounters and on rich interview responses, many
of these accounts lack the everyday context of interviewees’ lives. This may be
because of an underlying assumption that such everyday lives in North America
and western Europe are already familiar to us, but, especially since ideas about
reproductive technologies seem to touch so deeply on other ideas in cultural life,

this is an assumption we can ill afford.

Plan of chapters
In Part One, Extraordinary Ethics, | present the main findings from my
interviews with respondents about surrogacy. These two chapters provide

insight into the kinds of ideas that they employed in making claims about ethical
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and moral behaviour and the grounding concepts and values that are
particularly important to them. The first chapter focuses on the idea of the
maternal bond as a grounding concept that is closely linked with ideas about the
relationship between nature and society. | will show how the concept is used in
respondents’ claims and what ideas it reproduces. In Chapter Two, | will focus
on respondents’ ideas about the distinction between ‘commercial’ and ‘altruistic’
surrogacy. Here, we will start to see their nuanced approach to money, work
and commercialism and get some insight into their ideas about human nature
and motive. One aim of these chapters, then, will be to examine whether
popular representations of British people’s ideas about the ethics of surrogacy,
as captured in the media, legislation and philosophical polemic, does justice to
the complexities and contingencies of this particular group of laypeople’s
judgements about surrogacy. We shall see that respondents’ claims about
surrogacy are marked by equivocation. This seems to suggest that tolerance of
others’ viewpoints and perspectives is ethical in itself for them. As such, in these
first chapters | will explore the ethics of claim-making as well as their claims
about ethics.

Part Two, Everyday Ethics, contains three chapters, in which | provide
an ethnographic window into the ordinary lives of these people | lived amongst
during fieldwork and who agreed to tell me their thoughts about surrogacy. In
Chapter Three, | will show what everyday life is like in Spey Bay and Moray. In
particular, we shall see how residents use ideas about nature, landscape and
community to create a sense of belonging and connections with other people,
land and the natural world. This chapter also introduces the importance of effort
and care in these people’s lives in making connections with others and their
environment but also in structuring their lives as ethical people. In Chapter Four,
| extend this point in focusing on the work of the wildlife centre to show how
notions of social responsibility and ethical imperative are used to garner support
for the cause of wildlife conservation and the values that inform this. Following
on from Part One, | will return to respondents’ ideas about money and altruism,
this time in relation to their fundraising efforts in the wildlife centre. | will also
consider how the experience of working for charity speaks to particular
assumptions about work and gender in the contemporary UK and consider how
profession is implicated in respondents’ ethical subjectivities.

Throughout Part Two, | will reflect on respondents’ relationships with the
local wildlife and particularly the Moray Firth dolphins. In Chapter Five, | will

consider how ideas about dolphins are implicated in their ideas about
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themselves, their community and the place where they live and how ideas about
ethics, morality and power are implicated in people’s relationships with animals.
A key theme in this chapter, which | extend upon in Chapter Six, is the role of
choice in these people’s ideas about having good lives and being good people,
and in Chapter Five we shall see this in particular in my description of their
consumption decisions. In these chapters, and in the links between the first and
second Parts of the thesis, | shall consider the location of morality and ethics in
the contemporary UK.

In Part Three, | will return to my interview data to look further at the role
of choice in these people’s everyday ethical judgements in relation to their own
plans for parenthood. | will also present some of their responses to the more
problematic aspects of assisted conception in order to show again how nature
works in their claims. In this chapter, then, | will argue that nature has not lost its
grounding function, but in fact works as a transcendent meta-value that provides
meaning and structure to these people’s lives. | will also consider ideas about
time, crisis and change in relation both to respondents’ ideas about assisted
conception and their ideas about the environment. In particular, | will consider
what the effects are of building a life that is modelled around an idea of future
crisis as opposed to a halcyon past.

As noted, the layout of this thesis reflects my use of different research
methods in gathering data. | have largely placed the two sets of data side-by-
side rather than mixed together for clarity’s sake but also in order that we might
see the contrasts, as well as the similarities, between the results of each
method. This hermeneutic split between extraordinary and everyday ethics
reflects the dual nature of ethics itself, as both normative moral judgement and
everyday practice aimed at building a good life. Despite this analytic separation,
| do not mean to suggest that their different meanings and uses can be neatly
chopped up with the omniscient ethnographer’'s blade and arranged into their
‘proper’ categories. ‘Extraordinary’ and ‘everyday’ ethics are in fact implicated in
each other. As | have argued, ethnographic methods can capture the way that
particular models, norms and ideas are employed in ethical claims and practice
and the connections between them. My contention, then, is that we cannot fully
understand ideas about nature, ethics or morality by looking at them in isolation
from other ideas and practice in people’s everyday experience. Furthermore,
bringing together claims and practice, the extraordinary and the everyday, in this
way allows us to use ethnography to capture the contingency and nuance of

people’s ideas and the conscious reflection that goes into ethical judgements.
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PART ONE:
EXTRAORDINARY ETHICS

But soon they'll have the artificial womb, | wonder how | feel about that.

Margaret Atwood, Surfacing

With unrelaxed and breathless eagerness | pursued nature to her hiding-places.

Mary Shelley, Frankenstein
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In these first two chapters, | focus particularly on the ethical claims
respondents made about surrogacy. Both ethical claim-making and practice
entail the performance of particular moral and ethical subjectivities. Whilst claim-
making may seem to demonstrate the potency of ethical rhetoric most obviously,
everyday practice also involves making moral judgements. Whatever the
differences between the details of their individual lives, respondents here have
made conscious decisions about how to build their lives that cannot be divorced
from their conceptions of what is good and, thus, what is bad.

It will become obvious that there is something of a change in register
between Part One and Part Two, as is perhaps inevitable in the shift from the
extraordinary to the everyday. The contrasting ways in which people speak in
each Part is of course related to the different methods | used to gather data. In
these first chapters, we shall see that respondents’ ideas about surrogacy,
which | deliberately solicited in interviews and subjected to close textual
analysis, have a more normative and even at times scripted flavour compared to
their everyday ideas and practice. In these first two chapters, then, we will see
how grounding concepts like nature and altruism work as limiting factors in the
formation and expression of ethical and moral judgements.

Despite these general differences in tone, we shall see that respondents’
judgements about surrogacy are nonetheless nuanced and sometimes even
contradictory. When | asked them if | could interview them, many respondents
told me they were concerned that they lacked the sufficient expertise or
experience to provide me with any useful answers and some were worried that |
might think they were “stupid”, even though | reassured them that | was
interested in their views rather than testing their biomedical knowledge and that |
was no medical or bioethical expert myself. Listening to them in interviews, |
often felt as if they were in conversation with themselves as they weighed up
different sides of each argument within their own responses, sometimes
appearing to change their minds mid-sentence. | have aimed to preserve a
sense of this equivocation in my selection of quotes.

The judgements respondents made were often prefaced with the proviso
that this was just their “personal view” and bracketed within various caveats,
suggesting a discomfort with imposing a prescriptive set of ethics as well as
particular assumptions about the status of lay knowledge and expertise. Jenny,
who | will introduce in Chapter One, demonstrated this in her response when

talking about assisted conception:
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| think each case is probably very individual and I think that it's, there’s a
great desire in society probably to draw a conclusion that, it's like a
round-hole conclusion, and then, as soon as you've done it, you get
somebody with this square problem that doesn't fit that round hole! And |
think that broad-brush approach — I'm using all my metaphors here — but
| think it doesn’t work terribly well in things like this at the moment. |
know there have to be underlying general principles — | do understand
that, but I think, often these cases are so particular, and have particular
needs, you know, that, ideally there would be some discretion around the
ethics of an individual case, | think. ... There probably does need to be
some over-arching, general concepts, but | would hate to be drawn into

having to draw something like that up, | think.

Jenny’s hesitancy here suggests that, while she felt freer to speculate about
surrogacy in one sense as it does not come within her immediate personal
experience, she is still sensitive to — albeit anonymous and putative — others
who might actually be involved in the practice.

Edwards writes of her co-conversationalists’ similar equivocation about

assisted conception:

[T]he views of Bacup residents with whom | spoke about NRT were
marked by ambivalence [references omitted]. On the one hand there is
an empathy with what is often referred to as the heartache of infertility
and on the other a call for limits on possibilities presented through
medical and scientific intervention. Some techniques are more
problematic than others, and there is a general agreement that ‘science’
can go too far and its excesses need to be curbed; there are some ways
of conceiving and growing a child deemed not only inappropriate but
beyond the pale. But limits are not fixed points. It is not possible to
discern, from what people say, a line between appropriate and
inappropriate intervention. The same criteria are not applied to every
instance and what is relevant in a particular context depends on the
question formulated in interaction and itself provides the context for

subsequent ideas. (2000: 236; original emphasis)

Discussing the ethics of surrogacy and other assisted conception techniques

demonstrates the fact that ‘limits are not fixed points’, but, as Edwards shows,
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grounding concepts may be referred to in specific and contingent ways and to
illustrate apparently contradictory values without necessarily losing their
grounding capacity. It is_therefore perhaps not completely accurate to describe
respondents here, or in Bacup, as ambivalent, since it implies that they are
unsure or that they are let down by their native categories of thought, when in
fact it is precisely the inherent polysemy of grounding concepts that enables
their effective use.

Perhaps a brief observation from my interview data will illustrate these
points before | begin the first chapter proper. In discussing surrogacy with me,
many respondents, like Jenny, used metaphor to aid their own understanding of
surrogacy and | have used some of their more memorable phrases (in italics) as
subtitles throughout the thesis. The British have a reputation for enjoying
wordplay and the mixed origins and large vocabulary of the English language
afford great potential for analogy and metaphor, which may be used to
humorous effect in the case of punning or to help express difficult or novel ideas
(see Strathern 1992b). Two male respondents saw prostitution as an apt parallel
to surrogacy. Andrew, a graduate student and conservation volunteer, said, “I
certainly don’'t agree with people paying for surrogates, or ladies selling
themselves. It's a much larger scale of prostitution in a way, | guess, selling your
body for nine months rather than a night”.? Richard, a writer in his sixties with
three adult children, did not straightforwardly object to prostitution or commercial
surrogacy on moral grounds, but was, rather, concerned for the welfare of the
women involved and their likely exploitation, asking rhetorically, “a country that
can’'t even regulate prostitution properly without there still being some harm
being done to the women, can it handle surrogacy?”

Prostitution is effectively illegal in the UK? and an established moral
discourse surrounds it, so referring to it signals particular social ‘ills’ (Day 2007).
As with all analogies, there is some freedom for the listener in which overlaps he
perceives between the two domains brought into relation in this way, as
suggested by Andrew and Richard’s differing attitudes. Eleanor, a former artist
and single mother of three school-aged children, initially argued in favour of

commercial surrogacy when | discussed it with her:

20 n order to differentiate and highlight respondents’ thoughts, | put any non-block quote from
them in double quotation marks. All other quotations are placed in single marks.

“ To be precise, soliciting, ‘pimping’ and profiting from brothels are all against the law. The
Prostitution (Public Places) (Scotland) Act 2007 added to the existing laws, making the purchase
of sex a criminal offence in Scotland.

69



| don’t have too much of a problem with [surrogates] being paid for it,
actually, | don’t have a problem. If someone’s good at carrying babies
and they promise not to take any [illicit] drugs and do all this, you know,
perhaps you could look after their welfare better if they were paid,
because you could say, ‘come and live in such-and-such a place’. You
could have surrogacy farms! [Laughs ironically] That doesn’t worry me. It
might almost be more fun! Why not put a whole lot of surrogate mothers

together?

However, as she explored this possibility more, she conceded that there would
be some potential for exploitation in such an idea, eventually referring to
surrogacy, like Andrew and Richard, as “a sort of alternative to prostitution”.

Eleanor, who grew up in rural Northumberland (though in a family of
engineers rather than farmers), initially uses this agricultural analogy to suggest
a bucolic wholesomeness to her vision of commercial surrogacy if it is handled
the right way. Yet, as she realises, this analogy leaves room for a more negative
image of commercial surrogacy. Given the current concern in the UK about
industrial farming (Franklin 2007; Reed 2002; see Gould 2005 and Mullin 2007
for the USA), there is conceptual space on Eleanor's surrogacy “farm” to
imagine a surrogate as either a contented cow unconcernedly chewing cud in a
sunny green field or one of a mastitis-ridden herd pumped with antibiotics giving
birth to veal calves. Making an analogical connection between commercial
surrogacy and prostitution is not the same as saying that surrogate mothers are
prostitutes, but it does suggest that there is some overlap between them. These
examples demonstrate the complex way in which respondents approached
surrogacy, suggesting already the way that certain ideas may be employed in
complex, contingent and even contradictory ways.

The following two chapters are structured so as to reflect the two major
ethical sticking points that surrogacy seems to pose both in British public
discourse and for respondents: the idea that a woman can relinquish a child she
has borne and that she can accept monetary compensation in return for
reproductive labour. This structure also reflects the fact that, instead of
considering all parties to a surrogacy arrangement in their discussions with me,
respondents focused to a very large extent on the surrogate mother. This
suggests the importance of ideas about femininity in their responses and the
interrelation of gender and ethics (see also Ginsburg 1989; Paxson 2004; Rapp

1999a); the fact that these ethical claims are crosscut with normative ideas
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about gender also points to the fact that moral and ethical issues are always

about power.
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Chapter One

Scrambled Eggs

Mater semper certa est

Upon entering a surrogacy arrangement, intending parents place a great
deal of trust in a surrogate mother; she literally and figuratively carries a great
responsibility. Amongst respondents, the motivations of the intending parents
did not elicit much speculation, based on the assumption that they simply
wanted to have a child ‘of their own’. The surrogate mother, meanwhile, was far
more mysterious. Not only were her motives for acting as a surrogate a source
of uncertainty and potential concern, but, whether or not she received payment
for her part in the arrangement, she seemed to represent a deviation from
normal maternal behaviour. In order to understand this, it is necessary to
explore the meaning and status of the maternal bond. Maternal bonding is
crucial to respondents’ understandings of surrogacy and motherhood more
generally. The maternal bond is a concept with wide cultural appeal and a
fundamental element of psychoanalytic theory, perhaps most elaborated in
attachment theory (Bowlby 1984; see also Miller 2004).

Embedded in the idea of the maternal bond are normative expectations
about motherhood that have significant and tangible effects for the way in which
women’s lives are structured and experienced. For respondents with and
without their own children, the maternal bond was seen as a natural, inevitable
phenomenon that arose out of physical experience. By analysing some of the
ways they talked about surrogacy here we shall get a glimpse into the
mechanics of ethical claim-making. In particular, we shall see how the concept
of the maternal bond can be appealed to as if it were stable yet is in fact used in
creative and mixed ways to make particular and partisan claims. In this way, we
shall see the kind of work that maternal bonding does and the ideas that it

reproduces.

A vital difference: The maternal bond

I met Erin, her husband Duncan and young daughter, Rosie, a few months

into fieldwork through a kinship connection of my own — Duncan is an old friend
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of my father’s. Due in no small part to their great warmth and generosity, we
quickly became friends and | spent many evenings with them in their cottage in
Hopeman, a coastal village close to RAF Lossiemouth, and Erin and Rosie
visited or met me for tea quite a few times during the day while Duncan was at
work. Erin, who is in her early thirties, is currently looking after Rosie full-time
and studying for a second degree with the Open University part-time. She
previously worked as a mental health nurse; Duncan also works in this field. As
noted, Erin and Duncan are some of the few respondents in this study who
practise any religion, and the only Catholics. After being seriously injured in a
car crash when she was a teenager Erin was told that it was unlikely she would
ever conceive ‘naturally’. She and Duncan, who has four adult children from his
previous marriage, attempted to adopt but were turned down because of his
age. They married after a few years co-habiting and Erin found out she was
pregnant after returning from their honeymoon. They had been living in Moray
for about six months when | met them.

When | asked Erin what being a parent meant to her, she described being
“hit with this massive responsibility, or a notion of responsibility, which just
explodes when the child arrives”. Throughout my interview with her, she made it
clear that motherhood was one of the most important and transformative
experiences of her life. Her ideas about maternal bonding are largely
representative of others’, though they were particularly fully formed and | got the
impression that this was something to which she had given a good deal of
thought.

Erin identified a “different” kind of bond between her and Duncan in each
of their relationships with Rosie: “The bond is different. The emotional bond is
different. The basics are the same, obviously, you know, | think ... either one of
us would do what it takes, we'd probably kill for our child, we'd behave in
characteristic and uncharacteristic ways to protect her safety and protect her

environment. But the bond is different”. Reflecting further, she continued:

| also think it's special in my case by having my own child, carried
myself, delivered. Your mind, psychologically, you're attached to this
bundle of cells before it turns up. So arguably you're a mummy from the
first day the pregnancy test produces two lines and you think that your
vision has gone momentarily and | think there is a bond and if you like,
albeit imaginary, it's real, it's literal, but there is an element of sheer

imagination and | think the bond there is created that is built on and
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extended. | also think, for me, part of this special bond was, all the way
through the pregnancy, my intestines were being kicked to bits, | was the
one on the loo twenty times a day, but it was actually something that
Duncan could only participate in to a point. You know, | could say, ‘ooh
look, come and feel this baby kicking’, but you already have a
psychological and emotional bond that, if you like, | got a nine month
head-start on the bloke concerned and I think you can’t compete with
that and | think that makes mummies that carry their own children special

in their own right.

Erin talks here of having a “nine month head-start” on her husband in terms of
the “special” bond that she enjoys with their daughter. She says that, while she
has this intimate connection with her daughter from having had her growing
inside her, Duncan can only participate up to a certain point as he lacks such a
physical connection. In this way, she locates the maternal bond in both a
different time and place from the paternal one.

Jenny brought up her adult twin sons, one of whom is mildly brain
damaged, on her own after their father’'s death. She works in social care and is
in her early fifties. She lives in Lossiemouth with her partner, Paul, who also has
adult children from a previous marriage. When | asked her whether she thought
men and women approach parenthood differently, she made a similar argument
to Erin: “I think the process of a woman actually giving birth ... Yes, there has to
be a uniqueness about that that simply can’t be present for a man in his
parenting role. It's just different, it fundamentally has to be different, because
that nurturing of, the breast contact with the child if they try to breastfeed, and all
of that”.

As noted in the Introduction, English kinship recognises ‘both the
biological and the social’ and ‘emerges from an interplay between the two,
rather than from the social elaboration of natural facts’ (Edwards 2000: 28). Erin
drew on similarly ‘hybrid’ ideas when describing motherhood and maternal

bonding to me:

Women, biologically, are more genetically predisposed to nurture in a far
greater way, a different way from men. But | think that's been increased
a thousand-fold by the fact that this nurturing instinct has been
thoroughly utilised by the stay-at-home mummy principle, by the fact that

until very recently women didn’t get top jobs, there was a whole, you

74



know, you couldn’t have a career and a child, you had to make a clear
choice and even then you could choose career and wouldn’t necessarily
earn as much as a man. ... [M]Jodern motherhood is special because of
this immense emphasis on our nurturing role. So, as a modern feminist,
it's quite difficult to say, thanks to people that stay at home, | feel more in
touch with why people felt women needed to stay at home. And it isn't
just the domestic, | think there’s an emotional value in that, and — don’t
get me wrong, don’t mistake me, | don't believe that mothers that work
full-time have a different bond with their children, not at all — but | think
that a modern condition has evolved where our bond, and even men,
even my husband would say and would defer Rosie in some situations
that involved emotional bonding or nurturing, would push her towards me
because he feels that's what | do. And maybe not best, but that's my

role, and | think that's related to the mother bond. (Original emphasis)

Erin sees female nurturance as both a “role” and a “predisposition” and views
the bond between mother and child as doubly special because it is both ‘natural’
and ‘social’. The implication of this view is that both elements should be present
in the mother-child relationship, a point with obvious significance for surrogacy.
By associating the responsibilities of parenthood with the maternal bond, which
is seen as being closely related to the physical intimacy of pregnancy and birth,
it becomes both a biological and ethical expectation for a gestational mother to
form a close bond with her child (Ginsburg 1989; Paxson 2004; Rapp 1999a).
Nina is in her early twenties and works for the conservation charity in Spey
Bay. She comes from a small village near Nairn and her boyfriend is in the RAF.
She told me that she planned to have children in the future and that if she had
trouble conceiving ‘naturally’ she would prefer to use assisted conception rather
than to adopt, though, like others, she felt that adoption was a social good (see
Chapter Two). | asked her to explain more why she felt adoption would not be

“enough” for her:

Yeah, it's just carrying on the family line, | guess, and | don’t know if
you'd ever have quite the same bond with a child that you'd adopted,
even from a baby, with a child that had actually come from you and you'd
had inside you for nine months. | think that’s — it might be different for
men and women — because, you know carrying a child for nine months,

you're bonding with it for all that time. Whereas, adoption, you don’t
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really get the whole thing, you just get the baby, you don't get the whole
experience that goes with it. | think just being pregnant, before you even
get the child, is a big part of it, and something that every woman maybe

wants to experience.

For Nina, adoption lacks the opportunity to carry on “the family line” but also,
and perhaps more importantly for her as a woman, the embodied experience of
pregnancy and labour, which she suggests is key to the formation of the
maternal bond and an important part of female experience. Interestingly, this
formulation also makes room for motherhood as fulfilling a personal or even
‘selfish’ need of the individual woman for a particular experience.

Erin similarly contrasted her bond with her daughter to one that she might
have had, had she successfully adopted a child, saying, “I think | would’'ve
developed a different bond, but I'm in no doubt that ... [it] would have been
exactly the same in terms of love, opportunities and ideas, and hopes and
aspirations”. In Born and Bred kinship, ideas about both birth and breeding ‘are
mobilized in a constant process of including and excluding persons from social
categories which are, in turn, reproduced in the process’ (Edwards 2000: 28;
see also Cassidy 2002; Edwards and Strathern 2000). Both Erin’s and Nina's
comments here similarly imply how ideas about maternal bonding may be used
to include and exclude people from valued roles and identities.

All respondents shared the ideal of a “special” bond between mother and
child. For respondents, this was a concept that required little explication or
explanation. Most of the mothers that | interviewed told me about how difficult or
even traumatic their children’s births had been and both mothers and fathers
expressed the difficulties as well as the rewards of parenthood. So, while they
did not state it explicitly, some of their experience did imply an underlying sense
that maternal bonding must also be worked on, as is further suggested by wider
discourse around managing pregnancy, birth and breast-feeding in order to
facilitate bonding between mother and child. Yet, while maternal bonding may
not always be easy or immediate, the mothers | spoke to told me they had
bonded with their children and described that experience (albeit after the fact) as
rewarding and fulfilling. Although | heard some remarkably ‘liberal’ views on
surrogacy, as we shall see, not one respondent questioned the concept or value
of the maternal bond per se, or the idea that mothers should form a close bond
with their children. The maternal bond is not only a ‘natural’ phenomenon but

also a moral and ethical one.
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| asked almost all respondents, parents and non-parents, about whether
they perceived differences in how women and men approach parenthood.
Responses were quite evenly split. Those who said mothering and fathering
were different tended to believe that they were complementary roles (cf.
Schneider 1980) and so were generally accepting of this difference. However,
when those who initially claimed there was little difference between mothers and
fathers elaborated on their views it was clear that this was more of an ideal than
a reality. This suggests a tension between the ideal of gender equality and the
belief that gendered parenting roles are in some way inevitable. Again, this was
related to the maternal bond. For example, Amy, who grew up in England, is in

her early thirties, single and works in the wildlife centre in Spey Bay, told me:

| think the mum has a stronger bond at the beginning, but | think that's
just to do with carrying the baby around for nine months. But then, the
dad seems to be kind of more doting and spoils the child a lot more
sometimes. So, | think the mother — it's kind of stereotypical — but the
mother always seems to be the more kind of practical one and does the
basic care of the child, whereas the dad is usually the one that comes in

and spoils the children and plays with them and stuff.

Sophie is in her late twenties, single and works in the wildlife centre. |
asked her how important she felt it was for children to have two parents while

growing up:

| think there’s probably still an element of quite ancient desire from the
woman to sort of care and nurture and the male to provide. But then
again, | think that's a sort of stereotype and | do think people can fit into
those roles and it sometimes can be mixed around, though | think it often
works in that kind of partnership. | s’pose then that that does mean that
in some situations if there’s only one parent they have to try and fulfil all
of those sides as well, which is possible. And maybe we're all growing
towards both members of the family, of the parents, still providing both of

those sides anyway, so, like, everybody has a bit to play.

Other respondents also told me that they believe in the equality of men and

women and similarly characterised ‘traditional’ parenting roles as “stereotypical”,
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yet nonetheless expressed a sense that such roles are largely inescapable (cf.
Moore 1988: 38).

Kirsty is a medical researcher in her mid-thirties with a toddler daughter.
At the time of our interview she had recently returned to full-time work. Her
husband, who is disabled, looks after their daughter full-time in their house in
Aberdeen. When | asked Kirsty if she perceived differences between her and
her husband's parenting styles, she referred to the different physical

experiences of parenthood for men and women:

| think that men and women approach parenthood differently in the time
leading up to it. Women have the nine months where they’re getting
used to the idea — your body’s being taken over by this parasite that
you've got growing inside you. Men, although they kind of know what's
going to happen, it doesn't really hit them between the eyes until the
moment that the baby arrives and then, in our case, it was a bit of a
shock to the system. He was like, ‘oh my god, I'm a dad!’, but in a good

way.

In our case, we approach parenthood in exactly the same way. We have
pretty much the same views on what is the right or wrong thing to do.
The difference is that when my daughter cries, | have a physical reaction
to it, not just an emotional reaction. It's not quite so bad now she’s a year
old, but you can feel the hormone rush in response to the crying, which
he doesn’t have, so | respond more quickly and a little bit more
anxiously, and he’s a little bit more chilled out — but that's not a bad

thing! | don’t think other than that that we approach it any differently.

Kirsty is keen to emphasise what she and her husband share, which is the
values they bring to parenthood. However, the difference between them is that
Kirsty feels a physical reaction when her daughter cries, while her husband
‘only’ reacts emotionally to the sound of her crying.

Like Erin, Kirsty refers to the nine-month period of pregnancy to
differentiate her experience as a parent and the initial bond with her daughter
from her husband’s, though she suggests this is only an initial difference, which
will ultimately be evened out. Of course, Kirsty is somewhat unusual in that she
and her husband have reversed typical roles, with him as househusband and

her as the main breadwinner (indeed, this may be one reason why she was
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careful to note the special physicality of her role as a mother). She stressed that
she felt her daughter was still her priority over everything else and that a major
motivation for her work now was to provide her with a “good role model”. Both
Erin and Kirsty, as mothers themselves, here express their special bonds with
their daughters, but implicit in their comments is a judgement about their
relationships with their husbands as well.

Nicola is in her early forties and comes from England originally. She works
in the local council and volunteers at the wildlife centre at the weekends. Her
partner is in the RAF and neither of them has children. Like others she
differentiated between maternal and paternal bonding and suggested that this

difference may be more lasting than Kirsty believes:

[Y]ou had that physical bond for like nine months, | mean it's something
that's grown inside of you and it’s, | think there has to be some kind of,
some kind of emotional bond, perhaps that, perhaps in time can form as
strongly with a father, but certainly, initially, | think there has to be
something more in the mother-child relationship that, say in time, can
maybe be equalled in some respects by the father, but not, | don’t think
it'll ever be the same, somehow. | don’t know, perhaps until the child has
left home, and once it's actually out of the physical environment with the

parents, then maybe the relationship can level off, | don’t know.

What Nicola's response here, along with the others preceding it, shows is the
effect of the concept of maternal bonding in reproducing normative ideas about
the relationships between ‘biology’ and ‘society’, between men and women in
conjugal relationships and between mothers and fathers and their children.
While respondents disagree about how far-reaching the effects of the mother-
child bond may be in time, they assume that the physical, hormonal and
emotional realities of pregnancy and labour inevitably create a “special”
relationship between mother and child. Respondents are broadly speaking
supportive of gender equality, yet here they foreground biologically determinist
ideas of gender difference, suggesting that when it comes to motherhood, this

difference is particularly salient.
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Naughty woman!? The surrogate mother and the maternal bond

As we have seen, the initial location of the child in the female body
means, for respondents, that the mother will inevitably form an attachment to the
child, thereby reinforcing feelings of maternal responsibility and altruism.
Surrogacy disturbs normative ideas of maternal bonding, suggesting that it may
not be as inevitable as the quotes so far suggest. With surrogacy, the category
of the natural maternal bond collides with the moral expectation to uphold a
bond? of trust, or ‘give the gift of life’ (Konrad 2005; Ragoné 1999) and facilitate
a couple’'s natural desire to reproduce, an obligation that women may feel
particularly strongly (Raymond 1990).

Surrogacy raises the novel possibility that a child can have more than
one mother (Cannell 1990; Ragoné 1994: Strathern 1992a, 1992b).?* This is
thrown into stark relief in those cases where the surrogate decides she cannot
give up the child she has borne, and respondents were clearly concerned that a
surrogate mother might do this. Fiona, a divorced teacher in her early fifties with
one adult daughter, was generally pro-surrogacy, but was concerned that a
surrogate would find it difficult to hand over a baby and saw this as the great risk
for all parties to a surrogacy arrangement. Like Erin and Kirsty, she described to
me her own enriching experience of having a close bond with her daughter and
drew on this when she explained her concerns about a surrogate mother’'s
ability to relinquish a child she has gestated: “I know that | could never have
handed over a baby that | had borne. | would find that completely impossible,
and that's not a rational decision based on any kind of belief, | just simply
couldn’t do it. ... Some women don’t have nearly such a strong maternal sense.
To me, it would be like cutting off my hand, | couldn’t do it".

Luke, a graduate student and conservation volunteer in his late twenties,
described the bond between a surrogate mother and child in a very similar
manner to that used by others to describe the bond between a conventional
mother and child: “I can fully understand the attachment after having gone
through all the process of having the baby growing inside you must, you can’t

shut yourself off from that, you can't treat it like it's a job, so | can understand

* This quote is from an interjection of Jenny’s, which she made when | began to ask her about
whether she felt a surrogate mother had a legitimate claim to keep the child she had carried for
the intending parents. It was said with a rather sardonic inflection.

23 Of course, the word ‘bond’ has a further, financially inflected meaning, which is worth
remembering in relation to the discussion on commercial surrogacy in the next chapter.

2 Though of course this is not completely novel, given the parallels with nannying, and particularly
wet-nursing.
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the emotional attachment. ... It must be very natural for a mother to want to
keep the baby”. Willow, who works in the wildlife centre, is in her mid-twenties
and grew up in southwest England and then Edinburgh, similarly worried about
the surrogate becoming “too attached” to the baby and being unable to
relinquish it to the intending parents. She said, “l just can’t imagine doing that,
carrying a baby and knowing full well that you’re gonna give it to someone else,
‘cos I'm sure that there must be quite a strong bond formed”. She felt that a
surrogate mother would have a claim to keep the child, explaining, “I just have
this feeling that it's sort of their body and ... it's them that's been nurturing this
baby and | just feel it's kind of theirs”.

The physical fact of the child’s location inside the surrogate’s body during
pregnancy adds to her claim on the child — as Willow explained, “it's been theirs
[the surrogate mother’s] for the time it's been in them”. The bioethical dilemma
of surrogacy here is that the bond between mother and child is fragmented.
Where once maternity was ‘certain’ because a child’s mother could only be the
woman who had given birth to her, with surrogacy and ova donation,
opportunities to have more than one ‘biological’ mother are opened up (Ragoné
1994; Strathern 2003). Luke and Willow suggest that it is natural that a
surrogate mother should form a bond with the child she has carried, so it would
be unnatural for her to ‘reject’ this bond by relinquishing the child to the
intending mother. Yet, to do so is to abrogate her moral (since they are not, in
Britain, legal) obligations towards the intending parents.

In talking with me about the hypothetical ‘nightmare scenario’ of a
surrogate mother refusing to relinquish the child, many respondents interpreted
this as a question of whether the child was, in fact, ‘hers’ (cf. Warnock 1985:
47). Nina said quite bluntly, “Well, it's not her baby, is it? ... [B]iologically, it's not
hers. | mean, she’s carried it". Many other respondents also assumed that
gestational surrogacy, where the surrogate carries a foetus which has been
conceived from the intending parents’ gametes using IVF, was the most
common form of surrogacy, though in fact this is not the case and ‘traditional’
surrogacy is more common as the ‘technology’ of donor insemination has been
available for much longer, and is easier and cheaper to administer. This in itself
suggests a desire to minimise the more culturally problematic aspects of
surrogacy.

The question of whether a surrogate can legitimately claim to be a mother
immediately brought up questions of ownership, belonging, rights and

connection. Here | quote Nicola:
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| think the only place where she [the surrogate mother] would have any
kind of say in [keeping the baby] or any kind of weight if she changed her
mind would be if it was her egg. | think if she’s agreed to carry a child
and it's not her egg and it's not, clearly not her sperm [laughs] ... if she’s
agreed to do it and it's not her flesh and blood, then | don’t think she’d
have any right to turn round and say, ‘well, actually | want to keep it’,
because she’s offered herself as a carriage, basically, not as a donor. |
think the same applies if it's a donor egg. | think it's only if it's her egg
that she should, at least, she’'d have some kind of right, then, to say,

‘look, you know, | want to keep it’, 'cos it’s half her.

Andrew also argued that a gestational surrogate who lacks a genetic link with

the child has a less valid claim to motherhood:

| think that, while the nine month period is very, very important, | don’t
think that, if she doesn’t have any genetic link and she’s been aware
from the first instance that it was almost a business relationship —and I'd
imagine they’d sign contracts these days, anyway — | don’t think 1 would

grant custody [to the surrogate] if | were a judge in that situation.

Andrew, Nina and Nicola propose a much more prescriptive approach to
maternal rights in the case of surrogacy than Willow, Luke or Fiona. The former
three employ ‘biometric’ genetic reckoning (Cassidy 2002: 150) to argue that a
traditional surrogate retains an inalienable claim to motherhood over a child that
has resulted from her ova, while the latter highlight the experience of pregnancy,
emphasising a surrogate’s gestational kinship to the child (cf. Konrad 2005;
Ragoné 1994;: Thompson 2001).% Yet both approaches serve to protect the
status of the maternal bond. As we have seen, the maternal bond is, ideally,
both biological and social. Like Erin and Kirsty earlier, Willow, Luke and Fiona
expect a surrogate mother to form a bond with the child they carry because the
maternal bond arises naturally out of the embodied experience of pregnancy.

According to this reasoning, it is impossible to deny either a traditional or

% Notably, when talking about her own reproductive plans as quoted in the previous section, Nina

emphasised the importance of pregnancy to the experience of motherhood, yet in talking about

surrogacy she sidelines gestation as a feature of motherhood. These examples are not, however,

necessarily contradictory, as in each case she aims for a balanced picture of maternity in which

biological and social elements are both present. It is also worth remembering that out of these six
| particular respondents, Fiona is the only one who has experienced pregnancy and labour.

82



gestational surrogate mother’s claim to the child since, to repeat Luke’s point, “it
must be very natural for a mother to want to keep the baby”. Nicola, Nina and
Andrew, meanwhile, claim that the maternal bond comes from genetic kinship.
As such, they suggest that it would be impossible to deny a traditional
surrogate’s claim to motherhood, while gestational surrogacy is acceptable as
the intending mother’s claim represents a more comfortable balance of both
biological and social motherhood.

In making these distinct claims, each set of respondents draws on the
concept of the maternal bond as a natural, inevitable phenomenon, rejecting the
idea that it may be sidestepped by choice, and thus reinforcing its status as
inevitable and given. Here, they are also defining what is morally right through
the idiom of naturalness. What allows them to differentiate their claims is the
polysemy of the maternal bond as well as nature; the maternal bond is still
‘natural’ whether it is based in gestational or genetic kinship. The maternal bond
has a very wide reach, as it is a physical, hormonal, emotional and relational
phenomenon that effects a fundamental transformation in women’s identities.
The breadth of the maternal bond means that, at any one time and for any
particular purpose, its different aspects may be appealed to in order to make
specific claims, and it is this multifaceted nature that gives it its strength and
purchase. In particular here we also see that this already powerful concept takes
on extra potency when elided with morality.

A number of respondents suggested to me that the surrogate mother
required a certain level of emotional “strength” for her task. Lizzy, a student and
conservation volunteer in her late teens who comes from Forres in western
Moray (but whose parents are English), explained that she would not be able to
act as a surrogate mother: “I am a very emotional person and | am not sure if |
would be able to cope emotionally being a surrogate mother”, adding, “after
going through the emotional rollercoaster of having a child and then to give it to
someone else even if that was already established beforehand, | don't think |
would be able to do it". Earlier, we saw that the bond between mother and child
is experienced and expressed in terms of emotional attachment based on
physical experience. When respondents such as Fiona expressed their
concerns about the consequences of a surrogate forming a bond with the child,
they suggested the emotional and psychological ramifications of surrogacy
arrangements on the parties involved. Respondents seemed particularly
concerned about the surrogate mother's emotional state, particularly at the

moment of postpartum handover, once again showing the cultural and moral
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significance of this act in the surrogacy arrangement.

The idea that a surrogate might decide to assert parental rights over the
child was often expressed as a “change of mind”, based on the assumption that
she might not realise that she would bond with the child, and that this natural
emotion would “kick in”, causing her to feel that she was, after all, the child’s
mother. The special emotional strength required of a surrogate mother is the
strength to detach from a maternal bond that occurs naturally, an altogether
unusual task. A surrogate represents conflicting obligations, being expected to
experience feelings of maternal altruism and responsibility towards the child but
also to uphold her promise to help the intending parents. In the next chapter, we
shall see how ideas about gifts, altruism and sacrifice are implicated in
respondents’ ideas about surrogacy and parenthood. It may be that for those
who are in favour of surrogacy, the surrogate’s ‘unnatural’ act of renouncing the
maternal bond to the child she has carried is obviated by the sacrificial and
altruistic act of helping another against one’s own interests.

Many respondents believed that some semi-formal process of
psychological assessment would be appropriate before a surrogacy
arrangement was set up, suggesting that counselling should be provided to the
parties involved (but especially the surrogate mother), not only to provide
emotional support but also as a means of vetting potential surrogates by
weeding out those who are not emotionally fit for the role.?® This idea that the
assessment of a potential surrogate’s psychological state may act as a
competent measure of her fitness for the role is commensurate with British
clinical practice, as surrogates and intending parents are expected to attend
repeated counselling sessions throughout the entire process (Brinsden 2003).
Emotional strength is a useful measure in assessing surrogates, as emotion is
by definition a labile yardstick. By insisting that the surrogate be emotionally
strong, respondents set limits on surrogacy’s availability. By arguing that women
should undergo rigorous emotional tests in order to qualify as surrogate
mothers, they express their hope that surrogacy will not become more

widespread and instead only be an option of last resort.

% One interviewee in Hirsch’s (1993: 73) study in southeast England suggested further that
counselling may help individuals uncover their true motivations for wanting to use assisted
conception, and, by implication, that understanding this will prevent them from going through with
it.
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Being fair: Upholding the surrogacy contract

As we have seen, competing claims to motherhood provoke knotty ethical
dilemmas. For some, this was couched in terms of fairness, as in Amy’s
response to my question of what happens if a surrogate mother decides to try

and keep the baby:

| think it’s just a really hard decision for someone to make in the first
place and it kind of makes me think that surrogate parenting is bad,
because how do you know? How can you kind of have a child and then
give it away and then maybe down the line you would change your mind,
but I don’t think you could really change your mind because | don't think
it's fair on the people that have started bringing up the child. But | don’t
know, if | actually came across that situation, | don’t know how I'd feel

then.

Amy’s framing of her argument in terms of fairness, a value that is popularly
thought to be quintessentially British, suggests that upholding a surrogacy
contract is just.

Many respondents assumed that intending parents would draw up
contracts with surrogate mothers and that these should be enforceable. Paul,
Jenny’s partner, is a conservation volunteer and trainee counsellor in his mid-
fifties. He grew up in London, but brought up his children in Orkney before
moving to Moray after he and his wife divorced. He felt that a legal contract
could preclude the formation of a bond between a surrogate mother and the
child. Once again, | asked him if a surrogate would have a right to keep the baby

she had borne:

Paul: Not if she'd signed some sort of legal contract, which | assume
people would do, because that's where it all, for me, could go pear-
shaped, because human emotion would come in. | mean, that woman
[the surrogate mother] could get attached to the baby in the womb, even,
and once she sees it, you know, everything’'s gonna kick in, biologically
and emotional attachment, you know, it could be very tricky. And she
might at a later date feel she’s got a right to see that child, and then the
father might decide he wants to meet this woman who carried his child.

He’s got some kind of relationship with her, in a way, hasn’t he? It's very
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complicated.

KD: So, to you, it would be quite important that there was a legally

enforceable contract?

Paul: Well | think it would make things a lot easier. Because otherwise,
you're asking for trouble, I think.

... Yeah, | think that would make it a lot clearer, that — you know, ‘|
undertake to carry this baby, blah, blah, blah, and to hand it over when
it's born and | have no rights over access or ownership,” — not ownership!
But parental rights — ‘| waive my parental rights.” | mean, surely you'd
have to? Otherwise you'd be setting yourself up for problems as the

parents of the child.

KD: So presumably, from that, you think that parental rights can be

waived?

Paul: Yeah, | mean, | thought that was the whole point of it, that you're
undertaking to carry that baby and as soon as it's born to hand it over,
otherwise it's false pretences if you intend to keep it, so | think that's
gotta be better to make that black and white, so everybody knew what
the deal was.

Clearly, the argument for a legal contract is one that favours the rights of
the intending parents over those of the surrogate mother. This serves to
minimise the challenge to cultural axioms of motherhood and kinship that
surrogacy represents. It also points to the ethical responsibilities of surrogacy.
Surrogacy arrangements rely on the ability of the surrogate not to claim
maternity to the child she has carried and, by implication, not to form a bond
with it. In surrogacy between friends or relatives, it is assumed, reciprocal
obligations between the surrogate and the intending parents encourage her to
honour the surrogacy agreement (see Chapter Two). If the surrogate and
intending parents do not know each other previously, a legal contract may
provide an alternative means of enforcing her obligations towards the intending
parents. As such, respondents like Paul refer to the law to support what they

feel is fair. In doing so, they expect more from British law than it actually
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provides, as surrogacy contracts are not legally enforceable in the UK
(Surrogacy Arrangements Act 1985; Human Fertilisation and Embryology Act
1990). This disjuncture between respondents’ expectations and the actual legal
situation is interesting precisely because these laws were aimed at reflecting the
public’s ‘gut feelings’. In particular, the Warnock Report was based partly on
evidence collected from ‘the public’ about their ideas about such practices.

Paul and others referred to the law as a higher authority that can provide
ultimate judgement about who is a child’'s mother, informed by an accurate
recognition _of natural maternity. While the Warnock Report assumed social
consensus on bioethical issues like surrogacy, here we see instead an appeal
being made to the law to try and settle something that seems instead to
inevitably provoke ambivalence. Faced with the uneasy ethical dilemmas and
kinship ramifications of surrogacy, respondents appeal to grounding concepts
such as nature, maternal bonding and the law in order to support their claims,
and they do so in such a way as to imply that these concepts are
incontrovertible, though in fact we have seen that in practice it is precisely their

ability to straddle different meanings that makes them effective.

Conclusion

Mothers | spoke to during fieldwork told me repeatedly that having a
child was a transformative experience, though with both positive and negative
effects. While the maternal bond is a particularly robust concept, respondents
disagree about its specific form and effects, with some saying that it is an initial
difference while others suggested it is long-term or even permanent. Similarly,
while this difference was closely associated with the physical experience of
maternity, this could be in relation to pregnancy, labour and/or breast-feeding, or
even hormonal and emotional responses to the sound of a child crying. While
respondents did not suggest that fathers lack a physical connection with their
children and took intending parents’ desire to have children ‘of their own’ as self-
evident, when talking about maternal bonding, they pointed to a different kind of
bond between mothers and the children they have carried and borne, which has
significant ramifications both for how parenting is organised and for the ethical

status of surrogacy.
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Surrogacy has the potential to threaten both the ideal of maternal
altruism and the naturalness of maternal bonding, as the surrogate mother
seems to be rejecting a child to whom, according to the logic of the maternal
bond, she should inevitably have become attached. For respondents, the
maternal bond is both natural and social and thus appears to be a ‘total social
fact’ (Mauss 1990) that requires no explanation. Yet, the discussion about what
happens when a surrogate mother claims the child she has carried as part of the
surrogacy arrangement as her own showed that nature may be used in different
ways, albeit with similar rhetorical effects. In this case, one group of
respondents claimed that all surrogates retain a claim to maternal rights
because of the naturalness of gestational kinship, while another group claimed
that only traditional surrogates could legitimately claim maternal rights because
of the naturalness of genetic connection. Various anthropologists have shown
the way that those personally involved in surrogacy arrangements manipulate
concepts like nature and maternity strategically in order to place surrogacy
within a more socially acceptable frame (Ragoné 1994; Roberts 1998; Teman
2003; Thompson 2001). Respondents’ ideas about the maternal bond presented
here demonstrate the balancing of different values in ethical judgement as well
as the polysemy of grounding concepts. While surrogacy seems to literalise
ideas like maternal bonding, thus exposing them to destabilisation, this facility
for being manipulated is in fact here a strength rather than a weakness.

Not only do respondents here use nature in shifting and contingent ways,
but they also often elide their sense of what is natural with what is morally right.
This has the effect of strengthening nature, and the claims they make with it,
further. It also at once suggests what is distinctive about this group of people’s
responses to surrogacy. There is of course a long tradition of positive
association between morality and nature in British culture, not least in the
environmental movement. Yet, nature has also historically been a site_of danger,
bestiality and chaos, something to be controlled and tamed by people and
inimical to society (see Cassidy 2002; Cassidy and Mullin 2007; Cronon 1996;
Descola and Pélsson 1996; Gould 2005; Milton 1993; Schneider 1980; Strathern
1992a; Williams 1975; Yanagisako and Delaney 1994).

Drawing critically on Schneider's (1980) separation of symbolic and
normative elements in American kinship, Edwards writes that Born and Bred
kinship contains both of these elements and that they are interlinked (2000: 28-
29). The concept of the maternal bond as analysed here shows that models are

not just abstract entities that describe how things are, they also show how things
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ought to be done; they are never morally or politically neutral. The maternal
bond has profound implications, informing expectations about women’s different
responsibilities and identities in all spheres of life. In this way, ‘bond’ is an
appropriate term, as it contains within it notions of physical constraint and
obligation as well as emotional attachment. As we have seen, locating the
formation of the maternal bond in the pregnant woman marks off motherhood as
special, uniqgue and somewhat mysterious. The maternal bond serves to delimit
boundaries of inclusion and exclusion around the deeply valued status of
motherhood. Furthermore, thinking about surrogacy shows that natural
expectations like the formation of a unique bond between mother and child carry
with them gendered ethical responsibilities — (good) mothering is seen to entail
self-sacrifice, selflessness and extreme responsibility, but it is also something
profoundly and uniquely fulfilling. Motherhood is a key exemplar of the ethic of
femininity (Franklin 1997; Ginsburg 1989; Paxson 2004; Rapp 1999a, b) and it is
impossible to separate notions of proper feminine behaviour from ethical
judgements about surrogacy (Cannell 1990; Ragoné 1994).

Respondents were often hesitant to be seen to be prescribing specific
ethical principles in relation to surrogacy. Having said this, the example of
maternal bonding demonstrates particularly clearly that in making ethical claims,
they do nonetheless express and reproduce normative ideas about kinship,
morality and gender. This suggests that one aspect of making claims is
considering the effects of one’s pronouncements on one’s interlocutor.
Empathising in this way is important in avoiding offence and in marking one’s
own status as a sympathetic and tolerant person. This has clear implications for
anthropological research methods that are significant both in recorded
interviews and participant observation. This emphasis on avoiding ‘judgemental’
rhetoric also suggests the importance of freedom of choice as an ethical
principle for these people, which has clear relevance to their own lives, as we
shall see.

Tolerance, fairness, politeness and individuality are all popularly thought
of as British traits and respondents’ speech here reflects this. Here we have also
seen many examples of ideas about feelings and emotion running through their
talk about maternal bonding and motherhood. This is clearly linked for them with
physical, embodied experience, reflecting the idea that the maternal bond is
primarily a feeling of attachment that creates the necessary conditions for a
mother to respond to and nurture her child appropriately. Once again, surrogacy

is troubling because the surrogate is expected to resist a feeling that is
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supposed to be so strong and compelling that refuting it would be ‘unnatural’
and emotionally damaging.

The importance of feeling has another dimension here in terms of
empathy. Respondents cannot draw on their own personal experience of
surrogacy, though they can express their knowledge of maternal bonding.
Again, we see this in their hesitance to express rigid views about surrogacy and
many of them noted the speculative nature of what they were saying, such as
Amy’s comment above about surrogacy contracts: “I don’t know, if | actually
came across that situation, | don’'t know how I'd feel then”. What Amy points to
here is the difficult position | put her and other interviewees in, of speculating
about a practice with emotional, physical and relational consequences but which
they have not experienced themselves.?” So, one further function of this is to
reflect their awareness of the abstract nature of what they were saying. While
everyday life is lived amongst others, the claims respondents made about
surrogacy were uncoupled from this relational context, and it is for this reason
that Amy and others say that they might feel differently about surrogacy if they
knew those personally involved in it. Relationality indexes moral obligations, but
here in being asked to make claims about surrogacy they are somewhat freed

up from such sympathies (cf. Konrad 2005).

2" The divergent ways in which ethics is expressed and conceptualised finds a parallel in the
different forms of ethical claim-making encountered here, in the different responses to different
kinds of questions — claims that are solicited and speculative or spontaneous and reflective — and
in the different kinds of values and concepts — grounding concepts or implicit moral values —
employed to make these claims.
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Chapter Two

Love and Money

We've made a great mess of love
since we made an ideal of it

D.H. Lawrence, Mess of Love

How quickly nature falls into revolt
When gold becomes her object!
Henry IV Part 2, Act IV, scene 5

Surrogacy seems to respondents to have the potential to disturb the
formation of the maternal bond, a bond which models a perfect combination of
natural response and altruistic impulse (Cannell 1990; Morgan 1985; Strathern
1992b, 2003; Zipper and Sevenhuijsen 1987). As Cannell (1990) has shown,
British media representations of surrogate mothers rest on a sharp distinction
between the ‘good’ (altruistic) surrogate mother who acts to help a sister or
friend out of love with no financial reward and the ‘bad’ (commercial) surrogate,
exemplified by Kim Cotton, who was seen to be driven simply by desire for
money. This response reflects importantly on the status of the mother-child bond
‘as the essence of natural, family ties’ (Cannell 1990: 668; see also Zipper and
Sevenhuijsen 1987). It also suggests the moral and ideological significance of
this concept. Respondents here were clearly concerned about not only the
consequences of a surrogate forming a bond with the child she has carried, but
also the implication that this bond, while ‘natural’, is not necessarily automatic
and must in fact be cultivated. Surrogacy appears dangerous because it implies
that maternal bonding can sometimes fail.

The public response to Kim Cotton also importantly reveals much about
the nature of ‘market values’ and what they are seen to engender in British
culture (Strathern 2003: 290). In this chapter | will explore respondents’ ideas
about altruism, love, money and commercialism in relation to commercial and
altruistic surrogacy. | will explore what respondents mean when they draw upon
a cultural model that pits altruism and self-interest as opposing and
irreconcilable forces when assessing a surrogate mother’'s motives for entering
a surrogacy arrangement and what effects they imagine that might have for

those involved.

91



As noted in the Introduction and as we shall see here, proponents of
surrogacy often employ gift rhetoric in order to normalise and ethicise the
practice. While in popular and even academic rhetoric gifts may be called on in
direct dichotomous relation to commodities, lived practice is more likely to be
characterised by a mixture of these forces, though of course this in itself works
through the reproduction of dichotomous ideals. As Lambek (2008: 136) has
said of the gift, the Maussian ‘obligations’ to give, receive and reciprocate the
gift are ‘neither mechanical acts of rule-following nor simple or maximizing
choices’. Instead, as in other ethical judgements, gift-givers must weigh up and
balance competing considerations and commitments. In respondents’ various
ideas about commercial and altruistic surrogacy as well as paid blood, egg and

sperm donation presented here, we shall see this contingency in practice.

Being a mother

We met Erin in the previous chapter. She was born in rural Ireland and
moved to southeast England with her family as a teenager. Her father died when
she was a child and she had to give up her place at Cambridge University to
look after her younger brothers after her mother died when she was eighteen.
As we saw in the previous chapter, becoming a mother brought with it a new
sense of responsibility. She told me:

[Being a mother means] an absolute emotional relationship, an immense
emotional relationship that is tied in with a huge amount of responsibility,
| think in essence. Attached to that are all the offshoots, you know, in
terms of a positive change of lifestyle involving a child, and that affects
day-to-day and your long-term — it changes your goals and ambitions. So
that, if you like, alters your, not your personality, but it alters your
perception on your life and where it's going and where it's going with
regards to your child. So, if you like, the emotional bond is tied in with

personal responsibilities and then social responsibilities.

Motherhood effected a transformation of Erin’s very being, her sense of self and

her place in the world, her lifestyle and her relationships with others. Despite her
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extensive experience of caring for others, being a mother was singular in its
transformative effects.

Motherhood is transformative because it demands that one takes full
responsibility for another dependent and vulnerable person. As we saw in the
previous chapter, the bond a mother has with her child is thought to be “special”.
Like her partner Paul, who described his own experience of fatherhood as “a
two-edged sword”, Jenny considers parenthood to be a mixture of hard work
and pleasure. She told me, “I've found it, on the one hand, rewarding and lovely,
and | wouldn’t have wanted not to have been a parent, but it would be less than
honest if | say that it's been a good experience in total in my life. | think there
have been elements of it that have been extremely difficult and challenging”.

Eleanor was clear about the way in which ultimate responsibility for a
child lies at the feet of its mother, based on having a quite different experience
of new parenthood compared to her ex-husband (see also Oakley 1986;
Rothman 1989; Wolf 2001):

| think that women don’t know what's happened when they’ve had the
baby. And it's a sort of ghastly realisation, because you prepare for the
birth — all this talk about childbirth, and how you’re going to do it, how
you're going to breathe and how you're going to do this and how you'’re
going to do that and, ‘oh and don’t forget to get some vests and some
babygros’. But suddenly, it's there and you haven’t a minute for anything
else. And because you're the mother you haven’t a minute for anything
else and so you have to do it. But you're all up and down and the man,
because he doesn’t have to do it, he sort of doesn’t know what to do and
doesn’t get involved at all in the same way. So it's a very tricky time.

(Original emphasis)

In these descriptions, becoming a mother entails an all-encompassing sense of
responsibility in which the mother’s previous status, identity, roles and sense of
self are eclipsed by the needs of her child. However, on the other edge of the
sword, motherhood is “fulfilling”, “rewarding”, “lovely” and “important”. In these
cases, motherhood represented the realisation of a personal desire or, as Fiona
put it, “a deep-rooted need”, which is also a natural expectation.

Erin summed up the rewarding side of becoming a mother:
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[Y]ou feel very proud, you know, somebody that’s related to you, that you
love, that you've created, so immensely proud and it's immensely
positive because you are given a chance for another identity, if you like.
You're given a chance to be somebody’s mummy, or somebody’s parent.
So [when | gave birth] | sort of felt — I'm sure some of it was hormonal —
euphoric, at the idea that you can recreate yourself. So if you like, it's a
second chance to deal with some of the mistakes you have previously

made, so yeah, there’s definitely a reinvention of identity.

Here, Erin points to the fact that reproduction produces both a mother and a
child. Erin suggests that, in becoming a mother, her identity was reinvented in a
positive way, that in a sense, she became a ‘good’ person who has dealt with
previous “mistakes” (see also Miller 2004; Paxson 2004). In this way, she
implies that birth is, for the mother, a purifying rebirth much like a ritual initiation
(cf. Davis-Floyd 1992; Martin 2001). Erin’s description of motherhood is also
reminiscent of the concept of the calling® (Weber 1992), which points once
again to the important connections between morality and kinship and between
motherhood and ethics. She suggests that motherhood brings about a change in
a woman not only because of physical changes and natural responses, but also
because it is a deeply morally laden status, so that women bear an ethical
responsibility to be good mothers.

In Euro-American cultures, maternal altruism, the expectation that a
mother will be wholly dedicated to the care and nurturance of her child even to
the point of abnegation, is a highly valued trait (Anleu 1992; Boydell n.d.;
Ginsburg 1989; Miller 2004; Rapp 1999a; Raymond 1990; see also Paxson
2004). Maternal altruism is closely associated with the expectation that a natural
bond will form between mother and child and that mothers can be relied upon to
provide care, nurturance and protection — in other words, to embody this ideal.
Implicit in Erin’s comment that motherhood “alters your perception on your life
and where it's going”, along with the clear importance of responsibility identified
in the examples here, is a sense that an important part of maternal altruism is an
acceptance that, in order to best care for a child and to reap the rewards of

motherhood, one may need to make some sacrifices.

%8 Erin is of course a trained nurse, a profession that has traditionally been particularly closely
associated with the idea of the vocation.
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An altruistic envelope or a sausage machine??

The ideal of altruistic surrogacy is enshrined in UK law, in reaction to the
‘moral panic’ (Jenkins 1992) surrounding the Kim Cotton case (Cannell 1990;
Wolfram 1989). In the clamour that surrounded the passing of the Surrogacy
Arrangements Act (1985) and Human Fertilisation and Embryology Act (1990),
an attempt was made to prescribe a morally acceptable version of surrogacy,
and this was ‘altruistic surrogacy’, in which any vestiges of a financial
transaction are eliminated. British law prohibits the granting of Parental Orders
to intending parents who have given surrogates more than ‘reasonable
expenses’, yet these are not in fact set. This suggests that the distinction
between altruistic and commercial surrogacy is, in practice, a grey area even in
Britain, despite the moral repugnance about commercialised surrogacy
arrangements evident in the Warnock Report and the reaction to Kim Cotton’s
case, and there is evidence that there have been ‘commercial’ surrogacy
arrangements in the UK that have not been prosecuted (see Blyth and Potter
2003; Brazier et al 1998).

The model of surrogacy favoured by most respondents that | spoke to

was, broadly speaking, ‘altruistic’:

Emily: | would think that people would decide to become a surrogate
mother probably because they know the couple involved, or at least one
part of them and they want to provide the facility that the couple can’t do
themselves, as a sort of altruistic — more than a gesture — deed. | can’t

think there’s another good reason for doing it.

Nina: You hear a lot of bad stories about, you know, people paying
people to carry their children for them and people taking advantage of
people and | think, say, getting a stranger to be a surrogate for you
would be very weird, | think. You have to keep it within your circle and
the people you know or else it just becomes, | don’t know, that's when it
becomes a bit of a moral issue, for me. And | think there’'d be less
chance, maybe, of the end result not being right, you know, as in

someone keeping the baby and not actually giving it to the [intending]

2 Emily, who is a writer, coined these two phrases when she told me her views on altruistic and
commercial surrogacy respectively. She is in her early fifties and married without children.
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parents. | think that would be less of an issue if it was a friend or family

member who was being a surrogate.

Sophie: | think it's nicer [when it is altruistic] and it seems less ‘under the
carpet’ and sort of like a business transaction. Yeah, | think that's what
makes the difference for me, | don't like the idea of it as a business
transaction. | do like the idea of it as a sort of almost a community thing
and a family or a community caring for each other and trying to help out.

That's where the line is. (Original emphasis)

In these three illustrative examples, we see not only the claim that
altruism is the best reason for acting as a surrogate mother, but also what is
understood by altruism in surrogacy. In these examples, altruistic surrogacy is:
an offer of support and assistance to known others that implies sympathy and
mutual support; a means of preventing exploitation; knowledge between parties
which ensures that obligations are fulfilled; a way of differentiating an
arrangement from a “business transaction”; something that creates community
and it is about “caring for each other and trying to help out”. We also see some
examples of what it is not: “taking advantage” of others, being “weird”, creating a
“moral issue” and a “business transaction”. Altruism is clearly a complex and
multifaceted concept, and these examples do not exhaust its meanings.

Lizzy, who we met in the previous chapter, introduced me to her school-
friend, Alex, who is also from Forres. Lizzy thought it would be a good idea for
me to interview Alex as she had offered to act as a surrogate mother for a
mutual gay friend of theirs if he wanted to have children in the future.® Alex told

me:

| wouldn’t consider being an anonymous surrogate. It would only be a
consideration if it were for someone | knew very well that needed help.
That way | would know what kind of a family the child would be going
into, as well as | think it would make the whole experience easier, as in
that situation you would not be thinking that you are having to give your

baby away to a couple, it would be more of a case of knowing that you

% Two other respondents told me that had thought about being surrogate mothers themselves.
Eleanor had considered offering to act as a surrogate for her younger sister, who, though she later
had two sons, initially had had trouble conceiving. Charlotte also told me she had once offered to
consider acting as a surrogate for a friend who had been diagnosed with spinal problems that
meant her future ability to carry a child to term might be impaired, but noted that she was relieved
that she had not taken this offer up.
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are really helping someone you care about and you can be excited for
them having their baby and it just happens to be that it's through you.
Also, you would be able to keep in touch and that would let the child

know where they came from.

In this quote, Alex talks explicitly about knowledge four times, encompassing
and addressing a number of concerns that she has about anonymous or non-
altruistic surrogacy. Knowledge here seems to stand for context, (cf. Edwards
2000: 229), it also stands for trust, identification (in specific contrast to
anonymity), the needs of others and the promise of continuing future
relationships. By focusing on knowledge, she separates out the act of giving up
the child from that of “helping someone you care about”. This re-routing means
that she can see herself simply as a means “through” which their needs are
fulfilled rather than as someone who has given a baby away. The idea of helping
someone you know grounds her claim that surrogacy can be socially and
morally acceptable.

In Alex’s formulation “your” (the surrogate mother’s) baby becomes “their”
(the intending parents’) baby. This not only reorients attention away from the
means of the surrogacy arrangement (the surrogate mother) towards the end
(the child), but also implies that thinking of others is a sufficient reason for doing
something, in contrast to more capitalistic models of human action that see
people as basically self-interested.

While Alex recognises that a surrogate mother may inevitably feel some
attachment to the child, she believes that she should try and resist this in order
to uphold her side of the surrogacy agreement. This anticipates the realities of
commercial surrogacy arrangements as described in Ragoné’s ethnography of
American surrogacy arrangements: ‘By focusing upon her relationship to the
adoptive mother, in particular, to the idea that she is giving the adoptive mother
a child, the surrogate shifts the emphasis away from her relationship to the
father vis-a-vis the child and from the perception that she will be “giving the baby
away™ (1994: 124; see also Roberts 1998; Teman 2003). Ragoné concludes
that this focus allows for the surrogate’s actions to be cast ‘in a more socially
acceptable light' (1994: 124). It also enables the arrangement to run
‘successfully’, that is, to ensure that the child ends up with the intending parents.

Alex is clearly uninterested in acting as an anonymous®' surrogate, and

8 By ‘anonymous’ she seems to mean not only a situation where the intending parents and
surrogate mother remain completely unknown to each other, as is the case in sperm or egg
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one reason for this is to know “what kind of a family” the child would be raised
in. In her study of anonymous British ova donors, Konrad (2005) found that
many donors, despite wishing to remain anonymous to the recipients of their
eggs and unconnected to any resulting children, expressed a profound interest
in the results of their donations, and specifically whether their ‘gift' had resulted
in any live births. As Konrad suggests, this complicates commonplace
assumptions about both gifts and anonymity and the kind of sociality that they
enact. Alex and others made the assumption that altruistic surrogacy is not
anonymous, that it is about helping known others. This suggests an inability to
conceive of a scenario in which a surrogate or donor would be willing to go
through the pain, inconvenience and potential kinship ramifications of surrogacy
or donation without some prior personalised relationship of reciprocity, obligation
or love. Konrad'’s respondents meanwhile focus on present intention rather than
on prior or future relationships.

The personal reward for the surrogates that Ragoné spoke to is their
sense that they are doing something special that takes them beyond their
everyday roles. She says, ‘Surrogates do not want to mother a child; they want
instead to be socially rewarded for having made a valuable contribution, made
to feel special, and, at least for a short time, made the center of attention for
having accomplished something that they consider to be of tremendous value
and importance, giving birth to a child’ (1994: 86; see also Konrad 2005: 77).
Only one respondent, Jenny, anticipated this idea, saying, “I would imagine that
[as a surrogate mother] you would get a lot of high personal regard on a very
profound level that you could never get probably in any other way, | would
imagine. | would like to think that that would be the biggest payment that you
could get back, that that would be a motivator”.

In the previous chapter we heard Erin and Nina’'s ideas about adoption
and maternal bonding. Respondents generally expressed the view that adoption
is a morally and socially responsible option for childless couples, but that
wanting to have a child ‘of one’s own’ was understandable and that the realities
of adoption in the UK were often onerous and unsatisfactory. None had adopted
children themselves, though some who did not have children said that they
would consider doing so. In discussions about adoption, one of the commonest

ideas | heard was that there are a number of children “out there”, and as Willow

donation, but also a commercial surrogacy arrangement where the intending parents and
surrogate are unknown to each other prior to the agreement but become acquainted through
surrogacy.
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said, “it would be nice in an ideal world if people would look after the children we
already have”. This perception suggests the importance of having parents for
children’s development and that providing children with parental care despite
lacking a genetic relation to them is a social good. Jenny described adoption as
“a good social responsibility choice” and linked this not only with her perception
that there are many children without parents in Britain, but also with a wider
demographic picture, saying that the world is already “overcrowded and over-
populated”. But she suggested that adoption was not as readily accepted by
society as it might be and would benefit from better promotion. So, while it may
be a “socially responsible” option, it has a somewhat second-class status
compared to having one’s ‘own’ child.

Contrasting adoption with conceiving a child through IVF, Richard said,
“what | would hope is that adoption would be as much about providing a home
for an existing child as providing a couple — or not a couple — with a child. ...
[A]doption should be as much about that existing child as about that couple’s
needs”. The decision to place a child with adoptive parents is ultimately made by
social workers and other professionals who are supposed to be working in the
best interests of the child, not by the adoptive parents.** For respondents,
adoption is a moral action because someone is prepared to take on the
responsibility for a child to which they usually have no kinship connection,
whose background may be unknown or undesirable and because they must
bear scrutiny of their private lives and undergo onerous tests of parental fitness.
Those who are prepared to subject themselves to this, it is assumed, must be
doing so not only for themselves, but also for the child.

Those who adopt make a sacrifice, since they are not passing on their
genetic inheritance and subordinate the ‘selfish’ yet ‘natural’ desire to have
children of one’s own to the needs of someone else’s child. This sacrifice may in
turn be rationalised as altruism or social responsibility. Bloch examines various
examples of ritual sacrifice to argue that both gift-giving and the self-
identification of the sacrificer with the victim — based on an assumption of
fundamental resemblance between parent and child — are crucial parts of
sacrifice, and that this is because sacrifice is concerned, like other rituals, with
regenerating the group’s strength and vitality (1992: 37). Pertinent here is

Bloch’s point that, in revitalising the group, sacrifice enables an inversion of

2 The Adoption and Children (Scotland) Act was instituted by the Scottish government in 2007. Its
stated aims are to improve the provision of fostering and adoption care for vulnerable children,
with the particular goal of finding more permanent placements for such children.
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power relations: the sacrificer/victim gains new strength through hurting himself.
Sacrifice is also a means through which social reproduction is reinvigorated,
which is perhaps why in the classic cases Bloch discusses the victim is usually
substituted at the last minute, implying that the sacrificer’s intention to submit
her or his own interests to the greater good is more important than the act itself.
This also returns us to the point made in the previous chapter that focusing on
the abnegatory elements of the surrogate mother's act may ‘restore’ her
femininity and make her act of relinquishing the child more culturally acceptable
in obviating the problem of maternal bonding.

Lambek sees sacrifice as a performative act that ‘casts intention forward’

(2007: 33) and ‘bring[s] into being a new conventional or moral state’ (2007: 29):

Sacrifice is both a passionate culmination for the victim and a significant
initiative by the person who offers it. It draws a line in blood between

“before” and “after”. Once you have killed something there is literally “no
going back” for either victim or killer. Sacrifice is thus a materialization of

intention and a consummation of resolution. (2007: 23)

In describing sacrifice as a ‘pure beginning’ (2007: 30) which sets a normative
standard against which subsequent acts may be judged, Lambek makes clear
the importance of intention and motive — and how those are perceived by others
— in such acts. This has particular relevance for the cases of adoption and
altruistic surrogacy*® as discussed here, as claiming altruism, or sacrificing one’s
own interests, as a motive casts such acts in a morally acceptable light, but also
allows for the donor/sacrificer to wield power.

In the first quote from Erin in this chapter, she said, “the emotional bond
[of motherhood] is tied in with personal responsibilities and then social
responsibilities” (emphasis added). Similarly, Sophie described the ideal
scenario of altruistic surrogacy as “a family or a community caring for each other
and trying to help out”. This suggests the importance of an ethic of altruism in
these people’s lives, and the connection between individual and social
responsibilities. We saw in the previous chapter that motherhood should contain
a proper balance of biological and social elements and that, for some

respondents, adoption was problematic because the mother would lack the

%8 The classic Biblical case of human sacrifice is Abraham's sacrifice of his son Isaac, who is
substituted at the last moment with a ram. Isaac’s mother was Sarah while his (half-)brother
Ishmael was borne by Hagar, Sarah’s handmaid, who is often described as the first surrogate
mother.
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biophysical experience of pregnancy and labour, which might impair the
formation of the maternal bond. We see here in Jenny, Willow and Richard’s
comments a further imbalance. If having a child the ‘natural’ way is in some way
selfish and adopting is a self-sacrificial act, then in adoption the proper (to them)
balance between egoism and altruism in the decision to have a child is upset,
which also necessarily has an impact on the power dynamic between parent
and child.

Sisters doing it for themselves? The ties that bind

Almost all respondents have siblings and most of them described the
sibling relationship as special in some way, and different from a relationship with
a friend. Sophie said about her relationship with her two older sisters, “you know
family members right from the beginning and so there’s that feeling of, they
really know you and if you try and pretend to be somebody you're not they're
going to catch onto that quite quickly and sort of know the real you so you can't
get away with it”. In contrast to her friends, Sophie said of her sisters, “I probably
take them for granted more and expect more — whatever I've done, | kind of
know that they’ll still be my sister, and they’ll still probably be there for me,
however horrific | am”. One of the benefits of a relationship with someone with
whom one shares a deep knowledge, then, is that one can share the bad times
as well as the good, without this threatening the relationship.**

Sophie’s experience suggests that sibling ties are indissoluble, and
Lauren, who also works in the wildlife centre and is in her late twenties, said,
“you can't get rid of a sibling like you can get rid of a friend ... the choice to
basically write a sibling out of your life is a very hard one” (cf. Edwards and
Strathern 2000; Schneider 1980). Emily, who has a warm relationship with her
older brother and younger sister, was wary about the sibling bond, drawing on

the experience of friends who have difficult relationships with their siblings:

If that bond is emphasised too much against the will of the people

concerned then it can be a really bad thing and very difficult to fight

# Notably, in her study of Scottish adoptees, Carsten (2000b: 693) found that for quite a few
people who had sought their biological kin in later life, relationships with siblings proved to be
more rewarding and successful than with their birth parents.
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against. Friends can be the most important people in your life, and
however you come together with them, they can be a billion times more
supportive than most people’s families and that can happen to people as

easily as people’s families can be supportive.

Surrogacy between sisters has been described as the ideal form of
altruistic surrogacy in British culture, in that it seems to be least threatening to
the formation of the maternal bond and which fits best with the ethic of maternal
altruism (Cannell 1990; Wolfram 1989; Zipper and Sevenhuijsen 1987). Most
respondents in my study did not specify a particular relationship that might work
best in surrogacy arrangements (even though | asked them directly), though
most favoured a close relationship between surrogate and intending mother
and, as we have seen, thought altruism was the best motive. A few did talk
about sister-surrogacy, but not in exclusively positive terms. Just as Sophie
suggested that altruistic surrogacy might be, though more ethical, “more
complicated” in practice, those respondents who talked about sister surrogacy
felt that it would make surrogacy more difficult. Amy summed this up, saying,
“when I've thought about it before, I've kind of thought it would be a bit weird it
being your sister”. | asked her if this was because she felt the relationship was
too close. She replied, “Yeah, | mean | think maybe it would be hard for the
surrogate mother. Yeah, just really close, and they would be a family unit
anyway because they’d still see the child and stuff, so, like, thinking about the
child and how they would feel about it as well, then it's kind of, yeah it's quite
difficult”. For Amy, difficulty arises from the surrogate mother’'s proximity to the
child, both in terms of kinship connection and the likelihood that she will see the
child grow up but not be its mother.

When | talked to Jenny about sister surrogacy, she told me that her aunt

had nearly adopted her in an informal surrogacy arrangement:

[M]y mother thought she was having twins when she had me and her
sister-in-law and my father’s brother, they couldn’t have children, and
they were a lovely couple and they wanted children and my mum said
that if she had twins, she would give one of the babies up to them, so
that's a type of surrogacy, because the DNA would have been similar ...
but it was only me born, so there was that poignancy for them whenever
they were with me because they were perhaps thinking, that could have

been the child we were bringing up.
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Although this arrangement never went ahead, this “poighancy” that Jenny
perceived in her aunt and uncle’s relationship with her seems congruent with
Amy’s feeling that surrogacy between sisters has its own set of potential
problems. Emily also noted that surrogacy between siblings might have the
unintended consequence of raising tensions in the relationship between
surrogate and intending mother, suggesting that in some cases a friend would
make a better surrogate mother than a sister as “all sorts of childhood jealousies
and insecurities” might come out in a sister surrogacy arrangement, concluding:
“Extra care, | would say, with members of the family!”

Sister surrogacy has both positive and negative connotations because of
the notion of closeness (cf. Edwards 2000: 99; passim). In sister surrogacy,
closeness is not only that of physical location — a sister surrogate would be
expected to stay in contact with the child and the intending parents which might
make it harder for her to detach — but also of emotional connection. This reflects
an assumption that maternal bonding is inevitable (and with sister surrogacy, the
biogenetic connection would presumably be all the more relevant), as well as a
recognition of the obligatory nature of close relationships and gift-giving
(Strathern 1992a: 15).

| noted the common tendency to use gift rhetoric in surrogacy
arrangements in the Introduction. Mauss claimed of the gift, ‘the thing given is
not inactive. Invested with life, often possessing individuality, it seeks to return to

. its “place of origin” or to produce, on behalf of the clan and the native soil
from which it sprang, an equivalent to replace it’ (1990: 16; cf. Konrad 2005: 49).
Gifts are, in this view, endowed with an inherent tendency to move, they never
fully belong somewhere, as they must always be reciprocated. The association
between surrogacy and gift-giving points not only to altruism but also implies the
potential pitfalls of close relationships. As Emily said, the emotional upheaval of
surrogacy might cause memories of past slights or rivalries to surface in the
relationship between surrogate and intending mother if they are sisters, and so
have a negative affect on its outcome and the sibling relationship. If we take into
consideration Sophie and Lauren’s point that siblings have a licence to behave
in ways that they would not with friends, this fear is understandable. For a sister
surrogate, also, there is an added poighancy, as Jenny suggests, to the
inevitable ambiguity of her relationship to her niece or nephew, which would
presumably become relevant to the child as she grew up too. It is clear, then,

that, while public discourse might promote sister surrogacy as an ideal, for these
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respondents, the likely realities of such a situation may outweigh the benefits of
keeping it in the family.

Anleu (1992) argues that altruistic surrogacy between women who have
existing affective and/or kin ties exploits feelings of duty and obligation that are a
feature of kinship relations, and which are all the stronger for women, who are,
more so than men, expected to behave altruistically towards others. Raymond
calls this the ‘moral celebration of women’s altruism’ (1990: 8) and, like Anleu,
identifies it as a normative expectation for women. Women are, in particular,
expected to display supererogatory altruism more than men and this is clearest
in the idealised figure of the selfless mother. Employing idioms of altruism and
gift-giving in surrogacy not only casts surrogacy in a more socially acceptable
light, but provides a regulatory structure to the relationships entailed in the
agreement.

Ragoné shows that a surrogate mother must navigate between claiming a
motivation based on altruism that is not maternal — as this would complicate the
relationship between her and the child — but sororal with the intending mother.
This has the effect of placing such arrangements under a socially acceptable
rubric of altruism, yet may have the unintended consequence of establishing an
expectation that there will be a continuing relationship between intending and
surrogate mother, an expectation that is often held by the surrogate but not
reciprocated by the intending mother (1994: 80). Gift exchanges contain
inherent regulatory mechanisms - the parties involved know what is an
appropriate gift and counter-gift, what an expression of reciprocity and what of
hostility or domination (Mauss 1990). In contrast to the privatised market sphere,
which appears to be ruled by self-interest, keeping surrogacy within the ties of
friendship and kinship means that self-interest may be suppressed by inherent
mechanisms promoting obligation, duty and self-sacrifice, yet this is precisely
what respondents fear will sour the relationship between sisters as intending
and surrogate mothers.

Reflecting on familial love, Miller argues that:

Siblings and friends are understood to be cared for with more reason
than obligation or reciprocity. Love is essential because it asserts the
ideal of agency within any given relationship. What is rejected is any
language of obligation that suggests we maintain relationships solely out

of enforced behaviour. To define a relationship in any terms other than
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love seems to be taken as a debasement of that relationship. (1998: 35-
6)

The cultural ideal of love as freely given obscures its obligatory and even
exploitive potential. Offering to act as a surrogate mother for one’s sister is
construed as an act of love, yet if sisters go ahead with a surrogacy
arrangement, respondents fear that this will cause sibling rivalries to surface.
Respondents’ fears about sister surrogacy suggest that they feel that while love
or altruism may be an appropriate motive for acting as a surrogate, it may not
actually be the best basis for a successful surrogacy arrangement given the ties
of kinship, but also the unbalancing of power relations between the parties that
surrogacy will entail.

In talking about sister surrogacy, respondents expressed fear about the
potentially repressive side of altruism and family love. However, as Bloch
suggests, ‘sacrificial’ acts like altruistic surrogacy may invert power relations.*
In Mauss’ analysis of the gift, just as the donor is obliged to give, the recipient is
obliged both to accept the gift and to reciprocate it (1990: 50-55). This is the
ambivalent nature of donation: in instigating a gift relationship, the donor wields
power over the recipient and constrains him or her within a relationship of
mutual dependence. Gift-givers, like sacrificers, gain power through offering
(part of) themselves (Bloch 1992; Douglas 1990; Parry 1986; Ragoné 1994;
Rapp 1999b), yet they may also be compelled to instigate the gift relationship in
the first place by existing, and potentially repressive, bonds of love and kinship.

Look out for squalls®: Commercial surrogacy and human nature

In the Introduction | summarised the divisive and heated public debate
provoked by commercial surrogacy in the 1980s and 1990s. As noted, anti-
commercial surrogacy polemic of the time was based on a model in which
humans are properly ‘above’ the market sphere, which anthropologists have

identified as an attribute of capitalist society, in contrast to a Maussian view of

% Ragoné (1994: 72) observed that surrogate mothers feel that having babies is something that
they are good at, and by implication better at than intending mothers. Similarly, she suggests that
surrogates’ description of their act as a gift tacitly implies that no financial compensation could
ever equate to the extraordinary thing they have done (1994: 59).

% This is another phrase of Emily’s, which she used in reference to the risks, as she saw it, of
commercial surrogacy.
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non-capitalist societies in which people and things are bound up with each other
(Parry and Bloch 1989; see also Strathern 1988). Warnock states that, with

surrogacy:

Even in compelling medical circumstances the danger of exploitation of
one human being by another appears to the majority of us far to
outweigh the potential benefits, in almost every case. That people should
treat others as a means to their own ends, however desirable the
consequences, must always be liable to moral objection. Such treatment
of one person by another becomes positively exploitative when financial

interests are involved. (1985: 46)

This comment reflects the moral revulsion that underlies much anti-surrogacy
polemic and which was a particular sticking point for Warnock herself (Sarah
Franklin, personal communication).

One key feature of anti-commercial surrogacy polemic is the ‘slippery
slope’ argument, that allowing money into surrogacy arrangements breaks down
the barriers around those things, like blood and babies, that are considered
properly outside the realm of commodity exchange, rapidly leading to a situation
in which everything is commodifiable and every exchange is a financial
transaction. Zelizer (1997) notes a tendency amongst economic theorists to
assume that money has the capacity to penetrate all spheres of life, and that
once it does so, emotional and social ties will be eclipsed by rational self-interest
and the pursuit of material gain. This is exemplified, she says, by Simmel’s
notion of money as ‘colourless’ and possessing the power to ‘flatten’ (cf.
Strathern 1992a: 5) social ties with its great homogenising power. Zelizer (2005;
1997) shows that in reality, it is difficult to uphold this position given that money
is inextricably bound up in intimate relationships and is moulded into different
forms through its use in social life.

Kopytoff has shown that commodification is a process of becoming
rather than being and that, ‘The only time when the commodity status of a thing

is beyond question is the moment of actual exchange’ (1986: 83):

Out of the total range of things available in a society, only some of them
are considered appropriate for marking as commodities. Moreover, the
same thing may be treated as a commodity at one time and not at

another. And finally, the same thing may, at the same time, be seen as a
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commodity by one person and as something else by another. Such shifts
and differences in whether and when a thing is a commodity reveal a
moral economy that stands behind the objective economy of visible
transactions. (1986: 64)

Appadurai similarly suggests that attending to the ‘social life’ of things and the
moments in which they are transacted can illuminate the political dynamics at
work in the processes of commaodification and the different ‘regimes of value’ at
work in the apparently straightforward worlds of consumption and commercial
exchange (1986: 4). Both Kopytoff and Appadurai are discussing things here
rather than services, a distinction with some salience as we shall see in a
moment, but the processual and transitional nature of commodities that they
identify is important. We know that goods may shift in and out of commodity
status and there may be a parallel with the ‘service’ of motherhood.

Surrogacy entails a ‘splitting’ of motherhood into component parts, with the
outcome that different women may compete for the status of being a child's
mother, but it also shows the more everyday splitting of motherhood into those
parts that may and may not be financially rewarded. Surrogacy elucidates the
distinction between these different aspects of mothering, as it is much more
ethical in British culture to pay a woman for providing childcare, as in a nanny or
childminder, than to pay her for gestating or birthing a child. As we saw in
Chapter One, the physical experience of pregnhancy and labour is seen as a vital
part of motherhood, providing the natural, biological and social grounds for
maternal bonding. Given this close relationship, it is perhaps unsurprising that
pregnancy is the component of motherhood that is seen as least appropriately
rewarded with money.

In distinguishing between the ethics of commercial and altruistic
surrogacy, commentators like Anderson (1990) refer to particular ‘regimes of
value’, with commercialism and egoism pitted against altruism and voluntarism.
While few respondents drew such stark distinctions, the same kinds of
dichotomies remain important values when it comes to making claims about the
ethics of commercial surrogacy. An important factor in the ethics of commercial
surrogacy for respondents is their perception of the surrogate’s motive (Cannell
1990; Markens 2007; cf. Ragoné 1994; Roberts 1998; Teman 2003). In
introducing Part One, | discussed the connection drawn by three respondents
between commercial surrogacy and prostitution. This analogy, as well as one

between surrogacy and slavery, was also frequently drawn in the public debates
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about surrogacy of the 1980s and 1990s. One anxiety that this analogical move
indexes is a fear of exploitation in an unequal world. Whatever level of concern
they felt about commercial surrogacy, most respondents were worried about the
possibility that poor women might agree to be surrogate mothers out of financial
imperative, though they did not generally state that this was a sufficient reason
to ban surrogacy.

Lauren is in her late twenties and lives with her partner, Jack. They do not
have any children, but plan to in the future (see Chapter Six). Lauren was born
and grew up in America, and had been living, studying and working in Scotland
for around four years when | first met her in Spey Bay. Jack is from an English
family who moved to a Hebridean island when he was a small child. Lauren was
concerned that women would be drawn into commercial surrogacy impelled by

financial hardship:

| think | probably would have a hard time if they were paid so much that
you had women who felt they had no other options to make money,
being surrogates not because they chose to, but because they, you
know, had no other options. Then | would have a problem with that. And
| don’t know where that financial line is, because | mean | certainly think
they should be paid to cover all the costs, any lost wages that they would
have made if they were working before that, and probably some amount
of money for their ‘efforts’, if you will. But, you know, if you're paying a
mother £5,000,000 for nine months, that's going to put a lot of pressure
on people to make that choice, not because they are comfortable with it,
but because they need the money.

Many respondents were loath to condemn payment for surrogate mothers
outright, arguing that they should receive some compensation for the time they
are pregnant, especially if it stops them working, though they felt this would be
difficult to regulate. Nina argued that the intending parents should help the
surrogate with any out-of-pocket costs related to the pregnancy, but qualified
this with characteristic clarity, saying, “I think paying a fee to get a life is just too
much. | think it's morally wrong and a bit sick”. Nina’'s view here is, like those on
other subjects, somewhat more rigid than most, but her distinction between
exchanging money for “a life” and compensating someone for their time was
salient for others.

Although Andrew was generally against money being involved in
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surrogacy, he recognised the argument for compensation, saying with a hint of
irony in his voice, “it's like a job, having a job for nine months, | suppose!” Other
respondents also made this point, like Eleanor, who said of the surrogate, “she’s
doing a service. Having babies is hard work”. This reflects two important points,
that surrogacy is like a job in the efforts it entails and that money is an
appropriate reward for work done or services rendered; eliding the two suggests
that there is an argument for commercial surrogacy. In everyday life one
receives compensation to cover for or mitigate direct costs in doing something
that is not financially motivated, such as volunteering as a wildlife
conservationist, so the distinction between compensation and payment is
therefore one based on an assessment of motive and incentive. For
respondents, surrogate mothers may be financially rewarded for their “efforts”
but should not be (primarily) motivated by money.

Erin was more outspoken than most others in her condemnation of

commercial surrogacy:

| think if there was money involved [in a surrogacy arrangement], | think
human beings don’t — capitalist society that we live in, | think where
there’s the exchange of human beings and money, it takes us far, it
takes us back to the Dark Ages. It takes us, you begin to question, did
Wilberforce do anything for the human race? You question where our

morals are at in the twenty-first century.

Erin’'s argument is framed by a certain idea of progress, working from the
assumption that human morality is progressing in a positive way, as evidenced
by milestones like the abolition of slavery. The ‘Dark Ages’ is in the British idiom
a time of archetypal moral corruption compared to the apparently morally
enlightened twenty-first century in which slavery is seen as very wrong. This
reminds us of the particular ways in which people think about time and progress,
and that the commodification of people is neither a new phenomenon, nor an old
one.*

I have noted that, in contrast to other groups of British people who employ
the past as a means of critically reflecting on the present (Basu 2007; Cohen

1987; Edwards 2000), respondents here are more likely to be future-oriented in

¥ 1t is worth remembering, also, that connecting slavery with surrogacy may be both an argument
for and against payment of the surrogate mother, since slavery has been condemned as morally
wrong both as the buying of persons and as making people work without financial reward (cf.
Wilkinson 2003).
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their outlook, which is no doubt connected with their interest in environmentalist
ethics, which is based on acting responsibly to avert future catastrophe (see
also Hirsch 1993). This may also be connected to the fact that most
respondents are migrants to the area, self-consciously building good lives (cf.
Carsten 1995). Erin is concerned about moral degeneracy in the future, but in
stating her case she is putting a limit on what is acceptable, suggesting that
while such backsliding may be a tendency, it is not inevitable and can be
averted. By talking about the past, Erin suggests also that commercial surrogacy
cannot be seen simply as a symptom of the particular times in which it was born
— the reasons for it are more complex, as the differing social attitudes and
approaches to its legal regulation around the world reflect.

For Erin, the commodification of babies and bodies that commercial

surrogacy represents is a cause for real anxiety:

[T]here’s something quite emotionally — not to use a pun, but — barren
about, barbaric, about, you know, handing over money and somebody
walks off with a child. You know, you can’t put a price on human life.
What message are we giving to that child? You know, what, is one child
worth [£]15,000, another worth [£]20,000? It's ludicrous, and | can’t

morally justify that situation to myself.

As Erin’s pun suggests, allowing money into the creation of human life negates
the fecund potential of assisted conception. In her view introducing money and
guestions of price into human reproduction creates emotional sterility, implying
further that assisted conception, despite alleviating an individual or couple’s
childlessness, will have the effect of making the wider community “barren” in its
corruption of normal social transactions.

Revulsion at the idea of ‘baby-selling’ — indexing the idea of the priceless
child (Zelizer 1985) — is the cornerstone of the legal prevention of commercial
surrogacy and it seems that, for many respondents, commercial surrogacy
necessarily implies buying a life rather than paying a woman for her
reproductive work. Just as many were afraid that commercial surrogacy would
amount to selling babies, they were also concerned that it would mean the
commodification of women’s bodies and reproductive capacities, though this
was less of an explicit concern than baby-selling. Like Erin and Lauren, Andrew
picked on the idea of price when explaining his objections to commercial

surrogacy, wondering how this might affect intending parents’ motives for
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selecting a particular surrogate: “Well, | guess if an egg and sperm match, do
you choose the prettiest surrogate? Do you pay more for one with big breasts?
How does it work?”

Jenny said she would prefer for surrogacy to occur between friends or
family members based on ties of mutual support and was somewhat concerned
about the potential for exploitation of women who acted as surrogates, but she
suggested that the involvement of money in surrogacy arrangements was not

necessarily immoral:

[1]n the real world, | think there probably might well be good reasons why
somebody should have some form of remuneration for [being a
surrogate mother] and | don’t think it's necessarily a bad thing. | think it's
valuing what somebody’s doing for you in a very profound way. And at
the end of the day, money is, like it or hate it, and I'm certainly not
somebody myself who puts a lot of store by money, but, | mean,

realistically, it's the currency by which we measure a lot of things.

Jenny recognises that “in the real world”, money is the usual means of assigning
value and so it makes sense to her to apply that to surrogacy like anything else.

In her comparative study of public and legal responses to surrogacy in
New York and California, Markens (2007) has shown the work of two competing
‘frames’ in arguments both for and against surrogacy, one as ‘baby-selling’ and
the other as ‘the plight of infertile couples’. Markens makes the point that these
two frames are both easily understood and likely to elicit sympathy, so that one
cannot argue successfully against either but only highlight certain aspects of
each frame in order to argue for a certain position. This reflects once again that,
while many respondents feel that lines do need to be drawn, and logically must
be in order to make a judgement, where that point will be is by no means
obvious. Knowledge is never fixed in advance and the nuance and contingency
of the responses of respondents in this study suggest that public and legal
discourse does not do justice to the sophistication of ‘ordinary’ people’s attitudes
and the complicated interstices of knowledge that they bring together when
making ethical judgements.

These points were brought home to me most clearly when | interviewed
Fiona, the most pro-commercial surrogacy of respondents. In the previous
chapter, we saw a split in respondents’ ideas about whether gestational

surrogates form bonds with the children they carry and how that influenced their
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judgements of the ethics of surrogacy. Views about commercial surrogacy were
similarly split and far from uniform, instead characterised by a nuance that would
be very difficult to capture in a quantitative survey.

| asked Fiona if she was in favour of surrogacy:

Yes. | think it's absolutely fine under the very strictest and most stringent
of conditions and | really do think that everybody in the triumvirate, as it
were, needs to have their needs looked at very carefully. Yes, | think a
surrogate mother is a wonderful thing. Some people who've perhaps had
two or three children, really don’t want another but have somebody
they’d really like to give this incredibly special gift to, | think that's
wonderful. An absolutely ultimate gift from one person to another, to give

birth to a child for someone else — wow, | think that’s incredibly special.

... lactually don't have a problem with the idea of the [surrogate] mother
being paid rather than compensated because it is an absolute human
truth that we don't give something up unless we have something better
to put in its place. There are very few people who are so unselfish that
the giving up of the baby is compensated for by how wonderful they feel
about giving that gift to someone else; we’re just not made like that. So,
lovely idyllic dream as it is, | think it's fraught with problems. Whereas if
you have a proper contract which says that, ‘giving up this baby is a
simple exchange and | will get x amount of money to do x’, is actually a
much, much better way of doing it because the surrogate mother is left
feeling that they’ve got something out of it. Although it doesn’t sound

very nice, I'm afraid | think that that is probably crucial.

Fiona’s view that people do not give things up without a reward in one sense
suggests that people are basically self-interested, but | do not think she intends
this to imply a corrupt morality. What is “selfish” in her view, is keeping a child
that one has borne — something that respondents agree is natural and, in usual
circumstances, desirable. Fiona also told me that she felt that surrogacy on the
whole would work best as a “transaction”, which underlines her sense that it
should be an exchange based on reciprocity.

Like commercial surrogates in America (Ragoné 1994), Fiona describes a
commercial surrogate giving a “gift” in return for payment. She thereby implies

that a child can be exchanged for money without this necessarily compromising
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the morality of the parties involved and that money could adequately reciprocate
for a culturally ‘priceless’ child. Clearly, Fiona does not have a basic moral
objection to commercial surrogacy on the grounds of commodification unlike
Erin, nor does she seem to hold with the ‘slippery slope’ argument that once
something becomes commodified there is no going back, but sees
commodification as a matter of individual choice which does not necessarily
compromise one’s morality. Fiona also complicates the gift/‘commodity
dichotomy that flavours so much writing about surrogacy and underlies much
economic theory, by describing a surrogate’s work as both “an ultimate gift” and
as best rewarded with, and even motivated by, money. This radically contrasts
with the dichotomous view of gifts and commodities that is usually attributed to
Western societies and the moral philosophy that posits a rigid distinction
between people and things, maternity and commodification.

| asked Fiona how she felt about the involvement of third parties in
‘brokering’ such a contract along the lines of the American model. She told me,
“Again, you come up against this nasty thing called greed, which is in most
people, and they may well do a better job if they're paid for it properly than if
they’re not”. This argument is consistent with her one about surrogate mothers:
a third party agent may ensure that the surrogacy arrangement runs smoothly
because she has a vested (financial) interest in doing so. This not only suggests
a belief in human “greed”, but also a faith in human choice and agency.

| asked Fiona what she thought would be the most valuable qualities in a
surrogate mother. Along with emotional and physical health, she said, “In some
ways you're not looking for maternal qualities, in some ways you're looking for
the opposite. So in the commercial world, you may get the right surrogate

mother”. The intending parents should, she said, have the opposite values:

[T]he baby is going to the parents who want a baby desperately enough
to pay a large sum of money. To me, that’s the right way around
because that's where the baby is going, so they're putting the baby
ahead of the material stuff. To me, that's ok. Ok, [the surrogate mother] -
that's the commodification side of it, but, so what? They go off with their

lives and they've chosen things over the baby, that's up to them.
As in her suggestion that a commercial surrogate is providing an “ultimate gift” in
return for payment, Fiona here again mixes money, materialism and maternity.

This suggests that, while she does not object to the involvement of money in
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surrogacy on the grounds of a gift‘commodity dichotomy, and so explicitly
recognises that money cannot be separated from the sphere of personal
relationships, she does not question the association between self-interest (or
“greed”) and money (though perhaps without quite the same moralistic tone as
other respondents), just as she assumes that maternalism is antipathetic to it.
Unlike Erin, Fiona does not object to commercial surrogacy because it is baby-
selling, but argues that just because it might be baby-selling does not
necessarily make it unethical. She is able to argue this because she
simultaneously draws on competing ideas about human nature as on the one
hand venal and self-interested (see Sahlins 1996 for the links with Christianity
here) and on the other hand as inherently good. Significantly, it is maternalism
that exemplifies this human good.

While Fiona went further than other respondents in her support for
commercial surrogacy, others similarly did not see payment for the surrogate
mother as necessarily reprehensible. Luke did not object to the compensation of
surrogates, and even said that he had assumed that they would be

recompensed:

Luke: I think I would have thought that they’re doing it for the love of it,
but then a lot of people do things for the love of it and still get paid. | just
assumed that people get paid, some sort of compensation somewhere

along the line, if not professionally.

... [Flrom my point of view anyway, it's not like a straightforward medical
procedure that you can do on the NHS. | think it's more of a personal
thing, journey. But on the flipside, it is rather a massive undertaking and
presumably the surrogate mother would have to take time off work or
whatever she does if she’s not a professional surrogate mother. So | just
assumed that there would be some sort of compensation, or something
changing hands somewhere along the line in a few cases. But then the

over-riding thing, | would have thought, would be compassion and love.
KD: As a reason to do it?

Luke: Yeah, rather than financial gain. But as | say, in terms of harsh
reality, it's difficult to do without some sort of remuneration, but not in

terms of a living wage, | wouldn’t have thought.
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What is particularly interesting about Luke’s response here is his point that love
and money are not necessarily incommensurable motives for doing something.
Just as Fiona describes the actions of a commercial surrogate mother as “an
ultimate gift”, he says, “a lot of people do things for the love of it and still get
paid”, which not only complicates the dichotomy of love and money, but also
suggests once again that surrogacy may be properly viewed as work. Both
Fiona and Luke make nuanced judgements here that positively value choice and
personal autonomy and that suggest that money is not necessarily bad. Yet at
the same time they demonstrate their sense that money is associated with many
negative things, as in Fiona’s description of greed as “nasty” and Luke’s
depiction of the “harsh reality” of capitalist society.

Lambek (2008) has written that, in the capitalist Western world,
economic value is seen as measurable and variable, while ethical virtue is
fundamentally incommensurable. However, as he makes clear, and as is
illustrated by Luke's comments above, in making ethical judgements, this

distinction may come to seem less certain:

Understood as judgment rather than obligation, ethics itself relativizes or
at least contextualizes value. Practice emerges through evaluation, the
sizing up and fitting of action to circumstance. Yet judgment selects
among alternatives not by means of a binary logic of exclusive
acceptance or rejection but by balancing among qualities. Such
evaluation or judgment is grounded in more general, culturally mediated,
understandings of the human condition and the ends of human life as

well as those internal to the practice at hand. (2008: 137)

Aside from Fiona, respondents’ views on commercial surrogacy tend to
reflect a split between whether they view remuneration as being a reward for the
surrogate’s work or a payment for a child, with those in the former camp being
much less concerned about commercial surrogacy. It may not be a coincidence,
therefore, that, as a group, the mothers | spoke to were least concerned by
commercial surrogacy, as they were clear that the surrogate was doing “hard
work”, though of course Erin, also a mother, was strident in her condemnation of
commercial surrogacy. As Jenny suggests, money is the usual means of
valuation in contemporary British society and is typically the most appropriate

means of rewarding work done and services rendered. Importantly, Fiona, Luke
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and Jenny’s comments suggest there is room within the way that motherhood —
as reproductive labour — is conceptualised in British culture for it to be

associated with financial reward.

A nice little earner: Money in blood and sperm donation

When | talked with respondents about commercial surrogacy | also asked
them their views on blood donation, in order to gain another perspective on
commercial surrogacy as well as to see what kind of linkages they might make
between the two practices. Respondents were generally against paid blood
donation, though many conceded that remuneration might provide an incentive
for more donations, which is significant given that they perceived a shortage of
blood in the British healthcare system. A couple of respondents even admitted
that the offer of a cash incentive might encourage them to make a donation. Erin
regularly donates blood for free, but admitted that she might be swayed by a

cash incentive:

[1]f they started a campaign saying, ‘right, if you come and give blood
we’'ll give you a free cup of tea,” — which they already give you — ‘and £5,’
would that persuade me to go more? Probably not. Would | take the £5
note when | got there? | don’t know. If everybody else around me was
and | was thinking, well, if not, it's only going to go back in the system to
buy more tea bags, | might take £5 towards a new handbag.

Other respondents tended to link the idea that money would work as an
incentive for potential donors explicitly with exploitation, assuming that those
driven to donate their blood for money would need that money for basic
necessities rather than to go towards a new handbag.

Erin was keen to point out that, while she might accept money as a reward
when donating blood, this did not mean that it would be her motive for donating.
As we have seen, she was one of the most vocal respondents against
commercial surrogacy and is very concerned about the exchange of human
lives for money, yet she clearly does not believe that accepting a token payment
for blood donation would compromise her morality. She explained later in our

interview that selling blood and selling babies is fundamentally different, saying,
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“if you pay for a blood bag ... it doesn’'t have a personality, it doesn’'t have a
soul, we're removed from it by the science”. In the previous chapter, | noticed
the more speculative and abstract nature of respondents’ ideas about surrogacy
compared to those things that form part of their personal experience. Erin does
not have personal experience, and therefore an instrumental reason, to
rationalise commercial surrogacy. Significantly, also, she told me that she would
not use assisted conception herself because of her faith, but would not stop
others from using it. Lambek says: ‘any adherence to or advocating of an
absolute value like truth or justice must be qualified in and through lived practice
and this will entail the acknowledgment of additional values among which a
balance appropriate to any given situation is sought’ (2008: 138). The difference
in Erin’s attitude to receiving five pounds for her own blood donation and
revulsion at the idea of commercial surrogacy clearly demonstrates this
contingency.

Respondents claimed that, as with surrogacy, the best reason for giving
blood is altruism. Some referred to a generalised altruism, such as Alex, who
argued, “I don't think that blood donors should be paid for donating as people
should not need a cash incentive to help save peoples lives”. When | talked
about this with Joanna, she referred to an earlier conversation | had had with
her about voluntary work. As well as her regular (paid) job as a care-worker,
Joanna is a volunteer at the wildlife centre, for which she never accepts any of
the expenses for lunch and travel costs she is entitled to because, she told me,
it is her choice to work there and she “doesn’t do it for the money”. On blood
donation, she said, “I wouldn’t want to be paid for it. It's like what we said about
volunteering — you volunteer to do something and then if you're getting paid for it
you're not actually volunteering anymore. So no, | don't think people should”.

Lauren made voluntary blood donations in the US until she came to the
UK. While she can see an argument for reimbursing donors’ expenses, just as
she reasoned that a surrogate mother should not be left out of pocket by her

pregnancy, she would prefer donation to be based on “community values”:

[Iln a lot of cases, blood is in really high demand and so if there’s the
funding available to make it feasible for more people to give blood |
would be ok with that. ... [B]ut if people are able to abuse the system,
‘cos it really depends on how regulated it is and there’s always ways to
get around a system like that even if it is regulated. So | would worry

about paying people. | mean, | think we've got very skewed community
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values and social values — if we could educate people such that it was a
part of, you know, that’s sort of how community works, if somehow you
could use — I don’t know how you’d do it — but if somehow you could use

that money to just fund understanding and create a sense of community.

Lauren makes a neat inversion here, arguing that money which might be used to
provide an incentive for donors should instead be used to fund an awareness
campaign that would foster those community values which ideally provoke
people to donate blood ‘voluntarily’. The difference for her seems to be that it is
acceptable to fund a campaign that will promote social responsibility, in contrast
to funding individuals directly for their ‘gifts’ of blood.

For Titmuss (1997), the ideal donor is someone who gives up her time and
some of her blood in the interests of the greater good. It is an altruistic act, a
voluntaristic gift (cf. Mauss 1990; Parry 1986). Tutton notes, based on his study
with blood donors who participated in genetic research in Orkney, that reasons
for giving blood or genetic material are inherently complex and multifaceted
(2002: 532) and may not in fact be conceptualised as gifts. As the examples of
Erin accepting five pounds towards a new handbag for her altruism and
Lauren’s argument about using money to foster community values suggest, in
practice the distinction is rarely so clear-cut.

Andrew is both a blood donor and a registered organ donor. When |
interviewed him he was a volunteer in the wildlife centre, which he did out of a
love for wildlife, a commitment to protecting the environment and to get work
experience to further his career. He seamlessly combined altruism and self-
interest in explaining his reasons for donating blood: “I think you should do it
because you think it's going to help other people and you might be in the
position that you need it yourself, not because someone gives you a fiver to do
it”.

Erin was similarly candid about why she gave blood, saying “you do it in
the hope that, god, if you ever need a blood bag or ... one of your loved ones
does, there’s one there for them. So it's like, you know, we're all human beings
and we're all in it together and we're all trying to help each other out. It's a
humanistic principle”. Erin, who worked in the NHS for many years, gives blood
as she or her family might one day need it, but also because she feels a
responsibility to contribute to a sufficient public supply. Giving blood is therefore,
according to this “humanistic’ model, an investment in the future, whether a

general pool or one’s kin network. In this model, which seems to be based on an
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idea of sharing and social solidarity as opposed to the supererogatory pure gift,
the distinction between altruism and self-interest is blurred: Erin and Andrew
give blood because they feel it is a moral action that benefits other people and
because it might benefit them or their family. Furthermore, their examples show
that the boundary between self and kin is similarly hazy — and that actions done
for kin may be both ‘altruistic’ and ‘self-interested’. Respondents recognise that
money is necessary for everyday life and that it is mixed in with affective ties
(see Zelizer 2005: 24), but in order to maintain propriety, they make certain
distinctions and mark boundaries around the particular ways in which they
combine economic transactions with intimate ties, and one important part of this,
| have suggested here, is the framing of motivation.

Paul told me in interview that he was quite concerned about
commodification in commercial surrogacy, but distinguished between paying a

surrogate and paying a sperm donor:

Katie, | don't see anything wrong with being paid to donate sperm. | don't
think anyone would want mine now, otherwise you'd have given me a
nice little earner. | feel it's a very different issue — excuse pun — to donate
sperm and walk away not knowing where it's going, as opposed to
carrying someone's baby for nine months, giving birth and then having to

give away what is really your baby.

... I don't see there’s any problem there, if people want to get paid for
donating their sperm, or their blood, or any other bit of their body they
don’t particularly need or want! For some people, it might just be some
way of making some money for people, and | don’t see any harm in that.
But it's not the same as creating and developing a human life. It's not the
same at all, is it? Blood isn’t the same as a baby, there’s a big difference

there, you're talking about a human being. A vast difference.

As Paul says, the “vast difference” that makes commercial surrogacy
unacceptable is that it is the exchange of money for a human being, rather than
blood, organs or sperm, which he sees as fungible. When talking about blood
donation, other respondents made a similar distinction between “bits of their
body” and people.

While eating dinner with Steve, Sophie and Willow in a pub one night, the

conversation turned to sperm donation. In contrast to Edwards’ (2000: 33) co-
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conversationalists, who were coy about assisted conception and subjects that
touched on sex in public arenas, | often found myself having quite scatological
conversations with younger respondents and those | was closest to. These
conversations relied heavily on in-jokes and quite obviously ‘childish’ behaviour
in contrast to their work personas, which for most of them involved
communicating with members of the public in a professional manner.

Joking and banter are common marks of inclusion in this friendship group.
Being subject to collective teasing is a sign that the target is a well-liked member
of the group, that they can take it and can occasionally be a mechanism for
defusing awkward situations or deflating an over-sized ego. On this occasion,
Sophie was teasing Steve, who is in his early thirties and works in forestry,
about consuming pornography and suggested he “put his sperm to good use” by
becoming a sperm donor.*® Steve turned to me and asked if he could get paid
for it and | said that he could receive expenses. Willow asked me if payment is
legal for egg donors. As | responded, Sophie interjected with a sound of
disapproval, then said, “it's funny, my immediate reaction there was that it's
wrong to get paid for eggs but not for sperm, 'cos it’s just sort of different, but I'm
not sure why”. Willow suggested it was to do with amounts, saying, “you know,
like with fish, they have thousands of eggs and it's a certain amount”. Sophie
continued reflecting on her gut reaction, trying out loud to work out why there
was a difference, then said, “you know, | think maybe | think that an egg is more
like a potential baby and the sperm is just something you add, like, you always
think of the sperm coming in and fertilising the egg”. | asked, “so, would it be like
you were paying for a baby more if you paid for an egg?” She agreed. | asked
them if they thought it was also to do with the process of collection. Steve and
Sophie laughed and Sophie said it might be a factor while Steve noted that
collecting sperm was more pleasurable than collecting eggs. Willow added, “with
egg collection, it's kind of dangerous, there’s much more risk”.

In this conversation, sperm donation was straightforward and comical, and
therefore not problematically associated with money, while egg donation was an
emotive and onerous procedure that should not be rewarded with money. While
there are obvious differences between the physiological experiences of sperm

donation, egg donation and surrogacy, these distinctions, and the implication

% Steve in many ways positioned himself as the ‘alpha male’ of the group in Spey Bay, rarely
missing an opportunity to display his masculinity and often railed against being surrounded by so
many women, whom he regularly teased (usually in a mimicking high voice) for talking about
dolphins non-stop. He was, also, one of the respondents who took his environmental
responsibilities the most seriously and was thought of as a sensitive and responsible person and a
loyal friend.

120



once again of the association between such services and prostitution, point to a
gendered difference in what is appropriately fungible and what kind of ‘work’ can
be appropriately rewarded with payment. As such, when Willow commented that
egg donation was “dangerous” or risky, she was referring not only to a more
difficult process of collection but also the fact that if women are paid for
elements of their (potential) maternity they are rejecting the cultural model that
posits mothers as symbols of altruism, love and care.

When comparing different donations in this way, respondents drew
distinctions in different places, using particular and competing logics. We saw
earlier that Jenny was relatively unconcerned about surrogate mothers receiving
payment on the basis that this was a typical means of assigning value in British
society. She felt that the practicalities of sperm donation compared to egg
donation and surrogacy were important, but argued that “out of pocket costs to

any donor should be met, regardless of sex of donor”:

In principle | feel there is nothing wrong in being paid but | imagine like a
lot of people, I'd feel it's perhaps seen as an altruistic gesture and that
probably plays into our mindset of feeling 'it's “better” if it's done for love
of fellow mankind®® [sic], rather than for a straightforward financial
transaction. | think this is because the whole concept of creating a new

life is imbued with high emotional context and moral standards.

Just as Jenny described payment as the prevailing means of marking value in
British society, here she explicitly identifies the importance of altruism — “love of
fellow mankind” — as a virtue within the cultural milieu in which she lives. When
talking about blood and organ donation earlier in our interview, Jenny told me
that she had donated blood in return for money when she had lived in Greece
and said, “l think [blood donation is] promoted in [British] culture, our very
localised culture, as being an altruistic action. | don’'t necessarily think that
payment’s offensive, but | think we've promoted it in our society hitherto as an
altruistic thing”. Jenny’s response demonstrates the point made in the
Introduction that respondents are reflexive about their own ideas. Public
discourse about surrogacy, assisted conception and biotechnology in the UK is

well established. The examples here demonstrate that this relative fixedness

% Here Jenny uses a model of altruism that is between a general “mankind”, who may not
necessarily be known to each other, as opposed to the model of altruistic surrogacy between
people in existing relationships described earlier.
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does not reflect the contingency and mutability of ‘ordinary’ people’s ideas,
despite the fact that the Warnock Report and similar documents were
specifically designed to posit a normative ethical framework for British law (cf.
Strathern 1995).

Conclusion

Respondents’ ideas about altruistic and commercial surrogacy offer
further illustration of the rhetorical efficacy of grounding concepts in informing
ethical judgements. Their ideas about altruism, commercialism, money and
human motive all say much about their social values and ethical principles, as
well as suggesting a model for how we should live. Here | have pursued further
the point that, in making ethical claims, respondents demonstrate the
contingency with which grounding concepts are invoked, as we saw for instance
in the contrast between Erin’s views on commercial surrogacy and paid blood
donation. Such contrasts seem to emerge most strongly in the difference
between lived experience and speculative moral judgement.

Since surrogacy is ‘extraordinary’, it becomes necessary to rationalise
and understand the choice to act as a surrogate mother. We saw in the previous
chapter the important relationship between nature and morality in the concept of
the maternal bond, but in this chapter we have see another important facet of
nature, as human nature, which is related to its meaning as pre-cultural
essence. Most respondents saw ‘altruism’ as an appropriate motive for a
surrogate, in contrast to avarice. This judgement condenses various
assumptions about what altruism and commercialism mean and we have seen
here the way that certain dichotomous values may be played off against and
overlapped with each other in ethical claim-making. Yet, in contrast to more
extreme models of altruism, sacrifice and asceticism, which might seem in some
sense moral ideals, respondents typically draw on a model of human behaviour
that mixes altruism and egoism.

Altruism, and its analogues including love, compassion and selflessness,
is also culturally very closely associated with ideals of femininity and, in
particular, maternalism. Altruism has a significant moral weight in its
connotations of virtue, but this is also, and importantly, a gendered value. We

shall see the close connections between ideals of feminine behaviour and
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ethical living, and the complex way in which these connections are employed in
respondents’ everyday lives, in Chapters Four and Six. In these two chapters,
though, we have started to see how, in talking about surrogacy, normative ideas
about proper maternal behaviour and femininity get reproduced.

Despite the fact that respondents are heavily influenced by
environmentalism, which is in its rhetoric often explicitly anti-capitalist, their
ideas about money and market values are far from straightforward, as we shall
see further in Chapters Four and Five in particular. While a few were clear in
their antipathy to commercialism when talking about commercial surrogacy, this
was a minority view. In contrast to the model of money as a flattening and
contaminating agent that inevitably causes corruption, exploitation and a loss of
human dignity that is apparent in anti-commercial surrogacy writing and Kantian
moral philosophy, most respondents suggested through the way they talked
about payment for surrogates, blood and sperm donors that money is not
necessarily an instrument of immorality. They also suggest that love or altruism
can be mixed with money without dire consequences.

In this chapter and the previous one we have seen the way that ideas
such as love and money, altruism and commercialism, are used in shifting ways,
sometimes held in dichotomous relation but, more often, brought into
conjunction with each other, in Strathern’s (1992a) terms, merographically.
Grounding concepts like these encompass given and made knowledge, can be
both ‘social’ and ‘natural’ and are both similar and different and, in their use, any
and all of these elements may be brought into play in order to make and ground
specific claims.

In agreeing to carry another woman’s baby to term, a surrogate mother
is assumed to have made a choice and in assessing the ethics of that choice
respondents judge whether it was free and whether it was done for the right
reasons. Respondents’ ideas about what it might mean to become a mother for
love, money or a mixture of the two suggest much about how they conceptualise
human nature, choice and agency. None of this can be divorced from the
context of their everyday lives, to which | now turn. As suggested in the
Introduction, this is a particularly important point given the specificities of
respondents’ ideas about nature, and human nature, and how this is associated
with ethics and morality.

In delving into respondents’ more everyday concerns in the next three
chapters, | will aim not only to add contextual flavour to their thoughts expressed

here, but also to explore further the central themes that have come up here but
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which are also manifested in everyday life, from their ideas of the good life to
understandings of nature, relationships with others, ethical values and personal
identity. As such, | will show that we cannot understand the claims that people
make about particular practices or topics in isolation from their everyday lives
since, although they will take different forms and have divergent effects, the
same kinds of principles and grounding concepts inform both the extraordinary
and the everyday. This is key to what this ethnography primarily describes,
which is the sophisticated, contingent and nuanced way in which people balance
ideals and meta-values against personal commitments and contextual

judgements in the pursuit of the good.
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PART TWO:
EVERYDAY ETHICS

| consider this politicization of Green thought and action has led us
dangerously astray. It stops us from realizing that it is not them, the multinational
companies or the state industries of Russia and China that are wholly to blame
for our fast degrading world. Our much too vociferous advocates, the consumer
lobbies, and we the consumers are equally responsible for the gaseous
greenhouse and the extinction of wildlife. The multinational companies would
not exist if we had not demanded their products and at a price that forces them
to produce without enough care for the consequences. In our belief that all that
matters is the good of humankind we foolishly forgot how much we depend upon
all the other living things on Earth.

We need to love and respect the Earth with the same intensity that we
give to our families and our tribe. It is not a political matter of them and us or
some adversarial affair with lawyers involved; our contract with the Earth is
fundamental, for we are part of it and cannot survive without a healthy planet as
our home.

James Lovelock, Gaia: A New Look at Life on Earth*

% While respondents are aware of the writings of Lovelock and other prominent environmentalists,
most do not spend a great deal of time reading these works, because they read them when they
were younger, or because they are resistant to adhering to any one particular view. Instead, much
of their everyday knowledge about the environment and the environmentalist movement comes
through newspapers such as The Guardian and The Independent (and occasionally through more
specialist publications such as The Ecologist), travelling, the gradual attainment of knowledge
through spending time in the countryside and talking to local experts and watching wildlife
documentaries (the BBC naturalist and presenter, Sir David Attenborough, is a hero for many of
them).
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A good life will necessarily vary somewhat from person to person, but
there are common ingredients and principles in respondents’ ideas about this.
As noted, the overarching influence on their ethical practice is environmentalist
‘ethical living’, a contemporary development of the Green movement, in which
advocates seek to minimise their own and others’ impact on the natural world by
reducing carbon emissions and pollution and working to conserve and protect
endangered habitats. For respondents, the local population of dolphins and
other rare wildlife provide a special focus for such efforts. Recently, efforts to
employ fairer and more sustainable modes of consumption, such as Fair Trade
schemes, supporting local shops against supermarkets or even ‘growing your
own’ and eating goods that are seasonal and have lower ‘food miles’ have been
absorbed into the environmental movement, suggesting the current significance
attributed to providing ethical choices to individuals who then feel they are ‘doing
their bit'. A further popular element in this mode of thinking, and one that seems
to many adherents to be connected up with these principles towards the natural
world, is the promotion of a feeling of community. Of course, notions of
community are as multifarious as ideas about nature, but in the case of
respondents here, this is reflected in the simple but significant idea that
connections with others are an important part of a good life and of feeling at
home.

In her analysis of homesteading ideology and practice in America, Gould
(2005: 2) suggests that homesteading is a response to a ‘problem of meaning’ in
contemporary mainstream American life. Homesteaders provide a useful
counterpoint to respondents here, as they share many values, but there are also
important differences. Homesteaders reorient their lives around home and
nature: ‘the ethic of living “at home in nature” is an ethic of simple living, of being
a producer more than a consumer, and of letting nature set the terms for one’s
daily choices’ (2005: 2). As Gould makes clear, these are self-consciously
ethical choices informed by specific ideas about nature, economy and
spirituality. In this way, homesteaders are similarly motivated to the respondents
here. Both groups of people aim to live a good life, one that is enabled by
choice, that positively values nature and home and which resists certain
elements of mainstream life, especially unsustainable consumption.
Respondents here are far less extreme in the changes that they have made to
their lives than the homesteaders in Gould’s book. They do, however, greatly

sympathise with their philosophy and values, though as we shall see the specific
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historic and cultural versions of nature and home that they have inherited are
somewhat different. This is an important point, as common appeals to ‘nature’ in
the construction of good lives may (deliberately) obscure differences in belief
and practice for each group (Thompson 2002; Yearley 1993). That
homesteading, like environmentalist ethical living, is not ordered by a rigid code
of practice may, in fact, be part of its appeal.

As Gould suggests (2005: 218), homesteaders’ choices to change their
lives are enabled by the fact that most of them, like the respondents here, are
middle-class and well-educated and so have significant financial solvency and
cultural capital. The people | met in Moray and lived amongst in Spey Bay are
seeking good lives that are both personally fulfilling and informed by ethical
principles. They have chosen to build these lives in a place in which most of
them are not native, with interesting implications for notions of home, belonging

and community. Like homesteaders, then, they suggest that a good life is one

that is chosen and made rather than given.
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Figure 4: Tugnet, Spey Bay, on a sunny afternoon. The former salmon fishing station

manager’s house in which | lived is the two-storey building in the middle. The Spey lies
to the left of the photograph and the sea is behind the buildings.
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Chapter Three

Living on a Nature Reserve

Knowing someone lives in Inverness is a very poor guide to their cultural background
Alex Walker, The Kingdom Within

The conviction that the world is facing ecological crisis is a vital factor in
structuring respondents’ ideas of the good life. Tackling climate change has in
the last few decades also become a permanent fixture on the British political-
economic agenda as previous doubts about the scientific veracity of this
complex of phenomena have eroded. Here | will give a sense of what everyday
life is like in Moray in order to begin to contextualise the responses outlined in
the first chapters. | will describe what makes the area special for the people who
live there and why it seems to lend itself to the building of a good life. | will show
some of the ways in which respondents come to feel a sense of belonging,
enacted through a sense of being closer to the natural world and part of a
community. | will analyse what kind of claims they make about, for and on the
place they think of as home.

In her account of homesteading life in Maine, Gould describes nature
and home as ‘central orienting concepts’ in homesteading practice (2005: 101).
Of course, the USA’s geographic landscape is larger and more varied than
Britain’s and a great deal of American land was settled much more recently.
Alongside this, being ‘at home in nature’ in American culture seems to be more
about embracing wilderness and frontierism compared to British, but specifically
English, visions of living closer to nature. Scotland seems to offer a wilder, more
rugged version of nature in the popular imagination than England. Nonetheless,
visions of the good life in both England and Scotland tend to have a more
pastoral flavour (Williams 1975) conjuring up not only hedgerows, empty
beaches, fields and open skies, but also villages, close-knit communities and
the local pub. This suggests that, while the British Isles are relatively small and
have for centuries been populated in almost all habitable areas, living amongst
others is an integral part of the rural good life for British people.

For homesteaders home symbolises all that is good about the good life

and wrong with the old one. Similarly, the choice to live in Moray might be seen
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as a rejection of the prevailing values of ‘mainstream’ British society, which is, to
a certain extent, true. In contrast to those born into rural communities (Cohen
1982, 1987; Edwards 2000; Ennew 1980; Frankenberg 1957; Rapport 1993;
Strathern 1981), respondents actively seek to be part of a marginal or remote
community and in the final section of this chapter | will explore Foucault’s
(19864a) notion of the heterotopia in relation to this ethnography.

As in Whalsay, Moray is coloured by its (largely, past) association with
the fishing industry. Like the Highlands and Islands, also, particular markers of
Scottishness are readily accessible in this area, not least in the figure of the
Speyside whisky industry, but also in the sense that Scotland is a place of wild,
natural beauty. Life in Moray bears many similarities to life elsewhere in
Scotland and the rest of the UK, not only, but not least, because it is a place
marked by migration, though here we shall also see some of its particularities,
especially in respondents’ relationships to a nearby religious community, the
Findhorn Foundation, and to the local wildlife and landscape. Nonetheless, it is
important to bear in mind the differences with other places with which we have
become familiar through ethnography. For instance, Edwards’ description of
Bacup, Lancashire, is of a place in which the present is scarred by memories
and imaginings of its industrial past, manifested in both nostalgia and anxiety
about the future. While Edwards is clear about the ambivalences of particular
values such as community in Bacup, she also shows that in many ways
community is celebrated and sought there because people feel they have lost it.
The people | met in Moray also seek to build a community, but with quite
different bases. Again, the fact that this is a group dominated by recent migrants
is undoubtedly pertinent, but their ideas about community and relationships with
others are influenced not by a sense of loss (cf. Nadel-Klein 2003), a desire to
recapture something from their past (cf. Basu 2007; Macdonald 1997) or indeed
a straightforward rejection of prevailing mores, but instead part of a process of
coming to belong somewhere and building connections to others in a place in
which they quickly come to feel at home.

As well as its cultural associations with domesticity, in Western societies
home also refers to origins and birth, though birth and breeding may be
emphasised or de-emphasised according to particular circumstances (Cassidy
2002; Edwards 2000; Strathern 1981). In order to live from their own toil and in
harmony with the natural world, American homesteaders built or adapted new
dwellings that had the land, space and conditions to facilitate these new lives.

Like the respondents here, they uprooted themselves from their native
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connections in search of somewhere that seemed to offer the right environment
to build a life closer to nature. Homesteading, then, may be an act of going ‘back
to the land’, but it is not an act of going back home. Gould focuses on the
meaning of home as the site of domesticity, close family and the small-scale. As
such, she does not fully address the implications of the fact that, while these
homesteaders embrace one notion of home, as dwelling, they have apparently
rejected the other side of home, as place of origin. In this chapter | will explore
the implications of the idea that one can feel at home in a place with which one
does not share native connections.

In the British context terms such as ‘mainstream’, ‘conventional’ and
‘alternative’ simultaneously hold positive and negative connotations, reflecting a
sense that balance, tolerance of difference and pragmatism are more
appropriate, attainable and even desirable goals to strive for in structuring
everyday life. Halfacree (2007) has identified a common tendency to associate
‘back-to-the-land’ projects with the 1960s counterculture movement. As he
makes clear, such projects have deeper historical roots and a wider social
provenance than this straightforward correlation might allow, and in the UK they
tap into widespread positive perceptions of the benefits of living in the
countryside and being closer to the natural world. While the concept of the good
life implies the pursuit of higher ideals, in Britain middle-class good living is more
likely to entail a decision to ‘downsize’ and move to the country as opposed to
founding a vegetarian commune or religious enclave. Similarly, for respondents,
a good life is one that mixes, and aims to achieve a balance between, what is
good about both conventional and unconventional ways of living. While they are
in many ways influenced by back-to-the-land ideals, they are ultimately resistant
to the more extreme choices of groups such as these homesteaders. In
describing their everyday lives and choices, then, | aim to show the kinds of
negotiations, dilemmas and judgements that go into leading an ethical life, and
thereby to suggest some of the overlaps with their claim-making as seen in the
previous chapters.

The long-standing idea that moving to the countryside can offer a better
way of life has become increasingly popular in recent years. The 2008 Matthew
Taylor Review on Rural Economy and Affordable Housing reports that in the last
decade, the UK'’s rural population has increased by 7%, compared to only 3% in
urban areas and the Office for National Statistics predicts that this will continue
to rise over the next decade. Half of survey respondents living in urban areas

report that they would like to move to the country while only one in ten rural
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residents report that they would prefer to live elsewhere (Taylor 2008). This
pattern has created tensions between native residents and incomers in some
areas, with the common perception that counter-urban migration to rural areas,
which typically have lower wage levels than urban centres, drives up housing
prices, effectively preventing long-standing residents and their children from
getting a foothold on the ‘property ladder’. Such feelings were, in my experience,
largely absent in Moray, perhaps partly because house prices are still very low
compared to many other parts of the UK and rural Scotland has quite a sparse
population but also, | would suggest, because of the area’s long and varied
history of migration. One obvious reason for this recent history of local counter-
urban migration is the presence of two major RAF bases in Moray, at Kinloss
and Lossiemouth, and five people who work at the wildlife centre are connected
to the RAF through their partner's employment. Of these, only one, Nina, is

native to the area.

At home in Moray

The reason most often stated to me for being in the area was a sense
that it was somewhere that offered a good life, a feeling shared by respondents
and native residents. Residents in Moray show no timidity in declaiming the
qualities of the area and they are united in their perception that Moray offers a
positive lifestyle. Many of these ideas about what makes Moray a good place to
live in overlap with popular perceptions of the rural idyll (Rapport 1993), but
according to residents, what makes the area special is the presence of rare
wildlife, and particularly the Moray Firth dolphins.

Respondents’ ideas about what makes Moray a desirable place to live in
afford an insight into their values and priorities. One of the main reasons cited
for living there is its wild, natural landscape. In contrast to the Highlands that
border it, Moray enjoys fertile and productive land and great swathes of the area
are set aside for agriculture; this is particularly evident in the low-lying area of
coastal Moray from Fochabers to Brodie called the Laich of Moray. The palette
of the place is more varied that the browns, greens and purples of Highland
Scotland, with bright yellow broom and coconut-scented gorse visible for much
of the year, the ever-changing silver-grey-blue swirl of the sea, the pink pebbles

and yellow sands of the beaches and the primary colours of the fishing boats in
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the harbours.

Those who live along the Moray Firth coast point to their good fortune at
living so close to a dramatic coastline with many fine beaches and, of course,
the resident dolphins and seals plus visiting whales, porpoises, basking sharks
and rare fish. In Spey Bay and its neighbouring villages, visitors are told proudly
about the River Spey and its world-famous whisky distilleries and salmon. Living
in this area suggests to respondents that they live closer to the natural world, an
idea that is not only deeply fulfilling for people who value nature so highly, but
also promotes action, since there is a sense that having all this on one’s
doorstep makes the imperative to live ethically all the more pressing.

Residents in Spey Bay see it as typical of all that the area has to offer.
This is due not only to its being a wildlife-watching hotspot and the fact that most
of the houses have beach views, but also because it is a tiny village where life
seems slow and peaceful. Since the village is a tourist destination, most of the
people who pass through it each day are there for leisure, walking along the
river or beach, watching for wildlife, playing golf or visiting the café. This is in
contrast to the atmosphere in the private office of the wildlife centre, which can
often be frantic as staff deal with the daily concerns of cashflow, managing
volunteers and dealing with the errant septic tank system.