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Abstract 

Transhumanism is a philosophy and a contemporary movement dedicated to improving the human 

condition in various ways. This thesis explores how the transhumanist movement contributes to the 

contemporary conceptualization or reconceptualization of the human body and the human condition. 

Furthermore, this thesis discusses three transhumanist key concepts, namely Mind Uploading, 

Cryonics, and the Primo Posthuman, and how these ideas might affect the research participants’ 

understanding and enactment of the human body and the human condition. By relying on ethnographic 

methods, including semi-structured interviews and participant observations from a 12-week fieldwork 

in Arizona, the ethnographic material is then discussed with the use of Annemarie Mol’s body multiple 

theory. In addition to this, the material is also analyzed with literature discussing the three main themes 

of this thesis, namely the re-conceptualization of the body, the mind, and body dualism, and the re-

definition of death and the dying body. The ethnographic material and the accounts made from the 

research participants illustrate that the body is enacted and understood as insufficient and fragile, 

cartesian, a current vehicle readable and quantifiable through numbers and graphs, and a body whose 

mind can be uploaded into a computational substrate by the transhumanist community. It also describes 

how the body can be enacted as alive, an anatomical object, and a body with agency and personhood. 

Furthermore, the thesis concludes that the transhumanist movement contributes to the contemporary 

conceptualization and reconceptualization of the human body and the human condition by enacting 

multiple bodies as well as discussing and imagining new possible human conditions and human bodies. 

Lastly, this thesis does not only address important anthropological questions regarding ontology and 

the enactment of the human body. It also discusses relevant questions about humans and technology, 

as well as questions regarding death and imagination. 

Keywords: Transhumanism, Body, Human Condition, Ontology, Cryonics, Mind Uploading, Primo 

Posthuman 
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1. Introduction  
Scene: The reanimation of Patient A-9234 

“Good morning, Miss Backstrom, and welcome to the year of 2202, how are you feeling?”, said 

the man in the white coat.  

Blinded by the bright lights in the room, patient A-9234 coughed for a moment and whispered, 

“Where am I?”, to the doctor.  

“You’re at a patient rehabilitation center where we will help you reintegrate into society. Many 

things have changed since you last were here Miss Backstrom.” 

Still rather confused, Miss Backstrom asked, “How long was I down?” 

“You have been suspended for 144 years”, and while looking down at the binder he held in his 

arm, the doctor said, “I see here in my papers that you died from breast cancer at the age of 62. But 

don’t you worry, we have removed all cancer from your body, and we have also improved your overall 

health and restored your body so that it resembles the condition of a 20-year old’s body. You should 

be as good as new” and he pointed at the mirror placed on the table next to her.  

She looked in the mirror and saw a young woman looking back at her. Curious about this new 

but familiar face, she gently stroked her fingers along the wrinkleless skin.  

While being mesmerized by her reflection, the doctor pulled out a brochure from his binder 

underneath his arm and said, “However, if you are not satisfied with this body, we can also offer you 

a chance to opt into an alternative body”. He handed her the brochure and said, “take a look at the 

different options in here and let me know if there is a type you would like to change to”.  

As the doctor was leaving the room, he turned back around facing her and said, “oh, and by the 

way, welcome to your chance of a second life”. 

This is a fictional scene written by yours truly and plays on the practice of Cryonics with some 

hints about Mind Uploading and body prosthetics. The reader might recognize this type of scene from 

various recent films covering similar situations such as Self/less (2015) or the Netflix series Altered 

Carbon (2018). Science-fiction movies and literature have been discussing ideas concerning 

cryopreserving and “freezing” bodies, mind transferring practices, reanimating people, opting into new 

and alternative bodies for decades. Perhaps one of the most well-known earlier references is Mary 

Shelley’s novel called Frankenstein from 1818 that tells the story of doctor Victor Frankenstein who 



6 
 

manages to create life out of a being he created by himself which has been reinterpreted countless 

times in plays and movies. Another early reference is the German science-fiction movie Metropolis 

from 1927, directed by Fritz Lang that tells the story of a dystopian class-divided society where Maria 

and Freder, the wealthy son of the city’s master, try to overcome the gulf between the classes. In order 

to try to stop their efforts, the city’s master, with the help of the mad scientist Rotwang uses a machine 

that resembles Maria to fool the working classes that it was her.  

Even though these ideas are popular subjects in science-fiction movies and literature, these very 

ideas (although modified) are also, in fact, very real for a group of people that identify themselves as 

transhumanists. During my fieldwork, I went to a facility where they cryopreserve people and saw the 

realness of one of these ideas with my own eyes. It was certainly a place where science-fiction met the 

real world. In this thesis, I will explore some of these transhumanist ideas and analyze how this type 

of future technological concepts might affect transhumanists’ understanding of the body. The thesis 

objective is to illustrate how the transhumanist movement contributes to the contemporary 

conceptualization or reconceptualization of the human body and the human condition.  

 

Background 
Transhumanism is a life philosophy, an area of study, and a cultural and intellectual movement (More 

2013:4). According to transhumanist Natasha Vita-More, the origins of transhumanism reside with 

two British men, Julian Huxley and Max More. Although they never met, they both attended Oxford 

University almost a century apart from each other (Vita-More 2019:51). Huxley was not only an 

evolutionary biologist but also the first Director-General of the United Nations Educational, Scientific, 

and Cultural Organization (UNESCO) (Lee 2019:4). In a short chapter called “Transhumanism” in his 

book New Bottles for New Wine from 1957, Huxley stated that if it so wishes, all of humanity in its 

entirety can transcend itself. Huxley suggests that this new belief could be called transhumanism. With 

transhumanism, the author meant “man remaining man, but transcending himself, by realizing new 

possibilities of and for his human nature” (Huxley 1957:17). Max More, who has a Ph.D. in philosophy 

and is an ambassador and president emeritus at the Alcor Life Extension, created the philosophy of 

transhumanism (Vita-More 2019:51). In 1990, he wrote the official definition of the philosophy and 

transhumanism refers to 

Philosophies of life (such as extropian perspectives) that seek the continuation and acceleration 

of the evolution of intelligent life beyond its currently human form and human limitations by 

means of science and technology, guided by life-promoting principles and values. (More 2013:1) 
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In the chapter, “The Philosophy of Transhumanism” More gives further account for the philosophy he 

defined. When referring to transhumanism as a life philosophy More states that it can be described as 

a “eupraxsophy” which is a term that refers to “[...] a type of nonreligious philosophy of life that rejects 

faith, worship, and the supernatural, instead emphasizing a meaningful and ethical approach to living 

informed by reason, science, progress, and the value of existence in our current life” (More 2013:4).  

This philosophy emphasizes an ethical and meaningful approach to living, which is informed by 

science, reason, and progress. More also states that a helpful way to grasp the nature of transhumanism 

is to think about it in terms of “trans-humanism” plus “transhuman-ism”. “Trans-humanism” 

emphasizes its roots in enlightenment humanism, from which it derives the emphasis on progress, and 

it should be understood as something desirable and possible, and not an inevitability. From here also 

comes the emphasis on taking personal charge, human creativity, using reason, technology, and 

scientific methods to create better futures rather than praying and hoping for it to be generated by 

supernatural forces (More 2013:4). Even though transhumanists are often very optimistically 

advocating for using technology to improve the human condition in various ways, it would be 

misleading to view the transhumanist philosophy as “technological somnambulism” which 

anthropologists Margaret Lock and Vinh-Kim Nguyen explain as an unreflexive acceptance of 

technological innovation (Lock and Nguyen 2010:21). More continues to explain that the same 

powerful technologies that could improve the human condition could also unintentionally or 

intentionally cause direct damage and undermine our lives. Therefore, transhumanism is also 

concerned with recognizing and proactively warding off risks posed by these technologies (More 

2013:4). 

More further states that when transhumanists refer to “technology” as the means for improving 

the human condition, this should be understood in a broad sense, which includes the design of 

organizations, policies, economies, and psychological methods. In terms of being a philosophy, 

transhumanism does acclaim specific technologies as being best suited for the transhumanist goals. 

However, there are some technologies and areas of studies that are more relevant to the goals. These 

include; computer science, engineering, artificial intelligence, nanotechnology, materials science, 

cognitive science, neurosciences, neural-computer interface research, genetic engineering as well as 

the collection of sciences involved with life extension and regenerative medicine (More 2013:4f). 

More also gives account for how transhumanism goes beyond humanism. He explains this by stating 

that humanism tends to rely solely on improving human nature through cultural and educational 

refinement, whereas transhumanism instead turns to technology to improve our condition. 

More states that “Transhumanists regard human nature, not as an end in itself, not as perfect, and 

not as having any claim on our allegiance. Rather, it is just one point along an evolutionary pathway, 
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and we can learn to reshape our nature in ways we deem desirable and valuable” (More 2013:4). By 

applying technology to ourselves in a thoughtful yet bold manner, humans can become posthuman. 

Becoming posthuman means overcoming or exceeding what transhumanists define as being less 

desirable aspects of the human condition. These include, for example, aging, disease, and inevitable 

death. Posthuman beings would also have more outstanding cognitive capabilities that may manifest 

in more refined emotions, such as experiencing less anger and more joy. Furthermore, More states that 

“posthuman beings” are likely to face other challenges than “human beings” (More 2013:4). The main 

objective of the transhumanist philosophy is not about achieving an end state of perfection but instead 

striving to seek continual improvement of the individual and their environments (More 2013:5, 14). 

 

The Transhumanist Declaration 

In 1998, a group of international authors wrote a statement called The Transhumanist Declaration. 

This declaration is used by several different transhumanist organizations around the globe and it has 

been updated several times during the last 20 years. The newest iteration has eight subsections stating 

what exactly it means to be a transhumanist. 

The first subsection of the declaration states that transhumanists envision the possibility of 

overcoming what they deem to be biological limitations such as aging and other cognitive 

shortcomings. The statement also includes the transhumanist interest in overcoming humans’ 

confinement to planet earth. The second part of the declaration states that transhumanists believe that 

we need to recognize humanity’s potential. This also leads to the third statement saying that 

transhumanists also recognize that humanity faces dangerous risks with the misuse of new technology. 

In line with this, the declaration states that “Although all progress is change, not all change is progress” 

(Humanity+ A 2018). The fourth and fifth statements tie into the previous one since they state the 

importance of research and creating forums where people can deliberate about these risks. The fifth 

statement also says that the development of means for the preservation of life and health as well as the 

removal of grave suffering, should be heavily funded and be perused as urgent priorities (Humanity+ 

A 2018). 

The declaration’s sixth statement illustrates the importance of conducting policies guided by a 

moral insight of recognizing both future risks with new technology and opportunities. Policymaking 

also needs to consider and respect the interests and the autonomy of people all around the globe as 

well as those of the future generations to come. The seventh statement reads, “We advocate the well-

being of all sentience, including humans, non-human animals, and any future artificial intellects, 

modified life forms, or other intelligences to which technological and scientific advance may give rise” 

(Humanity+ A 2018). The declaration ends with a note on the importance of letting people decide for 
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themselves when it comes to how they want to “enable” their lives. This includes technology that 

might help people with concentration, assist memory, life extension therapies, reproduction 

technologies, and other human enhancement technologies that may develop in the future (Humanity+ 

A 2018).  

 

A Brief History of Transhumanism 

Humans have been modifying and adorning the human body for thousands of years for several reasons. 

Anthropologist Margo DeMello states that bodily modifications and adornments can be understood as 

an attempt to meet the cultural standards of beauty and or social and religious obligations. Bodily 

modifications can also be understood as being a part of the complex process of the individual to create 

and recreate one’s identity. DeMello further states that people across cultures also attempt to change 

their bodies to distinguish humans from nature. Adornment and modifications, in this sense, are a way 

for the individual to create a “civilized” body compared to the animal body. For example, many 

cultures inherit the belief system that the individual is not fully human if they have not been properly 

modified or adorned with practices such as tattoos, piercings, and scarification (DeMello 2011:338f). 

The modification or alteration makes us into social beings. We move from “naked” to “marked” 

(DeMello 2011:338). 

DeMello also states that while, for the most part, bodily modifications are done to differentiate 

the human body from the natural and animal, there are indeed exceptions. For example, in ritual 

contexts, body painting is generally used to mark the ritual’s transitional status. This is also a temporary 

marking, and it is often used in a way to turn the individual into something else, something different 

and extraordinary. Something that is often considered “not-human”. When combined with other types 

of marking, such as septum piercings, these rituals also intend to make the individual mimic an 

animal’s appearance and behavior (DeMello 2011:339). DeMello also gives account for other 

examples of how adornments and bodily modifications are used across different cultures and 

throughout histories such as the practice of tattooing and castration of slaves and prisoners. 

Nevertheless, the idea that human beings are considered separate from animals and, in some instances, 

also considered being “more than” just animals, is an idea found primarily in western cultures 

(DeMello 2011:340). 

Transhumanism, with its quest to improve the human condition and advance human evolution, 

can be understood in terms of what DeMello is discussing. As presented, the practice of improving, 

adorning, and modifying the body is an ancient idea. The transhumanist practices do not only separate 

us from the “natural” animal body, but they are also designed to overcome nature; to improve and 

become a better-equipped species, a posthuman being. Natasha Vita-More writes that “Transhumanism 
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is about improving the human condition, which means the distinct characteristics of being human and 

human existence, including survival and evolution human nature” (Vita-More 2019:59). As we can 

see, the philosophy of transhumanism is taking the idea of modification one step further by wanting to 

improve the human condition. As shown, the desire of wanting to transcend and improve man has 

ancient roots. Sociologist James Hughes also gives an account of how 

 
Transhumanism is a modern expression of ancient and transcultural aspirations to radically 

transform human existence, socially and bodily. Before the Enlightenment, these aspirations 

were only expressed in religious millennialism, magical medicine, and spiritual practices. 

(Hughes 2012:757) 

 

These ideas of wanting to improve the human condition in various ways are not by account new in 

their essence. What is not known, however, is who the originator of the term transhumanism is. 

According to Max More, the term has been coined independently several times throughout history; 

however, not necessarily with the same definition (More 2013:8). For example, some argue that Julian 

Huxley coined the term transhumanism, while other scholars argue that the term has older roots. 

Nevertheless, Vita-More reports that the first known reference to transhumanism can be found in poet 

Dante Alighieri’s text Paradiso, the third part of Divina Commedia, from 1312 (Vita-More 2018:11). 

In this text, Alighieri uses the word “transumanare”, which refers to go beyond the human (More 

2013:8) or go outside the human perception and condition (Vita-More 2018:11). However, according 

to More, Alighieri’s usage of the term was spiritual and religious in its nature, which does not align 

with what the term transhumanism stands for today (More 2013:8). More recently, the term 

“transhumanized” was used by poet T.S Eliot in his play “The Cocktail Party” from 1949, where he 

used the term to refer to “[…] the risk of the human journey in becoming illuminated[…]” (Vita-More 

2018:11).   

When it comes to Huxley’s definition of transhumanism, there is also a discussion about when 

he first used the term transhumanism. Some refer to a two-part lecture he gave in 1951 called 

Knowledge, Morality, and Destiny, while others refer to the chapter on transhumanism in the book 

New Bottles for New Wine from 1957 (Harrison and Wolyniak 2015:465f). Even though Huxley’s 

usage of transhumanism serves as a closer fit to More’s definition from 1990 than the other references 

mentioned, such as Alighieri and Eliot, he did not turn his evolutionary view into a philosophical 

position such as More’s definition. Another important note is that More’s definition was also coined 

independently from Huxley’s. Huxley’s usage of the term came to light years after the term had been 

coined as a part of the contemporary transhumanist movement (More 2013:8). Nevertheless, as 
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illustrated, the ideas and theories of transhumanism have ancient roots, and the term has been used 

differently throughout history. This chapter aims to present the reader with a background of how the 

term transhumanism has been used by different sources. 

 

Movement  

Transhumanism is not only a philosophy but a contemporary movement that has gradually been 

developing for the last three decades. According to Vita-More, the philosophy of transhumanism 

emerged into a cultural movement, mostly due to the internet’s development. The internet was a fruitful 

breeding ground for people interested in transhumanist thoughts and ideas to be shared. The process 

of turning transhumanism into a movement and worldview also started with the Extropy Institute, 

according to Vita-More (Vita-More 2019:51,53). The Extropy Institute was a non-profit educational 

organization, located in the U.S. and founded in 1991 by Max More (Extropy Institute 2005). The 

Extropy Institute (ExI), was the first explicitly transhumanist organization. Its activities have rendered 

the development of the intellectual and cultural movement of transhumanism. It is from this institute 

that the majority of the current ideas of transhumanism originate. In 1988, Max More and Tom W. 

Bell published the first issue of Extropy Magazine, which presented several different ideas from the 

earlier transhumanist figures and thinkers at the time (More 2013:12).   

When Vita-More described the internet as a fruitful breeding ground for transhumanist thinkers, 

she is also referring to the notable email list that ExI created in 1991. More gives account for how this 

list was a valuable tool for the earlier transhumanists to discuss futurist ideas such as nanotechnology 

and artificial intelligence. In 2013 when More wrote the chapter on the philosophy of transhumanism, 

the list was still viable at the time. A vast amount of the discussion on transhumanism was also found 

at the numerous conferences organized by the organization where many of the earlier transhumanist 

figures would meet (More 2013:12). 

After ExI dissolved, an organization called the World Transhumanist Association (now renamed 

to Humanity+) became the central organization of the movement, says More (More 2013:12). I will 

talk more about this organization in the coming chapter. For now, we will focus on establishing what 

this global movement contributes off. The transhumanist movement has followers from all over the 

world, while most of them are from the United States of America and Europe. The movement can be 

divided between “the self-proclaimed transhumanists” and “the transhumanist figures”. The self-

proclaimed transhumanists are essentially the followers of the movement. These people live all over 

the globe and are in various degrees enthusiasts of the movement. They are interested in the 

transhumanist ideas and often share their interest in transhumanism and partake in discussion threads 

in different transhumanist Facebook groups. The largest transhumanist Facebook groups at the time of 
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writing include “Transhumanism: The future of Humanity” with 14,011 members, “Rational 

Transhumanism” with 9,726 members, and “Humanity Plus” with 2,204 members. The self-

proclaimed transhumanists participate in discussions in different email lists such as the Humanity+’s 

membership email list, for example. The Humanity+ membership email list is an email discussion 

thread where any paying member can post a question to the other members and start a discussion. From 

my observations of this list, I have found that each post usually sparks a discussion by a few people 

even though thousands of members can read it. A number of these people are also members of 

transhumanist organizations such as the Transhumanist Party or the Christian Transhumanist 

Association. Some also partake in conferences and webinars hosted by these organizations. 

“The transhumanist figures,” on the other hand, refers to the leaders of the movement. These are 

the front figures and thought leaders of the movement, and they frequently serve as key-note speakers 

at transhumanist conferences. The transhumanist figures are often outspoken about the transhumanist 

ideas on social media and give interviews for like-minded people and some mainstream media. Thus, 

as illustrated, the people within the transhumanist movement are a diverse group of individuals that 

come from many different backgrounds. According to Vita-More, it is difficult to estimate how many 

transhumanists exist worldwide (Vita-More 2018:9). The number of Facebook members in the various 

transhumanist groups noted earlier may give us an entail but it is also hard to pinpoint who these people 

are (especially those I call the “self-proclaimed transhumanists”). Vita-More gives account for how 

there are transhumanists located in technological fields and industries that specialize in advancing 

cryptocurrencies, encryption, and other areas of personal security. Others are located within scientific 

fields that are involved with researching life extension therapies and disease prevention. While other 

transhumanists are more engaged with assessing the future of artificial general intelligence, 

automation, supercomputers, and the technological Singularity (Vita-More 2018:9).   

To understand this movement further, it is essential to recognize that the movement also has 

political and religious branches. The political branches of transhumanism have been developing over 

the last decade. According to Vita-More, there is a large group of transhumanists that consider 

practicing influence and governance over policies, and legislation is a crucial part of the transhumanist 

agenda (Vita-More 2018:9). One example is the U.S. Transhumanist Party, founded in 2014 as a 

political party in the U.S. The party’s primary mission is to influence policy making, initiatives, and 

reforms on technological and medical innovations (U.S. Transhumanist Party 2020). James Hughes 

explains that “Much of the transhumanist politics has been shaped by the libertarian leanings of its 

affluent, educated, male, and American base” (Hughes 2012:758). By libertarian, Hughes is here 

referring to the political philosophy known as libertarianism. According to philosopher Eric Mack, 

libertarianism can be understood as a philosophical view that strongly advocates for the individual’s 
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liberty as a fundamental political norm (Mack 2018:12). Hughes also states that in the last decade, the 

transhumanist movement has become far more diverse, both politically and culturally (Hughes 

2012:758), which means that there is a broad spectrum of transhumanists, from left to right, to atheists 

and religious people. 

When it comes to the religious branches More states that the vast majority of transhumanists do 

not identify with any religion. As noted earlier, transhumanism could be understood as being a non-

religious life philosophy. When discussing the compatibility between transhumanism and religion, 

More states that “Since rationalism is an approach to acquiring knowledge and says nothing about the 

content of knowledge, it is possible in principle for a transhumanist to hold some religious beliefs. And 

some do” (More, 2013:8). More further explains that while Christian transhumanists are relatively rare, 

they are not entirely unknown and refers to the Christian Transhumanist Association as well as the 

Mormon Transhumanist Association. In addition, numerous transhumanists also self-identify with 

what More presumes being a kind of secular and philosophical type of Buddhism (More 2013:8). 

 

Humanity+  
Humanity+ is the largest transhumanist organization in the world. After reading about the opportunity 

to do volunteer research on Humanity+’s website, I decided to reach out to the organization with the 

hope of getting access to the field of transhumanism. The reason why I chose to contact Humanity+ 

was due to their centrality in the field, and I will discuss this further in chapter two Methods: Situating 

the Field. Initially, the organization was called The World Transhumanist Association, and it was 

founded by Nick Bostrom and David Pearce. However, in 2009, the organization re-branded to its 

current name, Humanity+ (Hughes 2012:763). Humanity+ is a non-profit, membership organization 

whose primary mission is to advocate for the ethical use of technology to expand the human condition 

in different ways (Humanity+ B 2018). Furthermore, the organization has around 6000 followers, who 

are either paying members of the organization or subscribers to the monthly newsletter that the 

organization sends out. Humanity+ also has followers from about 100 different countries (Humanity+ 

D 2018).  

Humanity+’s mission statement is “We want people to be better than well” (Humanity+ B 2018). 

Another part of the organization’s mission is the importance of what they call “positive transhumanist 

values”. The organization states that when aspiring to achieve the transhumanist ideas and goals for 

the future, this also needs to be conducted with positive transhumanist values. These values, as well as 

the transhumanist goals in general, are consequential for humans’ well-being according to Humanity+ 

(Humanity+ G 2018). Although these values are not explicitly defined on their website, one can guess 
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that Humanity+ is referring to the transhumanist declaration when discussing these values. The 

organization’s main projects include hosting and sponsoring events such as meetings and conferences 

for Humanity+’s members. One of the organization’s larger events of the year is the TransVision 

conference. TransVision is a significant conference series where the main topic of discussion is 

transhumanism. The mission of these conferences is also to explore innovations of technology and 

science as well as advocating for a safe and ethical way to use these innovations to transcend biological 

limitations (Humanity+ C 2018). This conference series has been hosted by different transhumanist 

organizations around the world since 1998. Humanity+ (then, World Transhumanist Organization) 

first hosted the event in 2000 in London (England). Other locations included, for example, Beijing 

(China), Stockholm (Sweden), Milano (Italy), Brussels (Belgium), Caracas (Venezuela), and at Yale 

University (USA) (H+pedia 2020). Humanity+ also has a magazine called H+ Magazine, where 

different actors are invited to write articles about different topics on transhumanism and other related 

subjects (Humanity+ F 2018). 

The organization is registered as a non-profit educational organization in Los Angeles, where 

the association has a mailing address. However, the organization does not have a main office from 

where the organization operates. Instead, the board of directors’ work from wherever they are located. 

The majority of them live in different locations across the United States, and others are situated in 

Spain, China, and Belgium. The organization also has several branches in other parts of the world, 

called chapters. Although these chapters are autonomous, Humanity+ states on their webpage that they 

recognize and cooperate with them. Some of the chapters are located in Latvia, Sweden, Italy, Canada, 

China, and different states in the United States of America (Humanity+ E 2018). In addition to this, 

Humanity+ also has a student network called “H+ S.N,” which is an international coalition of different 

student organizations dedicated to discussing transhumanist-related topics (Humanity+ F 2018). 

 

Research Question and Aim  
The aim of this thesis is to analyze how the transhumanist movement contributes to the contemporary 

conceptualization or reconceptualization of the human body and the human condition. In order to do 

that, I have in this research project conducted several participant observations and interviewed ten 

people who identified themselves as transhumanists. By illustrating the accounts made by the 

informants will, in turn, serve as examples of how transhumanists understand and enact the human 

body and the human condition. The ethnographic material produced and gathered from the fieldwork 

will then be analyzed using literature that relates to three themes that will be discussed throughout the 

thesis. The themes that will be examined include; the re-conceptualization of the body, the mind, and 
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body dualism, and lastly, the re-definition of death and the dying body. The research question that will 

be answered is: How does the transhumanist movement contribute to the contemporary 

conceptualization or reconceptualization of the human body and the human condition? 

The discipline of anthropology has long been interested in how human beings interact with non-human 

objects, and one sub-discipline that has developed regarding this research interest is the field of cyborg 

anthropology. According to anthropologists Alan Smart and Josephine Smart, the field of cyborg 

anthropology mainly focuses on observing how human beings interact with technology and machines. 

The subfield also examines what it means for humans and our future to incorporate technology in our 

bodies, such as surgical implants of various sorts. According to the authors, Donna Haraway’s article 

“Manifesto for Cyborgs”, published in 1985, can also be viewed as the founding document of cyborg 

anthropology (Smart and Smart 2017:77f), and it is within this context that this thesis is situated. This 

thesis also builds on various previous anthropological studies on transhumanism such as Tiffany 

Romain’s (2010) study on Cryonics where she investigates American conceptualizations of the 

future,  finance, and the limits of biological time in relation to the practice of cryopreservation and 

Richard Doyle’s (2003) account on the cryonic body and cryonic subjectivity to name a few. Therefore, 

I believe that this thesis will serve as an important addition to the anthropological discussion and study 

of transhumanism. 

I believe that this thesis is anthropologically relevant since it asks important anthropological 

questions about the ontology and enactment of the human body. It also explores meaningful and 

challenging questions about humans and technology, as well as questions regarding death and 

imagination. Because of this, I believe that this study will serve as an important addition to the 

anthropological discussion of bodily ontologies and to the anthropological study of transhumanism. 

I have limited the research focus in several areas in order to stay within the constraints of the 

project. Since the transhumanist movement is not only a relatively large group in itself but also consists 

of several different groups such as the Christian Transhumanist Association or the U.S. Transhumanist 

Party, I decided to only engage interviews with individuals who were in some way connected to 

Humanity+ as a way to limit the amount of data gathered. I have also limited the scope of the thesis 

by focusing the primary analysis on three transhumanist concepts, namely Mind Uploading, the Primo 

Posthuman, and Platform Diverse Body as well as Cryonics. 

 

Theoretical Framework 
To answer the research question, I will use several different theorists discussing the three main themes 

of this thesis, namely the re-conceptualization of the body, the mind, and body dualism, and the re-
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definition of death and the dying body. These will, in turn, form the theoretical framework for this 

thesis. These theoretical texts and concepts will be given account for in the ethnographic chapters and 

in this chapter, I will give a brief give account for the general orientation of the most prominent ones 

of these sources. 

In order to discuss the thesis’ first theme, namely the re-conceptualization of the body, I will be 

using several different theorists concerning the topic. These include Emily Martin’s work (1991 and 

1992) on scientific imagery, and in addition to this, I will also be including Jeffrey Bishop’s (2018) 

discussion on social imagery and his notion about the ambiguous body. Furthermore, I will also be 

referencing sociologist Deborah Lupton (2013) and Political economist Robert Crawford’s (1980) 

accounts on the healthism discourse when discussing the practice of transhumanism. In addition to 

this, I will be using Lupton’s (2018) concept of the digitally engaged patient. When it comes to the 

mind and body dualism theme, I will be using the account made by Elizabeth Urban (2018) and 

philosophers Stewart Goertz and Charles Taliaferro (2011) on Rene Descartes and the Cartesian 

Dualism. In addition to this, I will also be using Ian Hacking’s (2006 and 2007) understanding of the 

“Cartesian body” to discuss some of the transhumanist practices and future concepts such as 

cryopreservation and the future body design Primo Posthuman. In this thesis, I will also be using 

anthropologist Margaret Lock’s (2002) account on how the commodification of body parts and organ 

transplants has created a new way to define death, which is by brain death when discussing the practice 

of Cryonics. Furthermore, I will be using rhetoric and science studies scholar Richard Doyle’s (2003) 

notion of the cryonic body and cryonic subjectivity while discussing the thesis’s last theme, namely 

the re-definition of death and the dying body. As noted earlier, this thesis aims to understand how a 

group of transhumanists understands and enacts different kinds of bodies. In order to answer the 

research question, I will be using philosopher Annemarie Mol’s body multiple theory. This theory will 

also serve as my main theory, and I will, in this section, give account for what this theory entails.  

The Body Multiple 

In her book, The Body Multiple: Ontology in Medical Practice (2002), Mol explores how western 

medicine shapes, interacts with, and enacts its objects of concern and treatment. Here, the author is 

exploring how bodies and diseases are performed and conducted. This book is based on a study in 

empirical philosophy where Mol conducted fieldwork at a medium-sized hospital in the Netherlands, 

which Mol named Hospital Z. During the four years Mol was at the field site, she observed how the 

disease of lower-limb atherosclerosis was enacted in the hospital (Mol 2002:Vii, 1). In her study, Mol 

found that “a plaque clot cut out of an atherosclerotic artery is not the same entity as the problem a 

patient with atherosclerosis talks about in the consulting room, even though they are both called by the 
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same name” (Mol 2002: Vii). This means that the disease needs to be performed or enacted by several 

different practices that involve the patient, the doctor, the pathologist, and even the consultation room 

itself. To explain this enactment further, Mol gives account for different ways of “doing” the disease 

that she observed during her fieldwork. 

In the consultation room, the doctor and the patient meet, and here something is done. Mol gives 

an example of a patient, Mrs. Tilstra, who came into the clinic and told the doctor about the pain in her 

leg. In order to make a diagnosis, the doctor asks the patient questions such as when did the pain occur, 

and how does it manifest? Mrs. Tilstra explains that she used to take her dog for long walks, but now 

she cannot do that since the pain in her leg is too severe. The doctor then asks, “where does it hurt, and 

how many meters can Mrs. Tilstra walk before it hurt?” and the patient points at her left calf as the 

source of the pain and explains to the doctor that she can walk maybe fifty meters before the pain gets 

too bad. In medical terms, this pain may be described as intermittent claudication. However, before 

Mrs. Tilstra walked into the consultation room, she did not have this disease since it was not enacted. 

The pain she felt when she was alone was diffuse, and it was not linked to intermittent claudication. 

Instead, the pain was linked to her walking. According to Mol, this does not mean that the doctor 

creates Mrs. Tilstra’s disease or brings it into being. For intermittent claudication to be enacted, two 

people need to participate. There needs to be a patient who comes and describes his or her symptoms, 

and the doctor needs to be willing to attend to the patient’s description by asking questions. In turn, 

the patient also needs to be willing to answer the questions (Mol 2002:22). 

In addition to this, Mol gives account for how the doctor may also include a physical exam to 

the interview in the consultation room where elements like weak pulsations, cold feet, and thin and 

poorly oxygenated skin may be yielded from the exam, which can further strengthen the enactment of 

intermittent claudication. Mol also gives account for how there are several people and elements that 

influence the enactment, such as the patient’s partner who helps the patient to take off her shoes and 

socks for the physical exam, use of words,  the chair, the desk, examination table, paperwork, the 

insurance system, rooms and buildings (Mol 2002:22f). Thus, this is what atherosclerosis is in the 

clinic. The outpatient clinic is not entirely homogenous since the doctor, and the patient, and the other 

elements around them can sometimes enact two objects instead of one object. This can occur when the 

doctor’s interview does not coincide with the physical exam. When this happens, two objects get 

enacted, one by talking and one by an exam (Mol 2002:36, 51). 

During her fieldwork, Mol noticed that atherosclerosis in the hospital’s pathology department 

was enacted quite differently from the one in the clinic. In the pathology lab, the pathologist takes the 

amputated leg out from the freezer, identifies an artery, and removes a piece of it from the body. The 

piece of the artery is then dyed and put on the microscope’s glass slide for inspection. Underneath the 
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microscope, the pathologist finds an abnormal thickness of the inner coating of the artery. This is what 

atherosclerosis is in the pathology lab, the encroachment of the vessel lumen and a thickening of the 

vessel wall (Mol 2002:30f, 54). It is important to note here that the pathologist, just like the vascular 

surgeon, does not construct the disease. It is performed or enacted by the actions of the lab 

technician. Atherosclerosis is also enacted by other elements in the lab, which all contribute to the 

pathologist’s ability to see the artery’s vessel wall. These include, for example, the microscope, the 

two glass sheets that make the slide to put the artery on, the tweezers and knives, the decalcification 

that enable the pathologist to cut thin cross-sections of the vessel, and the dyes that turn the cellular 

structures purple and pink (Mol 2002:32). 

From these examples, we can see a slightly different “atherosclerosis” being discussed, observed, 

and measured. According to Mol, this does not mean that it is fragmented into being many. “Thus, a 

body may be multiple without shifting into pluralism” (Mol 2002:151). To explain this further, Mol 

states that there are indeed many different atherosclerosis enacted within the walls of a medical 

building. Despite their differences, they are still connected to each other. Because of this, 

atherosclerosis needs to be understood as a coexistence of multiple enacted entities that go by the same 

name (Mol 2002:55, 151). Another vital part of this theory is the fact that what  Mol is describing in 

her book is not a matter of exploring an actor’s perspective of the disease such as the doctor, the patient, 

or the pathologist since such an approach assumes that the object is singular when it, in reality, can be 

multiple and prone to be manipulated in practice. The objective is to explore what atherosclerosis is 

and how it is enacted, performed, and “done” (Mol 2002: vii, 4). Mol’s book ultimately comes down 

to the fact that no object, disease, or body is singular. Just like a disease is enacted, performed, and 

done. So is the body. Mol’s theory demonstrates that the body cannot be understood as a static object. 

Instead, it is much more complexed since the body can take on multiple understandings and shapes for 

different people in different situations and contexts. Because of this, I will in this thesis use Mol’s 

theory to analyze how transhumanists understand the human body and the human condition in order 

to understand how the transhumanist movement contribute to the contemporary conceptualization or 

reconceptualization of the human body and the human condition.  

 

Thesis Outline   
This thesis consists of five chapters. In this first chapter, I gave the reader an introduction to 

transhumanism and introduced some of the main ideas and concepts of the movement. This chapter 

also provided the reader with a dense background in which I defined what transhumanism is and gave 

an account for a brief history of the concept. In addition to this, I stated the aim of this thesis and the 
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following research question as well as the themes it will explore. Here I also gave an account for the 

theoretical framework that was used to analyze the ethnographic material. Chapter two Methods; 

Situating the Field presents the reader with a detailed description of my fieldwork and this chapter 

presented the field, methodology, and ethical considerations as an integrated part of my field 

experience. In the subchapter called Observing Transhumanists, I also presented the reader with three 

portraits of my key informants. The following two chapters are the thesis’ ethnographic chapters and 

here I introduced the ethnographic material derived and created in the field as well as conducted an 

analysis with the use of my theoretical framework.  

 In chapter three Bodies in the 21st Century, I initially presented various accounts made from my 

informants about their understandings about the human body. In turn, I discussed how the use of certain 

words and social imagery can affect how we understand the body. In this chapter I also discussed one 

of the thesis themes, namely the re-conceptualization of the body. Chapter three also presents the 

reader with an account on two key concepts in transhumanism, namely Morphological Freedom and 

the future epoch called the Singularity. In addition to this, the chapter discussed how the practice of 

transhumanism can be related to the healthism discourse and may enable a particular understanding of 

the body.  

Chapter four, Rejecting Death presented and discussed two transhumanist concepts called 

Mind Uploading and the Primo Posthuman and how they may affect the understanding and enactment 

of the human body and the human condition in various ways.  A key point of discussion in this chapter 

was also related to the thesis’ other theme namely the mind and body dualism. Furthermore, in this 

chapter, I discussed the practice of Cryonics and introduced the Alcor Life Extension Foundation as a 

case in point. This chapter’s key point of discussion revolved around how this practice may influence 

a particular understanding of the body. In this chapter, I also discussed the thesis’ last theme namely 

the re-definition of death and the dying body.  

In the thesis last chapter called Conclusions, Multiple Bodies I presented the reader with a 

summary of the thesis’s main findings. Furthermore, I also gave account as well as answered the thesis 

research question, and lastly, I formulated some suggestions for further research.  
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2. Methods: Situating the Field 
 

To answer my research question, I conducted a multi-sited fieldwork in the United States of America, 

where I spent most of my time in Scottsdale, Arizona. I was situated in the field from April 7th until 

June 13th, 2019. I relied on several anthropological methods in my fieldwork, such as participant 

observations and different kinds of interview techniques. In this chapter, I will give an account of how 

I gained access to my field. In late December 2018, I sent an email to Humanity+, where I explained 

my intended research on transhumanism and that I was interested in working with them. A day later, I 

received a reply from the organization’s executive director Natasha Vita-More and she informed me 

that she was available for a Skype conversation at the beginning of January. Several email exchanges 

and one more Skype conversation later, Natasha and Humanity+’s board of directors had decided that 

I should become an Associate Scholar to the organization. Through this, I was given the opportunity 

to travel to Scottsdale, where Natasha lives to work with her. Being an Associate Scholar to Humanity+ 

meant that I was associated with the organization but not legally bound to them since I did not sign 

any contracts. My relation to the organization was to conduct voluntary research, which will be used 

in a master thesis in cultural anthropology at Uppsala University. The thesis will be in the repository 

of Uppsala University. Being an Associate Scholar to Humanity+ and working with one of the 

organization’s representatives also gave me a great opportunity to enter the field. Natasha would 

operate not only as my key informant but also my gatekeeper which Kathleen Musante defines as 

“local leaders and organizations who represent, or claim to represent, the community in which the 

research will take place or who have access to the setting in which the research will take place” 

(Musante 2015:265). Natasha and her husband, Max More, are two of the transhumanist movement’s 

founding leaders, and gaining entry to the transhumanist community through them turned out to be an 

essential step in my research. 

 

First Weeks in the Field 

I started my journey with an email that got me across the globe. During the first few weeks in 

Scottsdale, I stayed at an Airbnb a couple of blocks away from my key informants’ residence. Almost 

every day, I walked to their house, and we started the day by having coffee out on their patio. After 

coffee, we would go inside into Natasha’s office, where I was provided with a little desk on my own. 

Facing each other, we worked on our projects for the day. This turned out to be very beneficial since 

it gave me a lot of access to my key participant. Sitting next to her meant that I could easily ask her 

questions whenever I was pondering about something. At the time of writing, Natasha worked as a 
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professor in ethics, technology, and innovation at a local University. After a couple of hours of work, 

Natasha would usually go to her campus, where she was teaching two classes on ethics. I accompanied 

Natasha to the University multiple times, where I sat in on her lectures and met her colleagues. Later 

during the evenings, I would also go with Natasha and her dog Huxley to the local park. At the park, 

we would meet up with other owners and their dogs and watch the dogs play with each other. After 

the park, Natasha and I would usually go to a local diner where we would discuss both personal events 

and transhumanist philosophy. This was the everyday routine, the daily activities that I participated in 

for the most part.   

Anthropologists Robert Emerson, Rachel Fretz, and Linda Shaw state that to understand what is 

important and meaningful for an individual, the ethnographer seeks a deeper immersion into the 

informant’s lives. The ethnographer is committed to getting close to other people’s everyday life and 

experiences (Emerson et al. 2011:2). In line with what Emerson et al. state, I too wanted to understand 

the unspoken aspects of my informants’ life. To find out what is meaningful for my informant I took 

part in these daily activities. After about three weeks in the field, my two key informants offered me a 

place to stay in their guest bedroom. I accepted the offer and it turned out to be a good opportunity 

since it granted me a chance to create a closer bond with my two key participants and take part in their 

daily activities even more than before. At the beginning of my fieldwork, I focused my attention on 

trying to understand and grasp the community connected to Humanity+. I wanted to meet possible 

informants and introduce myself to the field. Natasha was of great help during this initial period since 

she sent out an email to the key figures within the field where she introduced me and encouraged them 

to talk to me. In addition to this, she invited me to join the organization’s email group and their 

Facebook group. In these groups, I made posts about who I am and that I was looking for people to 

interview. I also got the opportunity to write an article for Humanity+’s online magazine, where I 

introduced myself and my work to the community. This all resulted in several people emailing me 

about how they were interested in sharing their views and ideas about transhumanism.  

All in all, I talked to 10 participants during my time in the field. One important thing to note here 

is the fact that out of nine participants, only one of them identified herself as being a woman. This was 

certainly nothing I had planned. Instead, this can be explained by the simple fact that there were almost 

only men who reached out to me and responded to my emails where I requested an interview. Only 

two additional women responded to my emails and because one of them was traveling a lot and the 

other woman was experiencing health issues, I was unable to conduct an interview with these women. 

It should be noted however that I did try to reach out to them to re-schedule the interviews, but I did 

not get a response. I cannot know for sure why a majority of men wanted to talk to me about 
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transhumanism, but I can, however, speculate in the fact that the field of transhumanism seems to be 

a man-oriented field and that may be one of the reasons why so many men reached out to me.  

 

Skype interviews 

My informants were mainly located in different parts of the United States of America, while others 

came from Belgium and Sweden. Due to my informants’ location, my time constraints in the field, and 

that I funded my fieldwork by myself, I decided to use Skype as a medium to conduct six interviews. 

According to sociologists Lo Iacono, Symonds, and Brown, using Skype to conduct interviews allows 

the researcher to transcend geographical boundaries and can, therefore, keep a transcultural perspective 

in the research. This means that the researcher does not have to limit the range of informants to people 

who are physically present where the researcher is. Due to this reason, it is an advantage for research 

projects which focus on worldwide and global communities (Lo Iacono et al. 2016:3ff). Using Skype 

as a tool proved to be a useful methodology since I did not have the financial ability or the time to 

travel and meet all my informants. Because of this, I did not have to limit the scope of my informants 

to people who were physically present.  

Even though Skype interviews eliminates a lot of logistical and financial problems since the 

interview can be conducted in the comfort of one’s own home, there are also some limitations of using 

Skype as a medium for interviews. When talking about telephone interviews, sociologist Gina Novick 

gives account for how there is a risk of missing out on non-verbal data such as facial expressions, body 

language, and gestures when conducting telephone interviews (Novick 2008:395). To avoid some of 

these limitations, I used Skype’s video function in my interviews, which allows the user to have a 

video conversation. According to sociologist Sally Seitz, there are some limitations to using the video 

feature as well. One of these limitations is the fact that the webcam only shows a “headshot” of the 

informant, which limits the possibility of observing body language. Therefore, it is essential to listen 

even more closely to the tone of the informant’s voice and focus on the facial expressions (Seitz 

2016:231f). 

In addition to this, Seitz also states that another limitation with using Skype as a qualitative 

research method is that sometimes the video can be blurry due to bad internet signal. The video and 

audio can sometimes also be delayed due to this, which makes communication hard as nonverbal cues 

disappear (Seitz 2016:232). Luckily, in my case, I had very little problem with the technology in this 

sense. Both I and the majority of my informants had good wireless connections, which made 

communication easy except for one of my informants who had poor internet service from time to time, 

which indeed lowered the quality of the interview. An advantage of using Skype is that it allows the 

user to record the conversation. After the call has ended, both parties can download the video, and after 
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30 days, the video will be deleted from Skype. This is an excellent feature since it, in line with what 

anthropologist Charlotte Davies states, allows the ethnographer to focus on other aspects of the 

interaction that cannot be captured by the recording (Davies 2008:126). Since my recording captured 

both sound and video, it gave me even more room to focus my full attention on my informants since I 

did not have to worry about writing full notes on the context surrounding the interview. Lastly, I also 

did one interview over email since my informant preferred that medium over Skype due to his busy 

schedule. 

 

Interviews 

When conducting interviews and questionnaires, anthropologist Susan Weller recommends that the 

researcher should use a mixed-method approach. Weller also suggests that it is wise to divide the 

research into two phases. The first phase in this two-step process should be considered being a pilot 

phase where the researcher, in an exploratory way, begins the project by asking open-ended questions. 

As a general guideline, Weller says that the less that is known about a new area of study, the more 

calls for a more unstructured interviewing methodology. The goal in this exploratory phase is to gain 

a broad understanding of the area of study since this allows the researcher to find the relevant research 

focus in connection to the people who are being studied as well as finding the relevant themes. If there 

is a lack of general knowledge of the area being studied, it is impossible to find appropriate questions 

to ask later in the second phase of the research (Weller 2015:343ff). The second phase that Weller 

gives account for is where the researcher integrates the results made from the first phase and uses them 

in a more structured interview format and techniques. In this phase, the goal is to explore the topic of 

study more systematically and in a detailed manner (Weller 2015:343, 353). 

In line with what Weller recommends, my fieldwork was also divided into two phases. Before I 

got to the field, I knew that I wanted to explore transhumanism and the human body in some way. 

However, I needed to find the right themes to investigate. As mentioned earlier, I began my fieldwork 

looking for informants who could help me understand the community connected to Humanity+. During 

this first exploratory phase, I focused on trying to grasp a broader understanding of transhumanism 

itself, and in turn, this also produced relevant themes for me to explore. With these new themes in 

hand, the second phase of my fieldwork had begun. By now, my project had started to crystallize into 

a more specific research focus. This meant that I could move away from open-ended questions and 

start to focus in a more structured way on the new questions I had developed during my time in the 

field. 

After completing six interviews using Skype as a medium, I conducted two interviews in person 

during the second phase of my fieldwork. These interviews were much more focused and structured 
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concerning my research question about transhumanists’ understanding of the human body. One of 

these interviews was conducted in Stockholm in October of 2019, where I was fortunate to interview 

Anders Sandberg. Anders lives and works in England, which is why I could not interview him in 

person during the core period of my fieldwork. I was able to meet Anders and interview him in person 

during a visit he did to Sweden. By chance, one day, on my way to campus I heard Anders talking on 

the radio. He was an invited guest at a Swedish radio program. I emailed him a couple of hours after 

the program had aired and asked if he had time to meet me before he went back to England, and to my 

surprise, he did have the time. By now, I had spent some time apart from the field since I was in the 

process of analyzing the empirical data that I had gathered during my fieldwork earlier that year. 

Therefore, I believe that I had gained an even more narrow focus than before. By analyzing the data, I 

had created three themes that I wanted to explore even further, and I used these themes in my interview 

in a semi-structured way. The themes I found were the re-conceptualization of the body, the mind, and 

body dualism, and lastly, the re-definition of death and the dying body.  

A crucial methodological concern to note about this interview is that this was the only interview 

that I did in Swedish, which is my native language. This means that I had to translate the interview 

from Swedish into English when writing the thesis. According to Charlotte Davies, the problem with 

translation is that it always loses some level of meaning. Davies states that it is essential to note that, 

no matter how skilled the ethnographer is in another language, translating is never a neutral activity. 

The ethnographer’s perspective, both personal and professional, will always influence the translation 

process (Davies 2008:124f). Davies also notes that even though the researcher and the informant share 

a language, there can still be contrasts in how people use different words. It is easy to assume that there 

is a congruence when it comes to the meaning of words (Davies 2008:125). For the sake of conducting 

this study as ethically correct as possible, my intention was, of course, to translate Anders’s interview 

in the most authentic way. However, as Davies says, this is not an easy task to complete. Therefore, 

when translating the interview, I did indeed notice that translation is, in fact, not a neutral activity. 

Which is why I believe it is an important methodological concern to note. To translate the Swedish 

language into English is in general a rather tricky task since it is easy to make unintentional 

misinterpretations by direct translation. One word that I found particularly difficult to translate was for 

example when Anders used the Swedish word “frikopplat system” when referring to how he 

understands the body. This is a hard word to translate since it can mean different things; however, by 

paying attention to the context he said the word in I used the English translation “disconnected system” 

when transcribing the interview. 
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Participant Observations  

During my time in Arizona, I also conducted participant observations. According to anthropologist 

Kathleen Musante, there are several advantages to using participant observation as a research method. 

It does not only enhance the quality of the data; it also enhances the interpretation of the data collected 

from various kinds of methods. Participant observation can thus be used in different ways, as a data 

collection strategy but also as an analytic tool (Musante 2015:258). The combination of using 

interviews and participant observations was essential for my understanding of the field and the 

development of research themes and questions. According to Musante, when doing participant 

observations, the researcher takes part in daily activities, rituals, and events to learn about the explicit 

and tacit aspects of the informant’s life. This also involves taking part in both common as well as 

unusual activities of the informants’ lives (Musante 2015:251, 254). I also did several participating 

observations at different locations where I followed my informants to different locations and events. 

One of the first participant observations I did was at the Alcor Life Extension Foundation. I was invited 

by Max, who at the time was the president and chief executive officer of the organization (now 

ambassador and president Emeritus) and he took me around the facilities on a private tour, where he 

explained step by step how the medical staff cryopreserved patients. I also made two field trips with 

my gatekeeper and informant, Natasha. The first trip we made together was at the beginning of May, 

where we traveled to San Francisco to attend a workshop about the future of artificial intelligence 

organized by a non-profit coalition called The Partnership on Artificial Intelligence. The workshop 

was a two-day event, but we arrived the night before to attend a casual happy hour to meet the 

attendees. 

The following day consisted of short lectures containing various topics concerning artificial 

intelligence conducted by invited scholars and entrepreneurs. After the lectures, the attendees were 

able to ask questions to the speakers. During the day, the attendees also participated in group 

discussions, and the event ended with a dinner. The last day, all the participants partook in a workshop 

where we discussed possible future outcomes for artificial intelligence. During this workshop, I took 

on a research strategy that anthropologist James Spradley calls active participation, where the 

researcher seeks out to do almost everything that the other people are doing to try to learn the cultural 

behavior of the group. Spradley also says that active participation starts with observations, and then 

once the researcher has received an understanding of what others do, the method turns into 

participation where the ethnographer tries to learn the same behavior (Spradley 1980:60). At first, I 

introduced myself to the group as a graduate anthropology student who was studying how 

transhumanists understand the body. At the beginning of the event, I mainly observed the other 

participants, and I tried to understand how to act, behave, and speak. Since I was invited to attend the 
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workshop as an attendee, I also participated as everyone else did. I sat in on the lectures, conducted a 

small talk with the other attendees during the breaks, and I was active in the workshop.  

At the beginning of June, I went on another trip together with Natasha to Los Angeles to attend 

one of her friend’s birthday celebrations. The reason why I attended the party was not only to try to 

get to know Natasha better and to form a better understanding of the more tacit aspects of her life such 

as who her friends were and how she interacted with them. It was also an excellent opportunity to get 

situated in the field since the party was filled with people within the transhumanist community and 

especially within the longevity movement. The longevity movement is a particular group of people 

interested in technologies aimed to prolong life in different ways. This movement’s primary goal is to 

end the biological aging process of humans, which also would mean that the use of technology could 

potentially eliminate death caused by old age. During the event in Los Angeles, I introduced myself 

as a master student and talked about my project with the people at the party, which created many 

interesting conversations and observations. Since this was a private event, I had some difficulties with 

taking field notes. Therefore, I used a technique that Emerson et al. call jottings. Jottings is a method 

where the researcher writes down one or two keywords about a social situation and first impressions 

to remember observations later when there is time to write fieldnotes (Emerson et al. 2011:29). I wrote 

down some jottings on my phone whenever I had time to do so since I did not want to go around the 

party with a notebook and perhaps make people feel uncomfortable. 

The field trips to San Francisco and Los Angeles could also be viewed as being what Spradley 

calls a limited-entry social situation. According to Spradley, when looking for a field study, the 

researcher must attend to the fact that in some cases, the researcher needs permission to study a 

particular social situation. In a limited-entry social situation, the researcher must gain permission by 

one or two individuals before conducting the research. Some examples that Spradley gives are private 

offices, hospitals, barbershops, and private homes (Spradley 1980:49). The workshop in San Francisco 

was limited in my view because I needed an invitation from the workshop initiator. The trip to Los 

Angeles could also be viewed as a limited-entry social situation since it was a private event in 

someone’s home. Therefore, I would not have been able to access these social situations if it were not 

for my gatekeeper who granted me a way in. Every occasion required an invitation, which came to be 

the permission I needed to gain access to the social situation. 

Lastly, I also made a field trip to London after my fieldwork was completed to attend a 

conference organized by Humanity+ in July. This conference was a two-day event and was filled with 

short lectures and panel discussions on different topics regarding transhumanism concerning, for 

example, health, education, and the future of artificial intelligence. The conference also had a three-

course welcome dinner for the attendees as well as the speakers. Once again, I conducted an active 
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participation, and during scheduled coffee breaks, I mingled with the conference participants to get a 

more comprehensive understanding of the community connected to Humanity+. I also engaged in 

informal happy hours with the speakers of the conference. This event was a great way to meet the 

informants whom I had only met in a virtual sense when conducting Skype interviews with them. 

An essential methodological concern to note here is the fact that this conference was in one 

aspect what Spradley calls a free-entry social situation, namely a situation where the researcher does 

not need to seek any permission when studying a specific social situation (Spradley 1980:49). It was 

a free-entry situation because I could simply buy the tickets needed for the conference and participate 

just like everyone else. However, the day before the conference, Humanity+ had a board meeting. This 

meeting was exclusive to only members of the board and executive advisors, but I was invited to join 

the meeting. Therefore, the conference could also be understood as a limited-entry situation since I 

needed permission to attend the meeting. The importance of having a gatekeeper and being an 

Associated Scholar to the organization became evident yet again. Another important note to make is 

that I did not write any field notes during the meeting. I did this because I assumed before the meeting 

started that the information shared at the meeting would probably be sensitive information about the 

organization that could be legally problematic if I write about and publicize in my thesis. However, I 

do believe this was an excellent opportunity for me to get a broader understanding of the organization 

itself, without needing to write about everything that was said.  

Another essential methodological concern to note about the participant observations is that I only 

describe one of these observations in the ethnographic chapters namely in chapter four called Rejecting 

Death, where I illustrate my experience at the Alcor Life Extension Foundation. The reason why I do 

not discuss the other participant observations I conducted is due to the fact that their first and foremost 

role was to provide me with an introduction to the field. In a similar manner as the Skype interviews, 

I conducted the majority of these observations in the initial period of my fieldwork. Following Susan 

Weller’s two-step approach once again, I focused my attention on finding relevant research themes 

during this time. Because of this, the participant observations turned out to be a good way for me to 

grasp a broader understanding of my informants as well as the transhumanist ideas and theories. It 

should also be noted that I did not have the attendee’s permission and informed consent to write about 

what was disclosed to me during the events, which is an additional reason for why I did not write about 

these events. 
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Reflexive Fieldwork 
My fieldwork turned out to be a time full of introspection. I became very aware of myself and my role 

as an anthropologist. This self-reflection was not only a personal reaction of me being out in the field, 

but it is also a vital part of conducting reflexive ethnographic research. Kathleen Musante states that 

“We need to be aware of who we are, understand our perspectives, and understand and interpret our 

interactions with the people we study. Once we have done that, we can strive to determine whether 

there are regularities in human behavior” (Musante 2015:284). Hence, in order to be reflexive, the 

researcher needs to recognize his or her own background as well as actions and evaluate how that is 

affecting their field and informants. 

One part of this self-reflection process is also to acknowledge the researcher’s field identity. 

Antonius Robben states that self-reflection has been a prominent part of anthropology since the 1960s. 

Since then, anthropologists have taken much more interest in how their fieldwork identity, such as 

gender, ethnicity, marital status, nationality, and other social identities, affects the research. These 

social identities can, in some instances, be an advantage for the research since it can give the researcher 

access to a field. Social identities can also negatively affect the research since it can limit and 

sometimes deny the researcher’s access to a field (Robben 2012:85, 98). Going into a field for the first 

time is a challenging time. Adapting to a new climate (the Arizona heat, for example), time zone, and 

adjusting to a different language than my native tongue did indeed affect both my fieldwork and me 

as a person. 

During my time in the field, I built a relationship with my two key informants. I spent a lot of 

my time together with my gatekeeper, Natasha, and I believe that my social role of being a woman 

certainly helped cultivate our relationship. Even though we come from very different backgrounds and 

generations, we managed to find common ground. Building a relationship with your informants as well 

as spending much time with them also has other implications. This includes the risk of becoming 

biased. Therefore, during my fieldwork, I found it to be important to remind myself to remain in the 

role of a researcher. I believe that my social role as a graduate student coming from a well-known 

university in Sweden gave me an advantage in the field since I was conducting my work among people 

involved within an academic environment. It is important to note that the relationship I built with my 

informant was characterized by a power dimension. Even though my presence in their house can be 

thought of as a nice gesture by Natasha and Max, it is also vital to understand that my role in their 

house primarily consisted of me being an invited associate scholar to Humanity+. In turn, my published 

thesis will function as a way for Natasha, Max, and Humanity+ to promote their transhumanist ideas 

to a wider audience than before.  
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Another important note about reflexivity is that, according to Charlotte Davies, the self-reflection 

process needs to be applied during all research phases, not solely during the fieldwork. The process of 

self-reflexivity needs to be a part of the researcher’s mindset as early as the initial procedure of 

choosing a topic to write about to the very end of the final reporting of results (Davies 2008:4). As 

noted earlier, this process was perhaps most prominent when translating my interview with Anders 

from Swedish into English. During this time, I also became even more aware of my own perspectives 

and opinions about specific topics and how they could affect the outcome of the thesis. For example, 

I would describe myself as having a rather techno-progressive attitude in general, which means that I 

perceive technology and innovation as something (most of the time, however not all the time) positive. 

However, that does not mean that I do not acquire a reflexive attitude towards technology as well. Due 

to this realization, it was crucial to me to remind myself of the fact that my first and foremost task with 

this thesis is to not only illustrate what my informants understanding of the human body is with the 

use of literature on the body but also to tell their story. 

 

Ethical Considerations 
In order to act as professionally and ethically as possible in my research and towards the informants, I 

have followed and incorporated the American Anthropological Associations (AAA) principles of 

professional responsibility during this process. The purpose of the AAA ethical principles is to provide 

the researcher with appropriate tools and guidelines that can help the scholar navigate when making 

ethical decisions in their research. Under the principle called Be Open and Honest Regarding Your 

Work, it states that  
 

Anthropologists should be clear and open regarding the purpose, methods, outcomes, and 

sponsors of their work. Anthropologists must also be prepared to acknowledge and disclose to 

participants and collaborators all tangible and intangible interests that have, or may reasonably 

be perceived to have, an impact on their work. (AAA 2012) 

 

In line with this principle, I tried to be as transparent as possible about my research when introducing 

myself to the participants. At every interview I conducted, I always started the interview by explaining 

shortly about who I am and that I am conducting a study at Uppsala University as a Master student in 

Cultural Anthropology. I explained the nature of the research and my research interest. In addition, I 

clarified to my participants that after the thesis has been examined, it will be published to the DiVA 

Portal through Uppsala University, which means that anyone can access the thesis after its publication. 

In addition to this, the AAA ethical principles also state that the researcher needs to obtain informed 
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and voluntary consent from the research participants (AAA 2012). In line with this, I asked each 

participant for their informed consent to use the information they would be enclosing during the 

interview. Another methodological decision to note is that during the last two interviews I conducted, 

I offered to send informants the material so that they could let me know if there was anything from 

what they said in the interviews they wanted me to delete or if there was any type of information that 

I misinterpreted. In the other interviews, I simply stated that they could contact me if they wanted to 

add or change something.  

The AAA ethical principles also state that the researcher must ensure that their work will not 

harm its research participants. He or she must ensure that the research subjects’ dignity, privacy, and 

safety is protected (AAA 2012). As a researcher, I have a responsibility to protect my informant’s 

privacy and safety. In order to do that, I have decided to anonymize the majority of the research 

participants. This was done by refraining from using their real names. Instead, I am referring to them 

as research participants and informants throughout this text. However, this thesis explores the views 

and beliefs of a group of people, where many of the participants are public figures. Some of the 

participants are not only well-known within the transhumanist community but also in other spheres, 

such as within the field of academia. This is especially true for three of my informants who I regard 

being my key informants, namely Natasha Vita-More, Max More, and Anders Sandberg. These 

individuals are well-known within the field of transhumanism, and due to their prominent status within 

the transhumanist movement as founders and thought-leading figures, as well as the fact that they are 

public figures and scholars, I have, together with these participants, decided to use their real names. 

Following the accounts given by sociologists Alexandra Murphy and Colin Jerolmack, who has stated 

in their article “Ethnographic Masking in an Era of Data Transparency” (2016), that masking 

informants, places, and organizations in ethnographic research may, in turn, bury important 

ethnographic information. As a result, the reader may be left without essential information that might 

be necessary for the reader to be able to come to their own conclusions and foster new interpretations 

of the research (Murphy and Jerolmack 2016:15). Because of this, I believe that crucial ethnographic 

information and details may have been lost if I masked and anonymized these three key figures of the 

field. 

It should be noted that even though Max, Natasha, and Anders had given me their approval to 

use their real names before the finalization of the thesis, following the AAA principles, I needed to 

gain their informed consent. Therefore, in order to act as ethically correct as possible towards my 

informants, I sent them the final product of the thesis and gave them the option to read the thesis before 

giving me their final decision on whether they wanted to be made anonymized or not. 
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Observing Transhumanists 
Out of 10 research participants in this thesis, I have decided to present three of them more than the 

others due to their detailed descriptions of themselves and their beliefs. I also spent much more time 

with two of them (Natasha and Max) since I lived with them for several weeks, which also gave me 

more insight into their lives, and I got to know them better. In turn, this gave me much more material 

to work with than the skype interviews I conducted, which served as a good introduction to the 

community and the transhumanist philosophy. 

It should be noted that throughout the text, I refer to my key informants in two ways, namely as 

informants and authors. Hence Anders, Max, and Natasha attain a two-parted role in this thesis. As a 

methodological note, I use their first names when I refer to them as informants, and I use their last 

names whenever I refer to their written works. Using your informants’ written works can certainly, in 

some instances, be considered being problematic since it brings up questions regarding the researcher 

and its research becoming biased. Because of this reason, I do not use their written works about 

transhumanism in the analysis. Instead, I only use my key informants’ work to provide a background 

to the research field. As noted earlier, Max, Natasha, and Anders are not only highly influential figures 

within the contemporary transhumanist movement; they are also the authors and founders of the 

movement. As noted in the background chapter, Max, for example, coined the transhumanist 

philosophy, which is why I believe it is important to use their works in order to provide the reader with 

the original sources of the transhumanist movement. But then again, it is important to note that these 

are not used in an analytical way. Instead, they figure as a good background to what my informants 

told me during our interviews. 

 

Natasha Vita-More 
As noted earlier, my first contact with the transhumanist community was through Natasha, as she was 

the one who responded to my email to Humanity+. Natasha Vita-More is the executive director at 

Humanity+, and she is one of the key founders of transhumanism and is a highly influential figure 

within the movement. She also holds a Ph.D. in Arts, Media, and Design. At the time of my fieldwork, 

Natasha was employed as a professor at a local private University in Arizona, teaching ethics classes. 

As of May 2020, Natasha is now a Professor Emeritus. She is also an international spokesperson and 

a motivational speaker for longevity and frequently conducts lectures and talks at various conferences 

and events. During her career, she has been involved in numerous projects involving transhumanism 

and super longevity. To name a few, in 1983, Natasha wrote the Transhumanist Manifesto, which then 

was updated in 1998 and signed by hundreds of creative thinkers. The document was sent into space 
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with the Cassini Huygens spacecraft (More 2013:12). Natasha also held the position as president at the 

Extropy Institute, which was the first explicitly transhumanist organization, and she is the designer 

and creator of a future body prosthetic called the Primo Posthuman and its updated version called the 

Platform Diverse Body. 

The first time I met Natasha was outside the Airbnb house I was renting a room at. She pulled 

up in her Mercedes with her dog Huxley hanging his head outside the window. As I got into the car, 

she kissed me on both cheeks and welcomed me to Scottsdale. Her welcoming attitude and willingness 

to talk to me about her life and her beliefs were not only a big reason for why she became my key 

informant and gatekeeper. This also contributed to why we also built a good working relationship. As 

I got to know Natasha, I noticed that she is a woman who is well-spoken, highly intelligent, and very 

serious about her work. Furthermore, she also had a very fun and friendly side to her, and she had a 

great sense of humor. 

  

Max More  
Max is also a highly influential figure within the transhumanist community and is considered to be a 

key founder of the movement. As noted in the background chapter, Max wrote the philosophy of 

transhumanism in 1990, and he was also the co-founder of the Extropy Institute in 1991 and the 

transhumanist magazine “Extropy: The Journal of Transhumanist Thought” in 1988. He is also an 

executive advisor to Humanity+. Max holds a Ph.D. in Philosophy, and during the time of my 

fieldwork, he was the president and chief executive officer of the Alcor Life Extension Foundation. 

He has since then become an ambassador and president emeritus of the foundation. In a similar manner 

as Natasha, Max also attends various conferences and events frequently where he holds lectures and 

talks. A couple of days after I arrived in Scottsdale, Natasha invited me to a dinner party at their house, 

where I met Max for the first time. He was barefoot, wearing his (what I then came to realize) signature 

look; a pair of black chinos and a black t-shirt. Max was born in England and came to the U.S. to 

conduct his Ph.D. in his twenties. Perhaps I had immersed myself into too many American movies and 

culture since I remember having some trouble during the first few weeks to comprehend his relatively 

thick British accent. If I were to describe Max, I would say that he is a science fiction loving man. Like 

Natasha, he also had an openness and willingness to talk about his ideas with me, making it easy to 

connect with him. 
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Anders Sandberg 
Just like Natasha and Max, Anders is also a key figure within the transhumanist movement and figures 

in various international conferences, debates, and events frequently where he discusses sciences and 

ethics. He is also an advisor to Humanity+ and is a researcher at a well-acclaimed University in 

England. Anders grew up in the Stockholm area, and he holds a Ph.D. in computational neuroscience 

and has a background in neuroscience, computer science, and medical engineering. Anders’s research 

focuses on estimating the capabilities of future technologies, and in addition to this, he is also interested 

in topics such as cognitive enhancement, collective intelligence, global catastrophic risk, neuroethics, 

cognitive biases, and public policy. As noted earlier, Natasha wrote an email to the key figures within 

the transhumanist community, where she introduced me and my work. In the email, she also 

encouraged them to contact me and take part in my project. Anders, who is also a dear friend to Max 

and Natasha, was one of the first people who responded to that email. 
For our interview, Anders had suggested that we met at a café in Stockholm. Since I was sitting 

at a window seat, I saw Anders approaching the café, and he was a couple of minutes early. I greeted 

him at the door, and the first thing I noticed about him was that he was wearing a large Cryonics 

necklace on top of his light blue shirt. The necklace is an item that cryonic patients use to inform 

medical personnel that they are signed up to be cryopreserved, and it contains information on how the 

medical professionals should handle their bodies if they were in an accident. I will talk more about this 

necklace in chapter four. Talking to Anders made me realize that he is one of those rare people that 

makes one feel like we did not just meet in a café for the first time. He was very passionate about the 

ideas regarding transhumanism, Cryonics, and the future 
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3. Bodies in the 21st century  
 

As presented earlier, Margo DeMello’s account on bodily modifications and rituals serves as one 

example of how human beings have been (and still are) concerned with their bodies. However, when 

we “do” things to our bodies, such as tattoo it or paint it in a certain color or talk about the body in a 

certain way, it also creates different understandings of the body. Thus, the body is not merely a static 

entity that everyone perceives the same. Instead, the body is interchangeable, flexible, non-static, and 

transformable. There are also various approaches to how one can understand the body. Anthropologists 

Margaret Lock and Judith Farquhar state that when we discuss the human body within the social 

sciences, we cannot refer to it like the singular term the body. Since if bodies are historically 

contingent, deeply affected, and informed by discourses and culture, then they cannot be summed up 

by one kind of narrative. Subsequently, there is no simple foundation in physical human nature (Lock 

and Farquhar 2007:2). In line with this, sociologist Lisa Blackman also writes that “There is never any 

one-way direct perception of the body; it is always mediated” (Blackman 2008:100).   

As a result of this, there are various ways to understand, experience, and enact a human body. At 

the core of the transhumanist mindset, nothing is impossible, meaning that the human body also has 

the possibility to become whatever the individual wants it to become, whether that dream is to become 

ageless, genderless, smarter, or faster. As of right now we have what some transhumanists call “21st 

bodies” which can be defined as Homo Sapiens. These are biological bodies that have evolved from 

the brinks of the African continent to the bodies we have now. With the use of future technology, 

transhumanists believe that we will be able to improve and evolve the human condition in various 

ways. For transhumanists, the body is not a static entity. Rather it is a medium of opportunity. 

However, I do not wish to imply that the rest of humanity experiences the human body as static. One 

can imagine that the body for people who, for example, pursue cosmetic surgery, who has received an 

organ transplant or perhaps a prosthetic arm may also perceive the body as a medium of opportunity. 

Thus, one thing does not need to exclude the other. Nevertheless, in this thesis, I aspire to convey a 

group of transhumanists’ understanding of the human body, which in turn will help us understand how 

the transhumanist movement contributes to the contemporary conceptualization or reconceptualization 

of the human body and the human condition.  

In this chapter, I start my analysis by describing how my informants talk about their bodies, 

which in turn will help us apprehend how they understand the body. In addition, I give account for two 

important transhumanist concepts, namely Morphological Freedom and the future epoch called the 

Singularity. The presentation of these concepts serves as a complement to the background given in the 
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first chapter and provides the reader with a broader understanding of the transhumanist ideas and 

theories. Grasping these concepts will further help us understand the accounts given by the informants. 

In chapter three, I will also give an account for and discuss some of the transhumanist practices and 

how these, in turn, may or may not affect their understanding of the body.   

 

Fragile Bodies 
When talking to my informants, I realized that one of the basic premises for transhumanist ideas is the 

shared understanding of the biological body as being insufficient. However, the motivation for why 

and how the body is insufficient differs within the transhumanist community. During an interview with 

Natasha, I asked her the following question: “what in your view, would you say is the body’s biggest 

flaw?”. She proceeds to tell me that she believes that the body’s biggest flaw “[…] is its vulnerability 

[and that it] is prone to disease, aging, and illness. You know, arthritis, neck pain, most everyone wears 

eyeglasses today. So, its biggest flaws[is] its vulnerability. It is not sustainable”. I asked Anders the 

same question, and he said that “aging and the decomposing process of the human body is the body’s 

biggest flaw”. For Natasha and Anders, the body is insufficient in the way that the body is prone to 

disease and aging. On the other hand, another one of my participants believes that the human body has 

evolved through the course of thousands of years to succeed in the environment that we are in now. 

Therefore, the body is insufficient in the way that it is not able to strive or even survive in other 

environments. He proceeds to tell me in an interview that 

If we want to expand beyond that, if we want to go to other star systems eventually, or when our 

planet starts changing in the atmosphere as you might see with climate change or a natural 

disaster, humans are not evolved to survive in those situations. So, I think we might need to 

change our body to better survive in more extreme situations. And I think that is something we 

are going to see happen. And I would be very much in support of that. 
 

Another one of my participants told me in a Skype interview that the sole purpose of transhumanism 

for him is to transcend humanity from its physical, mental, and spiritual limitations. In a similar 

account, yet another informant told me about the connection between religion and transhumanism. 

When asked to define what transhumanism is, he said that “I usually start with the ancient religious 

aspirations that I think fed into transhumanism. The aspirations for a divine or improved body, a better 

mind, a better spirit, superpowers of various sorts, and super longevity”. My informant proceeded by 

saying that by the time the Enlightenment came, the narrative changed since now we could achieve 

many of these things using science and technology instead of religious practices.  
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Even though all these accounts from my participants differ from each other, they all share a 

common baseline, which is that there seems to be room for improvement, but in different ways. By 

saying that we need to improve our bodies in different ways, whether it is because we want to live 

longer without disease or if we want to explore other solar systems, this also implies that something is 

missing. These transhumanists may have different opinions about what is missing, but something about 

the human body needs to be modified, altered, or improved. The way we talk about our bodies; what 

words we use also influences our way of understanding them. The groundbreaking works of 

anthropologist Emily Martin have, for example, made this very clear. In one of her papers, Martin 

analyses scientific reports and articles written about the reproductive system and found that within a 

scientific discourse as well as the public, the perception of the egg and sperm relies heavily on gender 

stereotypes that stem from cultural beliefs (Martin 1991:485). In her article, Martin gives an account 

of how these stereotypes manifest in the language used in biology. By looking at what language is 

being used when describing the reproductive system, Martin found that the egg and the sperm are 

described in quite different ways in medical texts. The egg seems to behave in a “feminine” and passive 

way, while by contrast, the sperm seems to behave in a “masculine” and active way (Martin 1991:489). 

Martin’s outcome from her analysis of these medical texts is that the language scientists use when they 

describe their data can have essential social effects. Martin proceeds to explain that during the 

nineteenth century, the natural and the social sciences influenced each other greatly and now we can 

see a similar narrative form, namely the 

 
[…] importation of cultural ideas about passive females and heroic males into the “personalities” 

of gametes. This amounts to the implanting of social imagery on representations of nature so as 

to lay a firm basis for reimporting exactly that same imagery as natural explanations of social 

phenomena. (Martin 1991:500) 

 

What kind of social effects this will have says Martin must rely on further research on this subject, but 

this kind of language and imagery used in medical texts, can at the very least be keeping alive the old 

stereotypes of the heroic male and the damsel in distress (Martin 1991:500). Martin also conducted a 

similar critical analysis of the immune system’s contemporary concepts, where she found that the 

immune system was being described in terms of gender, race, class, and sexuality. In her paper, Martin 

also shows how the scientists use a specific type of language and imagery that gives the cells of the 

immune system heteronormative attributes. This scientific imagery has, just like the descriptions of 

the egg and the sperm, social implications. If the cells in our bodies are ranked up in a hierarchical 

order, from “dumb” and “barbaric” females at the bottom and heroic males at the top, then this ought 
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to affect how we perceive other human beings (Martin 1992:270).  As we can see from Martin’s work, 

what kind of imagery and language we use when we describe certain things can significantly impact 

how we understand them. By using words such as fragile, insufficient, decomposing, vulnerable when 

talking about the human body or using imagery that implies that we need to transcend our physical and 

spiritual limitations also affects the way we understand our bodies. Martin’s work also shows us that 

culture affects the way we understand our biology. A scientist can never be entirely objective since we 

rely on our subjective understanding of the world. As noted earlier, the transhumanist community is a 

global network of people from all over the world. The transhumanists that participated in my research 

are mainly a group of mostly white people from the United States of America and northern Europe. 

The majority of them are well educated and some also have a Ph.D. degree and has been or are currently 

operating in the field of academia. In addition, they have a high socioeconomic status and share 

optimistic views about future technology.  

According to philosopher Jeffrey Bishop, the west has an ambiguous relationship to the body. 

On the one hand, the body is considered to be the ground for everything. Within western medicine, we 

are not only concerned with keeping the body alive, but there is also a great deal of attention put on 

cosmetic measures such as cosmetic surgery and Botox injections. This body obsession, as Bishop 

calls it, is also present in other fields beyond the field of medicine. In western culture, we are fixated 

on the body’s smelliness, its shape, its dry skin and, its fragilities. Much attention is put on finding the 

right clothing to cover the body and as well as finding the right perfume to cover up the bodily smell. 

All of this shows how obsessed we are with our bodies. On the other hand, says Bishop, the body is 

considered to be nothing. In this sense, the body is understood as a mere matter intended to be shaped 

by the individual’s needs and desires and modified to fit our culture’s notion of beauty (Bishop 

2018:119). Bishop also says that “[…] the body is but the material which is animated by the will of 

the individual, a will that seeks to be unfettered by the limitations of the body. The will is the subject; 

the body is its object to be manipulated by that subject-will” (Bishop 2018:119). Thus, the ambiguous 

body is a body that, on the one hand, “is the ground for everything” and at the same time “considered 

to be nothing”. Even though Bishop does not explicitly define what he means by an ambiguous 

relationship, from the presentation we can see that he is referring to a body that is versatile and 

multifaceted.  

According to Bishop, in western culture, we seem to want to not only take the failing body to a 

naturally functioning state (which is the focus in traditional medicine) but to also optimize its potential, 

taking it to the very limit of natural capacities. For example, the psychiatrist or psychologist does not 

only treat psychological disorders; they also contribute to optimizing the patient’s potential through 

the use of stimulants and self-help techniques. However, says Bishop, transhumanists seem to want to 



38 
 

exceed these natural bodily limitations (Bishop 2018:120). This leads us into what Bishop has to say 

about enhancement technology. According to Bishop, enhancement technology derives from the 

western cultural ideas about the ambiguity of the body. The author does not tell us what he means by 

“enhancement technology,” but we can presume that he means technologies that extend the body’s 

natural limitations in different ways after reading his discussion on the ambiguous body. Nevertheless, 

Bishop also gives account for how these technologies are indeed products of a culture and of a certain 

social imaginary. These, in turn, also “[…] produce the scientific imagination for other futuristic 

possibilities, possibilities for what bodies can be in late-modern Western culture” (Bishop 2018:119). 

Taking Martin and Bishop’s works into account shows us that not only do specific language and social 

imageries affect the way we relate to our bodies. This also illustrates how culture affect our social 

imagery. The transhumanist ideas can indeed be understood as being a particular social imaginary 

where the goal is to exceed the natural limits of the fragile body, derived from a culture of an 

ambiguous body. Which, in turn, produces new possibilities of what the body can be in contemporary 

western society.  

We can also interpret the accounts given from my informants with the use of Annemarie Mol’s 

understanding of the body multiple. As noted in the Theoretical Framework chapter, there are several 

elements involved during an enactment of an entity such as a disease like atherosclerosis and for an 

enactment to occur, there need to be at least two actors involved like a patient and the doctor for 

example. As stated earlier, it is also important to note that the actors do not create an entity such as 

intermittent claudication, instead, they perform and enact the disease. If we were to apply this logic to 

this research project, we will notice how not only did my informants enact the body as multiple, but I 

too, as a researcher, were also affecting the enactment.  

Following Mol’s logic, we can see how something was done in the room (or the virtual space 

during the skype interviews) where the interview took place. Before the interview took place and 

before we started talking about the transhumanist ideas and the human condition, the insufficient or 

fragile body had not been enacted. During the interviews, I asked the participants about what kind of 

relationship they have to their bodies and what they believe is the body’s biggest flaw and its best 

features. I also asked how they want to improve the human condition and if they believe that we might 

be able to extend the biological body indefinitely. Following Mol’s account on the enactment of the 

body multiple these questions subsequently act as one element in the enactment of an insufficient body 

in need of improvement and enhancements. For this enactment to occur, the informants also need to 

be willing to answer my questions (hence there are at least two actors that conduct the enactment as 

noted earlier). The words the informants used to answer my questions and to describe the human body 

does not only affect their understanding of the body. It also affects the enactment.  
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We can also observe other elements that may affect the enactment, such as the thesis project 

(since without it, the interview would not have been taking place), for example. For the virtual 

interviews, we can also observe how the software program of Skype and my web camera on the 

computer could be perceived as elements that might affect the performance. During the interviews that 

were conducted in the physical world, we can instead observe other elements that may influence the 

performance.  However, note how I am not using the term “in the real world” since this would imply 

that the virtual world is perceived as less “real” in contrast to the physical world. Elements such as the 

recording device on my phone and my pen and paper I used to take notes during the interview, for 

example, all work together to affect the enactment of an insufficient and fragile body.  

 

Morphological Freedom 
A key concept in transhumanist philosophy is the belief in morphological freedom. Max More defined 

the concept in 1993 as “The ability to alter bodily form at will through technologies such as surgery, 

genetic engineering, nanotechnology, uploading” (More 1993:17). According to Anders Sandberg, 

morphological freedom can be understood as an extension of one’s right to self-ownership of one’s 

body, to the right to modify one’s body according to what the individual desires. Sandberg further 

explains that human rights often derive from other human rights (Sandberg 2013:56). The right to life 

and freedom also implies a right of one’s body since “If we have a right to live and be free, but our 

bodies are not free, then other rights become irrelevant” (Sandberg 2013:57). From the right of self-

ownership of one’s body also comes the right to be able to modify one’s body. Sandberg continues his 

reasoning by stating that if one is in need of a bodily change, be it a gender reassignment or dying 

one’s hair in order to find happiness, then certainly one’s right to freedom also must include a right to 

morphological freedom. Morphological freedom goes beyond the idea of only passively preserving the 

body as it is and exploring its inherent potential. Instead, this right supports that individuals can change 

and enhance the human body’s inherent potential in various ways (Sandberg 2013:57). Sandberg states 

that morphological freedom is a negative right. Meaning that just because the individual wants to 

modify one’s body in a certain way does not mean that this right implies that others are morally 

obligated to support that choice. Sandberg continues by saying that “If I want green skin, it is my own 

problem – nobody has the moral right to prevent me, but they do not have to support my ambition” 

(Sandberg 2013:57).  

Sandberg further gives account for how morphological freedom is a negative right in the sense 

that it implies that people cannot force other people into changing in a way that the individual does not 

desire. It is also a negative right since it implies that others may not prevent other individuals from 
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modifying themselves. In other words, morphological freedom maximizes personal autonomy 

(Sandberg 2013:57). When talking about morphological freedom with one of my participants, he 

emphasized the importance of being mindful of the surrounding environment. He told me that he 

believed that individuals should have the freedom to be able to do anything they want to their bodies,  

“[…] as long as it’s not harmful to other beings, or harmful to the environment or harmful to animals 

or plants or, you know, things like that”. However, should everyone be given the right to modify 

themselves, and to what extent? According to Sandberg, there are several cases where morphological 

freedom may face some problems such as whether or not this right should be given to, for example, 

people with cognitive or physical conditions or if this right should give people the right to make 

deliberate changes to the motivational systems of the brain. Although there are some cases that are 

problematic when it comes to violation, this cannot be used as an argument against morphological 

freedom or any other freedom for that matter since all ethical systems have messy borderlands and 

limits. According to Sandberg, it is far more critical to pay attention to how well the general principle 

can be applied (Sandberg 2013:57). 

Sandberg also states that humans have always had an inherent drive and desire for self-creation 

through self-definition. Humans have not only done this by creating different kinds of narratives of 

who we are and what we do. We also have a long tradition of integrating artificial tools into our lives 

as well as modifying ourselves with the use of, for example, clothing, piercings, surgery, and tattoos, 

to fit personal and cultural aims. “We express ourselves through what we transform ourselves into” 

(Sandberg 2013:59). This long tradition of self-creation has mainly been intended to affect our 

appearance and not so much our bodily functions. With the emergence of new technology that can 

produce genetic modifications, many scholars and especially bioethicists, have expressed a great 

concern that these technologies could be used in a coercive manner. According to Sandberg, this can 

be prevented by enabling strong ethical safeguards in our institutions and culture. This concern for the 

misuse of genetic modification technology is also a strong argument for why we need morphological 

freedom, says Sandberg. Morphological freedom is indeed one of those ethical safeguards that we 

could imply to prevent misuse by treating it as a fundamental right. Since morphological freedom both 

implies that the individual has a right to control how they want to modify themselves as well as the 

negative sense of being free not to change, then it becomes harder to invoke compulsory change 

(Sandberg 2013:60). 

As we can see, within the concept of morphological freedom, there is a subsequent belief that 

the body can be changed, that it can be modified in different ways. Since, in order to need 

morphological freedom, there also needs to be a possibility of change or modification. Because 

morphological freedom is such a fundamental concept within transhumanism, this also tells us 
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something about the transhumanist perspective of the body. In a way, we can consider morphological 

freedom and the belief in it, as turning the body into something that is interchangeable and modifiable. 

 

The Singularity  
Another key element of the transhumanist ideas lies within the concept of something referred to as the 

Singularity. According to futurist Ray Kurzweil, the Singularity is a “[...] future period during which 

the pace of technological change will be so rapid, its impact so deep, that human life will be irreversibly 

transformed. However, neither utopian nor dystopian, this epoch will transform the concepts that we 

rely on to give meaning to our lives, from our business models to the cycle of human life, including 

death itself” (Kurzweil 2005:7). Kurzweil states that the idea behind this future period has to do with 

the fact that the pace of our human-created technology is accelerating and expanding at an exponential 

rate. While drawing on information theorist John von Neumann’s observations from the 1950s, 

Kurzweil explains that human progress is exponential rather than linear, it expands by repeatedly 

multiplying by a constant rather than expanding by repeatedly adding to a constant. The second point 

Kurzweil draws from von Nuemann is that exponential growth is also, what he calls, seductive since 

it starts out so slowly that it is almost impossible to detect. After hitting a certain point, this growth 

turns explosive. Kurzweil gives an example of this by explaining that exponential trends did indeed 

exist one thousand years ago, but it was hard to detect since the curve back then was so flat and so 

slow that it was hard to observe any trends at all. Today, we anticipate that there will be a continuous 

change in the future due to technological progress (Kurzweil 2005:10f). Kurzweil also states that the 

future will be more surprising than most people acknowledge since many people do not understand 

that the rate of change itself is accelerating, which means that technological progress will happen faster 

and faster than ever before. According to Kurzweil, with each new decade, we are doubling the rate of 

technological progress. This means that, at today’s rate (which only will proceed to accelerate), we 

will in only 25 years see the equivalent of a century of progress (Kurzweil 2005:10f) Kurzweil also 

goes one step further by saying that “when greater than human-intelligence drives progress, that 

progress [human progress] will be much more rapid” (Kurzweil, 2005:21). 

In his article “Singularity: Explain It to Me Like I'm 5-Years-Old” (2017), Roey Tzezana 

explains what Kurzweil is talking about rather well. He starts his article by giving an account for an 

experiment we all can do to better understand the difficulty in predicting the future and especially in a 

time of the Singularity. Tzezana proceeds by saying, ask your grandparents about the time before you 

were born. Could they ever imagine that we will have something called Facebook where we would 

post pictures of ourselves and share with the rest of the world? Or that we will have a mysterious tool 



42 
 

called Google, where we can get every possible question answered in a matter of seconds? The truth 

is, says Tzezana, that very few people thought in those “olden days” that we would exist in a world 

where technologies such as wireless networks and artificial intelligence would make their way to the 

general public of the future. However, here we are. Even those who did proceed to understand that 

these kinds of technologies would make their way to the public by becoming cheaper and more 

accessible failed to see how these technologies would come to change our lives and the world that we 

live in. Tzezana also explains that the word Singularity is a term that originally comes from the 

discipline of mathematics (Tzezana 2017). Within the realm of mathematics, this term is used to 

describe “a point which we are incapable of deciphering its exact properties. It’s that place where the 

equations basically go nuts and make no sense any longer” (Tzezana 2017). If it is true what Kurzweil 

says about the rate of change, then we can presume that if the future seemed hard to grasp before, then 

it will be even harder to imagine what the Singularity will bring. This is also why, as noted earlier, the 

hypothesis of the Singularity is indeed one of the fundamental concepts of transhumanism since if we 

cannot even imagine what kind of technology that will be available in the future, then who can say that 

Mind Uploading will not be accessible to a future society.  

According to Kurzweil, the Singularity will represent the climax where human biology merges 

with technology. In the aftermath of the Singularity, there will no longer be a distinction between man 

and machine. Neither will there be a clear distinction between the physical world and the virtual. The 

only thing that will be left that is unequivocally human is man’s drive and desire for extending the 

human’s mental as well as physical limitations, says Kurzweil (Kurzweil 2005:9). Kurzweil also 

presents his concept of The Six Epochs of Evolution, where he has divided the history and the future 

of evolution into six stages.  

Epoch One: Physics and Chemistry refer to the moment in time where the big bang took place 

and how several thousand years later, atoms and molecules came into being. In Epoch Two: Biology 

and DNA, life itself started on planet earth. Eventually, biological systems evolved and created what 

we refer to as being DNA. During Epoch Three: Brains, these biological systems developed even 

further with the emergence of a brain and nervous system of organisms. During what Kurzweil calls 

Epoch Four: Technology, our species had developed abstract and rational thinking, which later resulted 

in human-created technology. This era started with simple mechanisms and evolved into more 

sophisticated and elaborated automated mechanical machines (Kurzweil, 2005:14ff). During Epoch 

Five: The Merger of Human Technology with Human Intelligence, the Singularity will begin. This 

epoch will not only merge humans with technology, it will also enable humans to transcend the 

limitations of the human body. This merge will not only be able to enhance our biological bodies; it 

will also, for example, amplify human creativity (Kurzweil 2005:20). Kurzweil’s final epoch is called 
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Epoch Six: The Universe Wakes Up. This is an epoch that takes place in the aftermath of the 

Singularity. It is a time where according to Kurzweil, “Intelligence, derived from its biological origins 

in human brains and its technological origins in human ingenuity, will begin to saturate the matter and 

energy in its midst. It will achieve this by reorganizing matter and energy to provide an optimal level 

of computation […] to spread out from its origin on earth” (Kurzweil 2005:21).  

The idea here is that during this epoch we will see the birth of a super-intelligence which will 

make humankind expand into the universe. In other words, our civilization will spread its creativity 

and intelligence with the rest of the universe in this future period (Kurzweil 2005:21). 

 

Practicing Transhumanism 
Lisa Blackman, professor in Media and Communications at the Goldsmith College, states that “We 

are confronted with new ways of making and re-making bodies. The singular, bounded, carbon-based 

body is being replaced by the proliferation and emergence of technologies and practices which enable 

enhancement, alteration, and invention of new bodies” (Blackman 2008:4). This is especially true 

when it comes to transhumanists since they are indeed finding new ways of re-making the body. As 

noted earlier, for the transhumanists, I talked too, the body is a medium of opportunity. As presented 

in the previous chapter, Fragile Bodies, my participants all share a desire of wanting to exceed the 

natural limitations of the body in various ways. A text written by my key informant Max More in 1999 

with the title A Letter to Mother Nature captures this desire in particular. In the text, More starts by 

thanking mother nature for the wonderful qualities that have been given to us humans, such as a 

complex brain and the ability to feel empathy for other living beings. More proceeds by saying that 

“what you have made us is glorious, yet deeply flawed. You seem to have lost interest in our further 

evolution some 100,000 years ago. Or perhaps you have been biding your time, waiting for us to take 

the next step ourselves. Either way, we have reached our childhood’s end” (More 2013:449). Because 

of this, we humans will be taking the human constitution in our hands, says More. Apart from being 

prone to disease, aging, and death, More also means that we are flawed in the sense that we have poor 

impulse control, limited memory, and xenophobic urges. In addition, More presents seven amendments 

in his letter, which entails how we will move from humans to transhumans. Furthermore, More signs 

the letter with “Your ambitious human offspring” (More 2013:449f). Thus, the letter does indeed 

reveal how the transhumanist mindset is set on improving the human condition.  

It was finally time for my official interview with Natasha. I knew I wanted to conduct the 

interview sometime towards the end of my fieldwork since, in line with Weller’s two-phase approach 

as noted earlier, I wanted to make sure I could ask the “right” questions so to speak. In other words, I 
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wanted to be as precise in my questions for Natasha so that it benefited my newfound themes and 

research question at the time. As noted earlier, during the first phase in my fieldwork, I focused on 

trying to grasp a broader understanding of transhumanism and the community linked to it. We had 

scheduled the interview to take place sometime before noon, and I was waiting for her to be ready in 

her study. She was sitting in her office chair in her cozy grey pajamas and a crispy white bathrobe. Her 

reading glasses on top of her head had been tangled with her long, beautiful blonde hair.  She looked 

so at ease when she was working from home, which made me feel at ease as well; it made me calm. I 

also believe that conducting an interview in a setting like this one made it more authentic in a way in 

contrast to having the interview in an office setting or at a café, for example. It felt as if we were having 

one of our usual conversations at the local diner, only now I was recording the conversation and taking 

notes.  

Her four-legged friend Huxley was sleeping on the carpet next to her slippers. His paws were 

moving, and I could tell he was dreaming about something. Natasha and Max’s house is located 

somewhat close to a smaller private airport with a great deal of traffic. During my 12-weeks stay there, 

I never got used to the sound of the airplanes coming and going from the airport. As they were flying 

over the house, it always caught my attention. Sometimes after a downfall of rain, one could even 

smell the fumes from the aircraft. As another airplane flew close-by, it reminded me of the fact that 

my time in the field was soon to be over and I would be on board and on my way home to Sweden. 

About an hour later, Natasha was finally done with her work for the morning, and we proceeded into 

the living room to conduct the interview. I took a seat on the black leather sofa, and she sat down in 

the armchair next to me. Huxley followed her to the living room and continued his nap underneath the 

armchair. 

During the interview, I asked Natasha, to what extent is transhumanism an actual practice, 

meaning what kind of technologies or techniques an individual can imply into one’s life in order to 

live longer, healthier, and a more enhanced life? Natasha started her response by saying that, just like 

aging, there are several steps involved in super longevity, which is, according to Natasha, a 

transhumanist practice. The first step is to get the mind adapted. In order to practice the study of 

longevity, one must start by changing the psychology. In order to do this, Natasha says that “it is 

important that you each day, appreciate the fact that you are alive and to give back to society. The 

psychology of each day is precious”. Another part of adapting the mind has to do with diet. Natasha 

proceeds by explaining that the second step is to feed the mind and body with healthy food. By this, 

Natasha means that it is vital to get the proper nutrition into the body such as vegetables and green 

drinks, qualitative protein from grass-fed meat, and fish. Natasha also says that it is important to try to 

keep carbohydrates out of the house, such as bread, for example. Whereby she also laughed a little and 
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said that she saw Max hide some bread in the cabinet the other day. We both started laughing and 

talked about how badly we had been following this transhumanist practice since we had eaten pizza 

and dessert just the night before. After we had settled down a little bit, she proceeded to explain that 

transhumanists are not fully obsessed with eating correctly and working out every hour “It is all about 

wanting to be healthy and not falling into the trap of eating chocolate five times a day”. On that note, 

Natasha also continues by saying 

 
So, once you get into that mental thing then along with that is exercise, to see where your body 

fits in the spectrum of what you want to look like. How flexible do you want to be? I mean, it 

does not matter if you have muscles for bodybuilding or flexibility for yoga, which one is best 

for you that you want to do? So being flexible is really important. So, stretching, doing yoga, 

Pilates, and lifting weights for women is very important because of bone density and muscle loss. 

 

We can find the same kind of message at the Humanity+ website where they state that many of their 

members take part in physical activities such as Yoga, Pilates, dance, aerobics, and anaerobic exercise. 

Their members also partake in “mental fitness” such as meditation, Zen, visualization, spirituality, and 

Buddhism. Humanity+ also states that their members participate in “wellness diets”, including Atkins, 

Paleo, CR vegetarian, and vegan diets (Humanity+ B 2018). Lastly, Humanity+ states that “Our 

members also participate in projects such as Quantified Self (QS), entrepreneurial aims, and self-

responsibility, paying it forward, and empathy as a way of life” (Humanity+ B 2018).  

As we can see, there is an immense focus on the individual to take responsibility for their own 

health, mainly through exercise and diet. What Natasha describes during the interview could be 

perceived as being a part of the healthism discourse. Sociologist Deborah Lupton explains that 

healthism is a type of discourse that has emerged since the 1970s. This discourse has an intense focus 

on health as well as the prevention of illness. Healthism, says Lupton, positions the maintenance and 

achievement of good health as a main priority in the individual’s life. For the “healthist”, this priority 

overrides many other aspects of the individual’s life. This, in turn, causes the individuals’ thoughts 

and everyday activities to be continually directed towards the goal of maintaining and achieving good 

health. Lupton also states that the most definite trait within healthism is the idea that attaining good 

health is the individual sole responsibility. In addition, Lupton states that a prevalent belief within this 

discourse is that fate can, at least to some extent, also be controlled by taking control over one’s health 

(Lupton 2013:397). Political economist Robert Crawford gives an account of how a “healthist” 

individual will recognize that bad health or health problems can originate outside of the individual, 

such as the American diet, for example. Since these health problems are caused by how the individual 
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behaves (such as eating bad food or smoking), the solution lies within the realm of the individual’s 

ability to resist this urge and to choose not to eat bad or to smoke for example. Therefore, good health 

lies within the responsibility of the individual (Crawford 1980:368). Lisa Blackman further states that 

the idea that health within this discourse is something that can be managed, controlled, and regulated 

through the choices of the individual, in turn, places the burden of health management on the individual 

itself. Therefore, health management has moved from being the physicians or the doctor’s 

responsibility to be the individual's (Blackman 2008:99). 

While Natasha also expresses during the interview that “It does not cost money to be healthy, 

you just get up and keep moving”. Lupton, on the other hand, states that the idea that good health 

should be prioritized in the individual’s life is a narrative that tends to mainly reside in social groups 

with a higher socioeconomic status since they have the economic as well as educational resources to 

do so. In comparison, other social groups with less financial security have other priorities, such as 

access to better housing or obtaining a job. Maintaining good health may be at the bottom or at the low 

end of the list for these social groups. The author also states that people that have a lower socio-

economical status also have a tendency “[…] to express less confidence in exerting control over their 

health status and a great sense of fatalism about health and illness” (Lupton 2018:84). According to 

Lupton, they are also more likely to be under more social pressure to engage in bad health management 

such as smoking or drinking too much alcohol and overeating. In addition, this group of people also 

tend to engage in these unhealthy behaviors to alleviate the stress of living under harsh conditions 

(Lupton 2018:84). Even though Natasha’s account of how “it does not cost money to be healthy; you 

just get up and keep moving” may be valid in some instances, this is frequently not the case. If the 

longevity practice is indeed a part of the healthism discourse which have been explored in this chapter, 

then Lupton’s account on how healthism is a discourse that mainly resides in groups with a higher 

socioeconomic status can also, in turn, imply that the transhumanists who engage in this practice also 

have a certain economical as well as educational advantage to do so. This tells us something about the 

context that these transhumanists live in, which in turn can help us to further understand how they 

conceptualize the human body.  

During the interview, Natasha also talked about the importance of practicing everyday 

meditation. The practice of longevity, says Natasha, is about “dealing with the psychology of aligning 

your thinking for living longer”. This does not have to be transcendental meditation or Buddhist 

meditation. Instead, it is more about moments of introspection. As an example, Natasha talks about 

how it is important to be aware of pollution and the environment. When we reach a certain age, says 

Natasha, “don’t go out to the sun and bake yourself solid” and “avoid cycling in bumper to bumper 

traffic,” for example. Natasha proceeds by saying that “just use your brain to think about these things”. 
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Thus, these remarks align well with the healthism discourse. Not only does this everyday meditation 

of introspection put a great deal of responsibility on the individual to make the “right” choices such as 

not cycling in heavy traffic. We can also see how this discourse is present in the way that the individual 

is expected to resist “outside threats” that Crawford gave an account for, such as “eating chocolate five 

times a day” and try to “keep carbohydrates out of the house”. The discourse could also be understood 

as being present in the way that the daily introspection also implies that the individuals’ thought and 

everyday activities should be continually directed towards the goal of maintaining and achieving good 

health which as we saw from Lupton’s account is a great deal of the healthism discourse. However, 

since the practice of longevity is intended to attempt to make the individuals life longer and healthier, 

then perhaps, the most pressing similarity between healthism and the practice of longevity that Natasha 

gives account for in the interview is the idea that the individual’s fate can, to some extent, be controlled 

by taking responsibility for one’s health through personal action. Thus, the healthism discourse 

certainly allows for a particular understanding of the body. Since the main goal is to take responsibility 

for one’s health, one can presume that the body is considered not only to be very important since the 

ambition is to preserve its good health and perhaps also to improve its natural limitations in different 

ways. We can also presume that the body may be understood as an object or an entity that is open to 

manipulation since eating certain foods or avoiding certain behaviors can have different physiological 

outcomes and implications. 

 

The Tyranny of Numbers 
Before we proceed, I want to clarify that my intention with this thesis is not to try to exotify my 

participants and convey them and their beliefs into something bizarre or alien. The objective is to try 

to portrait the participants and their stories in the most truthful way as possible and to not overinterpret 

the material in order to best match the aim of this thesis. The practices my informants take part in, such 

as medical tests, attending conferences, eating supplements, and working out, for example, are 

commonly known practices. However, the commonality of these activities does not make it a valid 

reason to refrain from giving account for them in the thesis since these practices play a huge part in 

my informants’ lives, and it tells us something about their psychology. Nevertheless, Natasha 

continued our interview, outlining the steps towards longevity. The second step in the practice of 

longevity, according to Natasha, is to become more involved by reading about, for example, what types 

of supplements and vitamins one should take. In line with this, Natasha also said that it is crucial to do 

blood tests and draw detailed blood work from the body in order to see if the body’s hormone levels 
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are balanced and if there is a proper balance of HDL and LDL in the body. In addition to this, it is also 

important to conduct stress tests and cognitive tests to check the flexibility of one’s brain and memory.  

During a conversation between me and Max one night at their house we started talking about 

transhumanism as a practice. Suddenly, Max left the room and returned with a thick binder and 

presented it to me. It was full of hundreds of results from different medical tests that Max and Natasha 

conducted almost ten years ago. The test results in the binder showed data and numbers from blood 

tests, hair analysis tests, and physical tests. Max proceeded to explain that they paid an amount of 

money to a company to conduct these tests in order to get an understanding of what kind of state their 

bodies were in. The idea here is that these tests can help the individual to understand what their body 

may need, such as eating more vitamins, working out more, or eating fewer fatty foods, for example. 

Max further explains to me that the younger the individual is when finding out about their body’s 

health, the better, which is why he also advised me to conduct the tests myself. These tests can also be 

understood as being a part of Natasha’s and Max’s healthism lifestyle. The binder of tests is also 

interesting regarding Lupton’s account on the digitally engaged patient.  

In her book, Digital Health: Critical and Cross-Disciplinary Perspectives (2018), Lupton takes 

on a critical perspective when discussing various digital health technologies and the digitally engaged 

patient. By digital health technologies, Lupton is referring to a range of different technologies that are 

intended for delivering healthcare, training and teaching healthcare workers, helping laypeople to share 

their experiences of health and illness and offering them information, engaging people with chronic 

illnesses as well as laypeople to take part in self-care and health-promoting activities (Lupton 2018:1). 

To be more precise, Lupton is discussing technologies such as telemedicine which stands for medicine 

practiced at a distance where the patient and the doctor communicates through telephone, Skype, and 

self-diagnosis apps (that according to the app description by the developer lets the user save money 

and time by avoiding going to the doctor), workplace wellness apps that remind the employees to get 

up from their chair and move around (Lupton 2018:29, 34). These technologies also include wearable 

technology, which can either be worn on the body such as the iPhone Wello case, Fitbit, and Misfit 

ranges, which are designed to track bodily sensations and functions for health and fitness purposes. 

With the use of sensors that have been embedded in headbands, shoes, wristband, and clothing, these 

digital technologies can, for example, monitor body weight and body mass index, heart rate, blood 

pressure, body temperature, blood oxygen levels, breathing rate, mood, energy expended and even 

brain activity. For a short period of time, these digital devices can be implanted inside the body, such 

as devices that can measure the strength of the pelvic floor exercises (Lupton 2018:31, 33). 

What most of these technologies have in common is that they collect digital and biometric data 

about the individual. This, in turn, creates a new kind of understanding of bodies for laypeople as well 
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as health care providers. Quantifying bodily features, paying attention to numbers, and measuring the 

body simultaneously creates a new kind of embodiment that is digitized, visualized in graphs and 

numbers. The visual part is of particular importance. According to Lupton, the data that these devices 

collect is shown to the user in a visual form, often with the use of graphs and comparative metrics for 

the individual to view (Lupton 2018:52, 59). Lupton proceeds by stating that “understanding and 

articulating how healthy one feels is more accurate if digital data are employed rather than relying on 

an individual’s subjective sense of well-being” (Lupton 2018:52). In fact, health and well-being are 

now being represented by certain numbers from devices such as wearable technologies (Lupton 

2018:52f). According to Lupton, the quantification of the body has been an inherent part of the field 

of medicine since the Enlightenment. The difference now is that laypeople can “read” their bodies 

themselves, which only doctors could do before. Therefore, the medical gaze and surveillance are 

moving outside of the clinic into the patient’s everyday life (Lupton 2018:45, 47).   

Even though Lupton is discussing the use of digital devices such as Fitbit’s and apps that monitor 

and measure bodily functions, it could be argued that what Natasha and Max are describing is also a 

form of self-tracking. This self-tracking involves sending one’s blood and a sample of one’s hair into 

a lab for analysis. The tests that Natasha is advocating for as well as the thick binder of test results that 

Max showed me are all a matter of biometric data and numbers. Hence, the body, in this case, also 

becomes quantifiable and readable. The binder of test results may not give cause to turn the body into 

a digital entity with an inherent digitized embodiment, but it does tell us something about how Natasha 

and Max may understand the body. The body that they are describing is a body that can not only be 

visualized in numbers and graphs but also understood in terms of test results. As Lupton said, health 

and well-being are now being represented by certain numbers, and less focus is put on the individual’s 

subjective sense of well-being. 

Going back to the interview with Natasha, she informed me that it could take days or months to 

go through the first steps of “getting your mind adapted”, as noted earlier. Once the individual has 

successfully done this, it is time to start paying attention to what sciences and technologies are out 

there and ask oneself, what can I do? Firstly, says Natasha, it is vital to have a good backup plan. She 

proceeds by saying that “everyone who’s interested in longevity or super longevity should sign up for 

Cryonics because it’s the best safety net we have”. By safety net, Natasha is referring to the fact that 

the practice of Cryonics (which I will discuss further in chapter four called Rejecting Death) can be 

understood as being a backup plan for people who want a second chance at life even after they are 

pronounced legally dead. Within this step, Natasha also gives account for that it is important to become 

what she calls a good “Bullshit detector” or “Do your due diligence to be more elegant in this”. What 

Natasha means by this is that it is important in the practice of longevity to read scientific journals and 
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learn how to be able to identify what is viable scientific research from universities and research labs 

and what is not. The last step in the practice of longevity is to start attending conferences, events, 

workshops, and courses, either online or in real life, to learn more about new and upcoming technology. 

It is important to know the difference between narrow artificial intelligence and strong artificial 

intelligence since it is very much intertwined with the field of super longevity, says Natasha.  

During my interview with Anders at a busy café in Stockholm, he told me that he believes that 

there is a feeling of ownership of the body when you know exactly how the body functions. He 

proceeds to tell me a story about what he did when he was diagnosed with high blood pressure. 

  
When I first got the diagnosis, I became one of those annoying e-patients. I started to read about 

my condition. I started by reading a book called Hypertension for Dummies, but thought to 

myself, well, that was stupid. So, I started to read the more proper books they read during medical 

school. Lastly, I showed up at my doctor’s office and showed him a printout from one of the 

books and said to him that I have a mutation on the second angiotensin receptor, that is probably 

what is wrong. 

 

When Anders finally got referred to a specialist in high blood pressure, he corrected the doctor by 

saying that he needed not only that mutation but a second mutation for it to be possible for him to have 

a high blood pressure due to his specific symptoms. According to Anders, there is really no value in 

knowing all of this since the medication he got prescribed by his general practitioner works fine. It is 

just something “fun to know about”. However, according to Anders, there is a feeling of ownership of 

your body if one knows how it works. For Anders, whenever he gets diagnosed with a medical 

condition of some sort, he views the diagnosis as an interesting question to experiment with. Which 

we certainly saw when it comes to his story about acquiring a diagnosis of high blood pressure. 

Anders proceeded to tell me that he also thinks that it is fun to observe himself in everyday life. 

For example, this can take place in observing regular bodily functions such as paying attention to his 

muscles and how they work. Anders continued by saying that he can sometimes think that “Oh, look 

at that, this muscle is twitching! Which muscle is that? Where does the nerve connect to the muscle?”. 

This self-observation also involves thinking about and being aware of how the body impacts how we 

think, says Anders. One example can be the feeling of being “hangry”. “Hangry” can be defined as a 

word that describes the “feeling of being irritable or irrationally angry as a result of being hungry” 

(Dictionary 2020). When Anders feels like he is hangry, he also immediately starts to wonder about 

what it is that makes him feel this way. What functions in the body make him hangry? Many people 

might acknowledge the fact that they feel irritable when they are hungry but after eating something 
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like a sandwich for example, this feeling goes away. But for Anders, the feeling of being hangry, or 

noticing a twitch in a muscle becomes an interesting question, one that needs to be explored. He also 

states that 

 
I think I understand the body much more modular than most doctors do. I am more of a computer 

scientist than the doctor, and I tend to view the body more as a disconnected system than what 

realistically is. Intellectually, I know that everything is connected in a much messier way. 

 

From Anders’s account, we can interpret that for Anders, the body and its functions are not a 

mysterious entity we cannot possibly understand. For Anders, it seems as if the body is rather filled 

with interesting questions, and it can be understood as a “disconnected system”, which can be 

interpreted. Even though Anders is not particularly talking about numbers and test results in the way 

that Natasha and Max are, he is talking about self-observation. The practice of longevity is also self-

observation, as we saw from Natasha’s account on how to practice meditation each day and reflect on 

one’s behavior. Similarly, to Natasha and Max, Anders also understands the body in terms of being 

modular, interpretable through a medical gaze. A gaze that has now moved outside the walls of the 

hospital as Lupton gave an account for. Further, if the individual knows how the body functions, even 

if it is from test results or reading about the exact gene mutation that causes high blood pressure,  in a 

way, it could be argued that this also makes it easier to imagine what the body is capable of doing or 

becoming. 

So far in this thesis, we have seen an insufficient and fragile body being enacted by my 

informants as well as myself in the interviews. In this chapter, we can see a slightly different body 

being enacted. As noted earlier, much focus is put on the individual to take responsibility for one’s 

health, and here I discussed these practices in line with Deborah Lupton and Robert Crawford’s 

account on the healthism discourse. However, we can also understand the practice of longevity and 

the self-observation presented by Natasha, Max, and Anders in line with Annemarie Mol’s theory on 

the body multiple and observe how these practices may enact a body with agency and a body that 

“takes charge over its health”. Following Mol’s logic, the blood tests, the meditation and various work 

out forms, the gym and its equipment, feeding the body with healthy food such as vegetables, green 

drinks, and qualitative protein, inspect hormone levels, ingesting vitamin supplements, conducting 

physical and medical tests, signing up for Cryonics and attending conferences are all examples of 

elements that influence this enactment. We can also observe how Natasha’s use of words like “getting 

your mind adapted” and “changing your psychology” may influence the enactment of a body with an 

agency, one that can affect its life expectancy and quality of life. These very elements can also enact 
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a different type of body (hence the body multiple) and especially the elements that have to do with the 

practice of analyzing the body in different ways, such as the medical and physical tests that Natasha 

and Max gave an account for. Here we can instead interpret an enactment of a quantifiable body that 

can be readable through numbers and graphs.  
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4. Rejecting Death 
 

In the previous chapter, I have so far described how transhumanism can be understood as not only a 

philosophy and movement. It can also be understood as being a practice to keep the body in “balance” 

and improve its condition. These transhumanist practices included activities such as practicing self-

observation, conducting various tests that extract biomedical information about the body, eating certain 

foods, exercising, meditating and educating themselves about future technological advancements. In 

this chapter, I will present and discuss two key ideas within transhumanism namely Mind Uploading 

and the Primo Posthuman and its updated version Platform Diverse Body. As noted earlier, these ideas 

depend on future advancements in technology in order for them to become a reality, which means that 

they (for now) only exist as theoretical concepts. However, as I will illustrate in this chapter, I believe 

that these theoretical, future ideas impact how we can understand the human body. In the later part of 

the chapter, I will present some of the findings I made regarding the practice of Cryonics and how 

these give account for another version of the body, namely the cryopreserved body.  

Mind Uploading 
Mind Uploading or whole-brain emulation is a central idea within the transhumanist community. The 

concept is understood as the most feasible long-term solution for life extension, and it has long been a 

recurring theme within science fiction literature and movies since the 1950s. Roughly defined, Mind 

Uploading is the idea that in the future, with the help of new technology such as artificial intelligence 

and a better understanding of the brain, humans might be able to upload the human mind into a 

computational substrate. According to Anders Sandberg and Nick Bostrom, the basic idea of Mind 

Uploading is to scan the brain and its structure in detail. This will then be used to create a software 

program out of the brain’s structure, which then will be plugged into a hardware program such as a 

computer. The essential part of this idea and perhaps also the most crucial notion of it is making such 

a precise copy of the human mind so that it is faithful to its original (Sandberg and Bostrom 2008:7). 

Sandberg and Bostrom further write that if Mind Uploading is feasible in the future, this could 

potentially give the individual a chance to digital immortality. 

As of now, there exist three hypothetical methods to how one might be able to upload the mind 

into a technological substrate. The first potential approach is called Destructive Scanning. According 

to Sandberg and Bostrom, this approach could be used after an individual has died or been 

cryogenically preserved since the brain would be “[…] destructively disassembled during the 

emulation process” (Sandberg and Bostrom 2008:40). The idea here is to section the brain into smaller 
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pieces so that it can be scanned in its entirety in order to receive the material needed for a successful 

whole brain emulation. Sandberg and Bostrom give account for several different techniques that could 

potentially be used to scan the brain, but these methods would, in the process, destroy or damage the 

brain (Sandberg and Bostrom 2008:40). The second approach is called Non-Destructive Scanning, and 

here the idea is to use minimally invasive techniques to not damage the brain. According to Sandberg 

and Bostrom, this approach would be much harder to conduct since it would be difficult to not damage 

the brain during the process (Sandberg and Bostrom 2008:107f). Since this approach would allow the 

original brain to not be destroyed, this would also entail the theoretical possibility that the individual 

could exist both in a computational substrate and in the biological body (H+pedia 2019). The third 

approach is called Gradual Replacement, where the idea is to slowly replace the brain with artificial 

parts. Sandberg and Bostrom explain that “as piece after piece of the brain is replaced by an artificial 

neural system interfacing with the brain and maintaining the same functional interactions as the lost 

pieces. Eventually, only the artificial system remains, and the information stored can be moved if 

desired” (Sandberg and Bostrom 2008:108). While this would not only be quite technically hard to do 

according to Sandberg and Bostrom, another objection against this method is the fear of losing identity 

and consciousness since, in the end, the biological brain has been exchanged with an artificial system 

(Sandberg and Bostrom 2008:108). 

 

Bodies: Vehicles of Consciousness  
In the first sentence in their book Neuro: The New Brain Sciences and the Management of the Mind, 

Nikolas Rose and Joelle Abi-Rached pose the question, “What kind of being do we think we are?” 

(Rose and Abi-Rached 2013:1). Rose and Abi-Rached continue by explaining that this may be a 

philosophical question in its essence. However, it is also at the core of the philosophies that manage 

how we choose to live our lives. This question, or rather the answer to it, affects how we raise our 

children, manage economic affairs, how we treat those who has mental illnesses, and those who 

commit crimes. It affects how we understand our desires, needs, formulate our ethics, and think about 

our futures. Rose and Abi-Rached give account for how, over the past half-century with the emergence 

of neuroscience in 1962, some now suggest that the brain holds the key to whom we are (Rose and 

Abi-Rached 2013:1, 5). The basic concept of Mind Uploading rests on this very idea since the intention 

is to transfer the mind (that is located inside the brain according to this concept) from the body onto a 

computational substrate. Perhaps unsurprisingly, this was also an attitude I noticed amongst my 

informants when they talked about the concept of Mind Uploading. During my interview with Anders, 

I asked him what he thought about the fact that there seems to be a large focus on the brain among the 
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transhumanist community, and he said that I was probably right in my analysis, which means that he 

agreed that there might be a certain focus on the brain among transhumanists. Not by all, but certainly 

among many. He continued his response by saying that “Well, if I am my brain, then it is easy to 

imagine uploading, avatars and such. Many transhumanists think like this”. 

This attitude of “I am my brain” or that “the brain holds the key to who we are” was especially 

evident when talking to two of my informants. During a session in my interview with one of them, we 

started talking about how a person creates an identity and whether the individual’s identity resides in 

the mind or the body. My informant explained to me that he believes that the human body is merely a 

vehicle where the mind resides, for now. He continued his train of thought by stating that 

 
Your body is not you. We come to associate with it when we look in the mirror but ask any trans 

person or anybody going through a bodily change; the mind is independent of the body. The body 

is simply our current vehicle, and we’ll be able to upgrade that vehicle, and that will come with 

consequences […]. 

 

The informant continued his outline by giving an example about losing an arm or a leg and stated that 

“When losing a limb, the body can adapt. This is the new configuration that my mind is being carried 

by”. Meaning that the vehicle carrying the mind can be transformed and changed. In line with this, 

while talking about his views on Mind Uploading, another one of my informants stated that “I do not 

think the body is important at all. I think the body is just a vessel for consciousness and anything could 

be a vessel for consciousness. The issue for me comes in when there is not a continuity of 

consciousness”. The replies from these two transhumanists do not only imply a specific preference for 

the brain over the body since the body is here being described as merely a vehicle that can be 

transformed or exchanged. The participants’ replies also imply that there seems to be an ontological 

divide between the mind and the body for some of these transhumanists or a sense of a dualistic self. 

This separation of the mind and the body can be traced back to the late 1600th century and its, perhaps, 

most influential man at the time, French philosopher and mathematician René Descartes.  

According to Elizabeth Urban, Descartes has had a significant impact on western thought and is 

considered to be the father of modern philosophy. One of Descartes by far most influential concepts is 

the Cartesian Dualism, and it is from here the famous quote “Cogito ergo sum”, which means “I think 

therefore I am” comes from (Urban 2018:228, 232). In its original definition, the cartesian dualism 

(also called the mind and body dualism) is a philosophical view that perceives the mind and body as 

fundamentally separate entities. According to philosophers Stewart Goertz and Charles Taliaferro, 

Descartes perceived the mind as an immaterial and nonphysical substance that is separated from 
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matter. Descartes also perceived the mind or the soul (which he used interchangeably) as a “thing” that 

thinks which also means that the mind can have doubts, it can refuse, it can understand and affirm. It 

can also have a will and an imagination (Goertz and Taliaferro 2011:67). According to Goertz and 

Taliaferro, in his theory, Descartes also rejected the idea that the soul gives the body life. In his view, 

the body needs to be understood as its own substance, such as a mechanism or a machine. In addition 

to this, the body’s movements are not controlled by the mind since it can operate by itself. However, 

Descartes believed that the bodily movements that come from a will could be explained by the mind. 

Therefore, the mind can influence the body (Goertz and Taliaferro 2011:68). However, one important 

thing to note here is that Descartes’s theory is based on the idea that the mind is not attached to the 

brain, it is immaterial. The brain solely functions as a medium for the mind to instruct the body. As 

we saw from Sandberg and Bostrom’s account, the concept of Mind Uploading assumes that the mind 

is to be retrieved from the brain by copying and scanning it. Thus, one can presume that the mind exists 

inside the brain in this sense. In this context, I believe the Cartesian Dualism serves as a good context 

to the statements posed by two of my informants since they are discussing the mind and the body as 

two different entities. 

 Having said that, it is far too easy to presume that all transhumanists are simply dualists that do 

not care for their bodies. It is also far too easy to assume that all transhumanists want to only exist in 

a digital sphere, uploaded in a cloud. In my interview with Natasha, she told me that “one of the biggest 

misconceptions about transhumanism is that transhumanists don’t care about their bodies, [they] just 

want to upload as disembodied agents and exist [in] computational systems as an upload”. As noted 

earlier, the body is of great importance for transhumanists, and in the interview, she also gave an 

account for how she does not only want to be able to upload into a computational substrate. It is also 

of great importance for her to be able to download again. Whether that will be to a biological body or 

an enhanced version of one such as a posthuman or a Primo Posthuman is up to the individual to decide 

(hence the right to morphological freedom). Natasha also says that she believes the technology of Mind 

Uploading needs to have a feature that would allow the individual to cross-load onto different 

substrates and platforms. In assent with this, she proceeded to say that in the future, “we’ll be existing 

in multiple substrates or platforms and we’ll be able to download, upload and cross- load, just like we 

travel today”. What Natasha means here is that she hopes that in the future, the practice of Mind 

Uploading will not only allow the individual to download from the computational substrate back into 

the biological body. She also wants this invention to be able to let her “cross-load” onto different online 

platforms, meaning that she can exist in multiple spheres online.  

In line with what Natasha stated, during my interview with Anders, he explained the importance 

of body emulation when it comes to Mind Uploading. Anders stated that a common misbelief about 
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Mind Uploading is that the body is not important. However, says Anders, the body is indeed essential 

since, in order to conduct an upload, there also must be a successful simulation of the body. Anders 

states that he believes that it is probably not that difficult to calculate a body simulation if we have 

figured out how to upload a mind. However, to do it right and as truthfully as possible might be more 

challenging, and he said, “Right now, I experience my body in a certain way. In order to be able to 

simulate that there is a lot of exciting and hard work that needs to be done”. The importance of a body 

was also a common pattern among three of my other informants. For example, in the chapter Fragile 

Bodies, I gave an account for one of the questions I asked Natasha during our interview, namely, “What 

in your view, would you say is the body’s biggest flaw?”. She responded by saying that she believes 

that the body’s biggest flaw is its vulnerability since it is prone to disease, aging, and illness. During 

the interview, I also asked her what she believes is the body’s best feature, and she said that 

 
The biggest advantage is that it offers our consciousness, our brain, our identity, a sense of 

placement in the world. Without our bodies, we would not have this incredible sensorial mix that 

helps form our identity. So, its greatest advantage is that it helps make us who we are through 

our experiences and how we perceive our perceptions of the world.   

 

It should be noted that not all my participants were in favor of the concept of Mind Uploading. For 

example, when I asked one of my informants about what his views were on the concept, he stated that 

Whole-brain simulation and Mind Uploading are seductive concepts but also philosophically and 

physiologically problematic. If this becomes possible, then it will be inadequate. To be an 

intelligent agent, you need to be both embodied and embedded in the world. And what constitutes 

a mind? […] When I speak about a body, I mean [a] physiological, phenomenological, 

interacting, and aware entity in the world.  And a brain is not a brain without its sensors and 

peripheral nerve endings, not to mention its limbs, which enable mobility and its arms, hands, 

and fingers, which enable manipulation. Does a data set constitute a mind? The brain-mind split 

is a Cartesian theatre perpetuated in the hardware. [A] software dichotomy. 

Here we can again see the need to not be a disembodied agent. In line with this, another participant 

also stated in our interview that he believed that it might be possible to create consciousness in a 

machine that is not only a replica of the individual’s mind but is the actual person’s actual 

consciousness. This would mean that we are no longer confined to our bodies. However, he also stated 

that when it comes to Mind Uploading, “I prefer to have an actual physical body. It can feel, you can 

love, and it can be loved. [A] machine can love too in a way, but it’s a different feeling obviously”. In 
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consequence of these empirical outlines, there seems to be an ontological divide between the mind and 

the body for some of my informants where the body is understood as being not necessary. For these 

transhumanists, the body is simply a current vehicle that can be replaced with something else. 

However, as we saw from the other informants’ outlines, it is far too easy to assume that all 

transhumanists are dualists who would like to exchange their biological bodies to another “vehicle”, it 

is far more fragmented than that. From these participants’ accounts, we saw that it is not a question of 

whether there is a need for a body or a “vehicle” for the uploaded mind. Instead, it is a question about 

what type of body there is a need for. Thus, the general baseline for all my informants had to do with 

the fact no one wanted to become a disembodied figure, living solely in a digital sphere. Instead, 

everyone wanted some type of body, the question that, on the other hand, divides them has to do with 

what type of body they want. As noted earlier, some want to stay in their biological bodies and improve 

the physical limitations of them while some want to exchange the body vehicle for something else. 

The concept of Mind Uploading is also interesting regarding Mol’s theory on the body multiple.  

Even though Mol is in her book mainly discussing and giving examples of enactments that occur during 

practices such as when the pathologist dissects and performs an autopsy of the body, when the surgeon 

removes the stenosis in the artery, or when the doctor interviews and gives the patient a physical exam, 

I still believe it is possible to apply Mol’s theory to a concept like Mind Uploading. Thus, applying the 

theory allows us to see that the concept can enact multiple bodies in the context of transhumanism. By 

using Mol’s logic we can observe elements that, even if they are hypothetical, they can still affect the 

enactment of a body whose mind can be uploaded into a computational substrate. These elements can, 

for example, be the three hypothetical methods of Mind Uploading accounted by Anders Sandberg and 

Nick Bostrom, the research being done in this era, the books written about this subject, and the endless 

debates about the possibilities of the concept of being able to exist in a digital sphere posted in 

transhumanist Facebook groups and during transhumanist conferences and events, can all be 

considered affecting the enactment. From observing these elements, we can also see the enactment of 

a body where the brain holds the key to personhood and consciousness. 

 

Primo Posthuman 
As noted earlier, the body is understood as being fragile, vulnerable, and prone to death and disease 

by the transhumanists I talked to. According to my informants, it is not viable to be able to live longer 

than the maximum lifespan, which is about 123 years. One solution to this problem proposed by my 

key informant Natasha Vita-More is the future body prosthetic originally called the Primo Posthuman. 

Vita-More writes in a post at the Kurzweil Accelerating Intelligence website that the basic idea behind 



59 
 

this concept is that a body prosthetic such as the Primo Posthuman would allow the individual not only 

to live longer and sustain a better health since it is not prone to disease or death in the same way a 

biological body is. The prosthetic will also, for example, enable the individual to have better-enhanced 

senses and the ability to change gender. The key words behind this design are that it is changeable, 

upgradeable, and reliable (Vita-More 2002). (See Appendix A 1.1 for a picture of the Primo 

Posthuman). 

In this post, Vita-More gives account for the difference between this new future body design and 

the biological body as it is now. This new body prosthetic will, for example, be ageless as opposed to 

a limited lifespan. It will be able to upgrade instead of “wearing out” like the biological body, and it 

will have replaceable genes. This new body will be able to have an intellectual capacity of 100 

quadrillion synapses instead of the biological body’s capacity of 100 trillion synapses. This body will 

not be “gender-restricted” such as the biological body. Instead, the user can choose the gender giving 

the individual the option to decide for themselves. It will also be resistant against environmental 

damage and have “turbocharged optimism” as opposed to the biological body that is capable of being 

controlled by envy, depression, and irritability. Other features of this new body design include 

parabolic hearing and an increased frequency range, a “smart skin” that is protected from UV radiation 

and can change color and texture (one can choose to have wrinkles or not for example) and replaceable 

organs (Vita-More 2002). During my interview with Natasha, she told me about the process of creating 

this concept, and she explained that she first had the idea of creating an alternative body around 1996. 

After seeing people struggling with aging, illnesses, injuries, and even death throughout her life, she 

began thinking more and more about the body as being too vulnerable and fragile which is why she 

also came up with the idea that we need an alternative body that does not lack sustainability.   

   After some time, Natasha became more serious about the idea. She created an advisory team 

with experts from the different areas in science and technology, such as artificial intelligence, 

nanotechnology, and neuroscience, that utilized to create this future body design. As noted in the 

previous chapter, Natasha stated that she wanted to be able to not only upload her mind into a 

computational substrate. She also wants to be able to download as well as cross load onto different 

substrates. Therefore, she upgraded some of the prototype features and changed the name of the 

prototype to Platform Diverse Body to fit that need. (See Appendix A 1.2 for a picture of the Platform 

Diverse Body). During the interview, I asked Natasha, “How plausible is it that the body prosthetic 

will work?” She responded by saying that she believed that the notion of opting into an alternative 

body is indeed feasible and referred to the advancements made in the field of prosthetics. Natasha 

continued her response by describing a possible future scenario where an individual who is bedridden 

due to poor health but is mentally and cognitively active could be offered a new body at the hospital 
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and the old body would be disposed of in whatever way the patient desires. Natasha explained that in 

this future scenario, the doctor might come into the patient’s room and offer a booklet similar to a car 

manual of different body models to choose from and she stated that “Just like our cell phones, our 

computers, you can get the high end or you can get something from Walmart that you pay a $100 for 

and you get a phone that functions”. She continued her outline by saying that she believed that this 

alternative future body design would not only look very much like our biological bodies; the idea is 

that it will also feel like our bodies. In addition to this, Natasha also stated that “It wouldn’t be like 

you’re a cyborg walking around; you will be a transhuman walking around”.  

 This alternative body or future body prosthetic is interesting regarding what philosopher Ian 

Hacking discusses in his article called “The Cartesian Body” (2006). Hacking states in his article that 

he believes that due to the developments and advancements made within the field of body engineering, 

we are changing our relationships to our bodies. By body engineering, Hacking is here referring to 

practices that alter our bodies in various ways such as hip replacements, corneal implants, organ 

transplants, skin grafts, and pacemakers. Because of this, Hacking is proposing that our bodies are 

becoming more Cartesian. He proceeds by stating that “Once bodies were Cartesian because humans 

had immaterial souls, which Descartes cunningly led people to equate with his notion of the non-spatial 

mind. They are again becoming Cartesian because we now treat the body as an assemblage of 

replaceable parts, a veritable machine, exactly what Descartes said it was” (Hacking 2006:13). 

Hacking also states that not only are we returning to an increasingly mechanical way to view the body 

(Hacking 2007:78). We also “treat our bodies as ‘other’, agreeing to replace a defective part by a sound 

one, just as we do with other repairable machines” (Hacking 2006:14), thus the body is alienated. 

 What Natasha describes when talking about the Primo Posthuman, could be interpreted as 

being a rather cartesian understanding of the body. Even though the Primo Posthuman is a future body 

design, meaning that it suggests new types of body parts, bodily functions, and improved senses, to 

name a few. The new alternative body is also just like the cartesian body (presented by Hacking), since 

it is replaceable like a machine. The Primo Posthuman does not only offer the chance to exchange 

defaulting body parts to a “smart skin” or parabolic hearing, which in turn causes a mechanical way to 

understand the body according to Hacking. The Primo Posthuman, or the Platform Diverse Body, 

offers an alternative body, complete with replaced body parts. During the interview, I also asked 

Natasha about what kind of relationship she has to her body and how important it is to her. She 

responded by stating that “my body is exceedingly important to me because it’s my vehicle and without 

my body, I don’t exist”. Natasha explained that, for her, the body is also an important sensing device 

that sends essential information to the brain. However, one statement was particularly interesting 



61 
 

regarding Hacking’s account on how the body is seen not only as an assemblage of replaceable body 

parts but because of this, the body also becomes alienated. Natasha stated that  

 
I am more than my body to be sure. Because if I lost a leg, I would have a prosthetic leg, right? 

If my lungs aren’t functioning, I’d want to have artificial lungs. So, this body as a sensing device 

[is] exceedingly important, but I’m not attached to it. If I needed a prosthetic system to work in 

coordination with my body or artificial systems or transferable systems, then I would accept that 

readily. As long as my body keeps on functioning as well as possible, I’m only attached to it as 

far as it’s the only body I have, and I want it to be as healthy and flexible and strong as possible. 

Thus, the body is, in this case, important since it is a vehicle as well as a sensing device, and without 

it, Natasha ceases to exist. However, from Natasha’s account, we can also observe that the body and 

its parts are also in this case prone to be replaced. Going back to Hacking’s account once more, we 

can see how the body Natasha is describing is a body that may be interpreted as being cartesian due to 

the replaceability. We can also apply Annemarie Mol’s understanding of the body multiple in order to 

understand what body it is Natasha is referring to. Just like the concept of Mind Uploading, the Primo 

Posthuman and its updated version Platform Diverse Body, is also a future concept and is for now only 

a hypothetical idea. However, as I stated in the previous chapter, I still believe that it is possible to 

apply Mol’s theory to this speculative design.  

 Applying Mol’s theory allows us to see, once again a different enactment. From the account 

given from Natasha, we can observe a number of different elements that may affect the enactment. As 

noted earlier, Mol’s book ultimately comes down to the fact that no object, disease, or body is ever 

singular and even though Mol uses the example of atherosclerosis, she also gives account for other 

objects that can through enactment be multiple. As an example, Mol uses the surgeon. According to 

Mol, inside the operating room, with its sterile knives, drills and retractors, clean-washed hands, 

scrubs, operation lights, and the patient, the surgeon is someone who is allowed to cut into an 

individual’s flesh as if it were not a violent matter, but rather it is a technical one. However, a surgeon 

who takes out a knife at a meeting commits serious wrongdoing and violation (Mol 2002:6, 142). 

“Thus, the surgeon is no more than atherosclerosis. Exempt from the taboo of violating other people’s 

skin here (in the operating theater), elsewhere (everywhere in fact), this taboo holds for a surgeon as 

much as for the rest of us” (Mol 2002:142f).  This example presented by Mol shows the reader that an 

object such as the surgeon can be multiple when enacted in various ways. Mol continues with her 

outline by stating that the surgeon that is enacting atherosclerosis in the consultation room as “pain 

when walking” or “as the touch of cold feet” may also very well have the same face, nametag, and 

scrubs as the surgeon who enact atherosclerosis as “cutting out a thick intima in the artery”. This means 
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that the same person is (being the surgeon in this case) capable of enacting the disease differently. 

Thus, the object or the actor becomes multiple (Mol 2002:143). 

 Taking this outline from Mol into account we can first observe how not only Natasha can be 

interpreted as an actor who conducts the enactment since she is the designer of the concept but so is 

the advisory team that helped Natasha create the future body design. Furthermore, the perhaps most 

pressing element in this enactment may be the actual design of the alternative body and the descriptions 

and formulations used to present the idea. This includes using words like “alternative body” or “future 

body prosthetic” and the comparisons between the biological body and its features and the new body 

with its updated features. Other elements could include the pictures of the design and of course, the 

interview me and Natasha conducted all work together to enact the body into a current vehicle, one 

that can be replaced. We can also understand the enactment just described as performing a Cartesian 

body due to its exchangeability. 

 

Cryonics  
Cryonics is the practice of preserving legally dead bodies in cold temperatures with the hope that future 

advances in medicine and technology will be able to restore them. Much like Mind Uploading, 

Cryonics or Cryonic Suspension also has its roots in science fiction literature and movies. According 

to sociologist Grant Shoffstall, there are a handful of science fiction short stories that are thematically 

similar to the concept of Cryonics such as “The Ice Man” or “The Corpse that Lived”, which can be 

traced back to the 1930s. However, in 1962 a physics teacher named Robert Ettinger first introduced 

and wrote about the concept of Cryonics in his non-fictional book The Prospect of Immortality (1964), 

which in turn popularized the concept. According to Ettinger himself, a key point of inspiration for his 

idea came from a short story by Neil R. Jones called “The Jameson Satellite” from 1931. Ettinger has 

since then been quite widely recognized as the “father” of the Cryonics movement (Shoffstall 

2010:287).  

According to the arguably largest Cryonics organization in the world, Alcor Life Extension 

Foundation “Cryonics is an effort to save lives by using temperatures so cold that a person beyond 

help by today’s medicine can be preserved for decades or centuries until a future medical technology 

can restore that person to full health” (Alcor A 2020). Alcor further states that Cryonics is an 

experimental procedure where the main objective is to intervene in the dying process and ultimately 

prevent death from happening by preserving sufficient cell structure and the chemistry of the body 

(Alcor A 2020). A common misconception about Cryonics is that the preservation is done by freezing 

the body. This is not the case though since freezing a body would cause ice formation, which will 
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damage the cells. To avoid this problem, the body instead gets subjected to a process called vitrification 

(Alcor C 2020). During this process, the body goes through what Alcor calls cryoprotective perfusion, 

where the team injects the body with a mixture of chemicals that will prevent the event of ice formation 

from happening. At the end of the perfusion, the chemicals’ concentration will have replaced 

approximately 60% of the water inside the cells, which in turn prohibits the small amount of the 

remaining water from freezing. Instead, the tissue vitrifies when it is exposed to the cryogenic 

temperatures. After performing a series of life-supporting procedures, the patient is cooled down to a 

temperature of approximately -125 degrees (Alcor B 2020).   

Lastly, the patient is stored under liquid nitrogen at a temperature of -196 degrees Celsius in 

what is called a Bigfoot Dewar, which is a giant “thermos bottle” in stainless steel. Due to its vacuum-

insulated quality, it will prevent the patients from being exposed to heat and keep them from warming 

up. Alcor’s giant containers got its name “Bigfoot” due to the large casters at the bottom (Alcor G 

2020), and one Dewar can store up to four whole body patients and five neuro patients (Alcor D 2020). 

The Bigfoot Dewar is designed with four “pods” made in sheet aluminum that is sized to contain one 

whole-body patient. The bodies are placed in a standing position with the head facing the bottom of 

the dewar in order to protect the head in case the liquid nitrogen would boil off rapidly due to some 

unforeseen event. The neuro patients are kept inside a canister and can either be stored in the middle 

of the dewar where they are stacked vertically on top of each other and surrounded by the whole-body 

patients or in a separate dewar only for neuro patients (de Wolf and Platt 2019:13f). 

Anthropologist Tiffany Romain, states that ever since the first cryonic suspension was conducted 

in 1966 and 1967, the cryonic practitioners have struggled to place the practice within the realm of 

mainstream biomedicine (Romain 2010:195). As of July 31st, 2020, Alcor had 1310 members, and 

they had cryopreserved 180 patients. At the end of 2019, the foundation reports that they had 129 male 

patients and 46 female patients cryopreserved (Alcor E 2020). Several of my informants stated that 

they were interested in Cryonics, and four of them had signed up as a future patient at Alcor. As noted 

earlier, Natasha stated during our interview that Cryonics serves as a good “backup plan” and that 

“everyone who’s interested in longevity or super longevity should sign up for Cryonics because it’s 

the best safety net we have”. This train of thought was something that I also found among some of the 

other participants. For example, one of the research participants stated that even though he had not yet 

signed up for Cryonics, he still believed that it was “a decent plan B”. In addition to this he also gave 

an account for that he was not convinced that the people being cryopreserved today will be successfully 

revived. Instead, he believed that in a couple of years or even decades, due to the continued 

advancements in technology, the technology might be at the point where it could cryopreserve people 

so that they can be potentially successfully revived. However, he also stated that  
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But even if I were to die tomorrow, I would want to be put into cryonic suspension because my chance 

of being revived would be greater than zero. Right? If you’re cremated or buried in the ground, your 

chance of revival is zero, and I’d rather have a 0.1% chance than a 0% chance. So, for that reason, I am 

on board with Cryonics, but again, it’s a backup plan. I would rather just continue to survive myself. 

 

It should be noted that not all my informants were in favor of Cryonics. One participant stated, for 

example, that “Even if we succeed in reanimating a cryogenically preserved body, has individual 

memory been preserved as well? Even if an individual can be revived, could it cope having been 

extracted from its social acquaintances and social interactions and historical times?”. In line with this 

train of thought, another informant was also skeptical about the possibility of achieving continuity of 

the cryopreserved individual’s memories and identity. He also stated that “I would prefer to keep 

people alive as long as possible”. 

 

Minus 196 Degrees Celsius  
In minus 196 degrees Celsius, they wait for a brighter and better future—a future where science and 

technology have hopefully been able to catch up. In 196 degrees Celsius, they wait for someone to 

wake them up, say hello and welcome them to a new world. Welcome to your second chance at life. 

Filled with cryopreserving fluids that have in the cold temperature, become vitrified. Solid they wait 

(Fieldnotes April 7th, 2019).  

 

On April 7th, 2019, I went on a private tour around the facilities of Alcor Life Extension with Max as 

my personal tour guide. After a day at the campus with Natasha, she dropped me off outside the 

building. Max greeted me at the door and welcomed me inside. As I walked in, I entered Alcor’s lobby. 

It was a relatively small room that was surrounded by even smaller offices with dark blue doors. The 

lobby also had a seating area, and the walls of the room were filled with portraits. It made me curious, 

and as we approached one wall of the pictures, Max explained that the pictures are portraits of the 

patients that have been put into suspension. There was one photograph that especially caught my eye. 

It was a picture of a two-year-old little girl with dark hair and a white dress. Max described how the 

girl was put into suspension due to a lethal brain tumor. It shocked me for a moment since I had never 

thought about the possibility of a child being cryopreserved. Seeing the patients on the wall and hearing 

some of their stories, makes one realize that this is a place where people come bearing hope that one 

day, they or their loved ones might be able to return to this life. 
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We continued into another room, and as I approached the room, I got startled by a dummy in a 

patient stretcher. Max was already in the room and saw the terror on my face as I, for a moment, though 

I saw a real person on the stretcher. Max laughed and said that it was not the first time that someone 

reacted as I did. The dummy had a pedagogic purpose of showing guests how the cooling process of 

the patient looked like. While we were standing next to the dummy in the stretcher, Max proceeded to 

explain what happens during the process of putting someone in suspension. Often time, the individual 

put into cryopreservation has been terminally ill of some sort before they die and need the services of 

Alcor. If this is the case, then Alcor encourages the individual to locate their hospice care in Scottsdale, 

where the facilities are located. Nevertheless, when the team at Alcor has been notified by the patient’s 

doctor or relatives’ that the patient’s condition has become critical, the team at Alcor starts what they 

call a standby. During standby, the team waits nearby the patient to be declared legally dead by the 

medical personnel at the hospital or hospice. It is first after this that the team can start their process of 

cryopreserving the patient. Max continues to state that if the patient, on the other hand, is declared 

legally dead unexpectedly, due to an accident, for example, medical personnel are expected to read 

and follow the instructions given from Alcor on the individual’s medical bracelet or necklace.  

The first thing the team at Alcor does after the declaration of legal death is to inject the patient 

with drugs that will prevent the person from accidentally being brought back to life during the life-

supporting procedure. These drugs will make the individual unconscious if this were to happen. Step 

two is to mount a heart-lung resuscitator pump on the patient’s chest in order to make the blood start 

circulating. On their website, Alcor states that this device is usually used in emergency medicine to 

perform CPR and to regain cardiac resuscitation. In Cryonics, the term CPS is instead used since the 

goal is only to provide cardiopulmonary support and not resuscitation (Alcor B 2020). Simultaneously, 

the team fills the stretcher with ice to slowly cool down the body, which is done in order to preserve 

the cells in the body. After this first step is completed, they can transport the patient to Alcor’s 

facilities. We moved on to the operating room where phase two starts. Before we entered, we put on 

plastic covers underneath our shoes to protect the cleanliness of the room. Inside the room, Max 

explained that one could decide if they want to be a whole-body patient or a neuro patient. This means 

that the patient can choose if they want to cryopreserve their whole body, or, just their brain (while 

still enclosed in the skull). The second option entails separating the head from the body and this 

decision is interesting since it also tells us something about the understanding of the body and the 

human condition.  

There are several different motivations behind these two choices, and according to Alcor, in 

December 2013, nearly half of their (at the time) 971 members were signed up as whole-body patients 

(49.6%) while the other half was signed up as neuro patients (46.2%). (The last 1.4% were listed as 
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open option patients). These numbers entail that there seems to be a rather even divide between the 

two options at the time (O’Neil and de Wolf 2014). Nevertheless, in an article posted on Alcor’s 

website, Michael O’Neil and Aschwin de Wolf present several arguments for why whole-body 

cryopreservation is favorable. For example, one of the arguments states that the body may contain 

information that might be critical for the revival of the person. Further, this argument also rejects the 

belief that only the brain contains one’s identity since according to O’Neil and Aschwin, bodily 

characteristics also influence the individual’s identity (O'Neil and de Wolf 2014). 

During an interview with one of the informants who is signed up as a future patient at Alcor, he 

portrayed a similar understanding of the body as just described during the interview even though he is 

signed up as a neuro patient. The informant told me that he signed up to be a neuro patient originally 

because it is cheaper than being a whole-body patient and because he has no qualms about having his 

head being cut off. According to Alcor, most people pay for their suspension with life insurance, and 

the whole-body preservation requires a minimum policy of $200,000 while the neuro perseveration 

requires a minimum policy of $80,000 (Alcor F 2020). However, the participant has since then started 

to wonder about his choice, and since he is good friends with Max, they have discussed these options 

together. The participant further stated that “Because I’m so much in my body. I mean, I like working 

out and [practice] yoga and I meditate. I’m really into my body. I’m a little worried that there’s some 

memory stored in my spine, that there’s muscle memories stored in the nervous tissue”. However, 

when talking about this with Max, he had stated the counterargument that people who get paralyzed 

seem to have their complete personalities and memories intact even after such an incident. My 

informant continued by saying that 

 
But my concern is that if I am a neuro [patient] and they bring me back, and they give me a whole 

new body, I won’t feel at ease in it. I won’t remember how to dance. Like I’ll have to relearn 

everything. I notice that when I meet people, you can see how they carry themselves, and you’ll 

learn a lot about a person […]. And so, I think there’s a lot of personality in all of our bodies and 

I don’t want to lose that, so I worry about that. 

 

From this informants account, we can see that even though he has “no qualms about having his head 

cut off”, his concerns about the memories and personality that is perhaps stored in the body shows us 

that the body is indeed of importance in this instance and that it is embodied. At their website, Alcor 

also gives account for some of the most common arguments for signing up for neuro preservation 

among their members. For the neuro preservation advocate, it seems unnecessary to preserve ten times 

more tissue that is often aged and damaged by disease, which probably will be completely replaced 
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during the revival process. The neuro preservation would also imply that more attention will be given 

to preserving the brain, which in turn would likely optimize the preservation (Alcor G 2020). Out of 

the informants who were signed up for Cryonics, all of them were listed as a neuro patient. During my 

interview with Anders, he stated that, just like the informant just mentioned, he initially signed up as 

a neuro patient because it was cheaper than the whole-body option. As we started talking about the 

two options, Anders explained that when people ask about this, “I usually joke about the fact that since 

I am an academic, I live inside my brain and this [points to his body] needs to be exchanged anyways. 

I want to have a six-pack and that will hardly happen on this side of the Singularity”.  

Even if Anders was joking in this instance, the arguments for deciding to sign up as a neuro 

patient tells us something about what kind of body that is in the center of attention. To go back once 

more to Ian Hacking’s notion of the cartesian body, we can again see a rather cartesian understanding 

of the body as it is treated as an assemblage of replaceable body parts. However, note that in Hacking’s 

understanding of the Cartesian body, the body is viewed as a set of exchangeable body parts. For the 

neuro patient, the body instead turns into a replaceable part as the idea is to provide the revived cryonic 

subject with a whole new body of some sort. Perhaps then, the Cartesian body in this sense is even 

more cartesian than the one that Hacking is describing. Since the beheading of the cryonic subject also 

quite literally tells us that the body is not crucial for the continuance of the person’s identity. Hence, 

the mind can exist without the body. 

As we were standing in the operating room, Max continued to explain that the second step of the 

procedure of putting the patient into suspension is done by perfusing all the blood out of the body and 

replacing it with a vitrifying liquid. When this is done, the team carefully examines the head with a 

CT scan to see if the vitrification was done successfully without damaging the cells. On one of the 

walls, a big tv screen showed the CT scan of the latest cryopreservation they had. The brain showing 

on the screen in bright purple colors was Alcor Patient A-1002. The cryopreservation performed by 

the Alcor team is a highly technical procedure, and it could be argued that the body, in this case, is 

also understood as being a rationalized body. According to Nancy Scheper-Hughes 

 
Medical, forensic, and biotechnical sciences require rational and rationalized bodies – bodies that 

can be broken down into fragments, disarticulated, de-personalized, and rendered anonymous. 

Science needs bodies that are “disenchanted”, in the Weberian sense, rendered into plain “things” 

and into reusable, recyclable raw materials. (Scheper-Hughes 2011:184) 

 

Although it would not be accurate to say that the cryonic body is depersonalized and rendered 

anonymous since the main objective is to keep the individuals’ identity intact, we can certainly see 
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that the body is indeed “disenchanted” for the neuro preservation advocate. We can also attest to that, 

for the whole-body patient, the body in this sense may be understood as being a reusable material since 

the goal is to use future technology to restore the original body into good health. The neuro preservation 

procedure is also interesting since we can again, in line with Mol, see how an object (or several) can 

enact an entity such as the body into a multiple body. Following Mol’s logic, we could argue that 

elements such as the saw used to separate the patient’s head from its body, the see-through plastic box 

the head then gets placed inside, the tubes connected to the head and the CT scan used to see if the 

cryoprotective perfusion was successfully conducted are all examples of objects and actions that in a 

similar manner as the concept of Mind Uploading also enacts a body where the brain holds the key to 

personhood and consciousness. In addition to this, we can also see how a sentence such as this one 

posted on Alcor’s website might also affect the enactment further “It seems unnecessary to preserve 

ten times more tissue that is often aged and damaged by disease which probably will be completely 

replaced during the revival process […]” (Alcor G 2020). 

 

The Liminal Body 
We continued the tour and arrived at the room where the patients are preserved. I remember how I 

could feel my pulse rise as I carefully stepped inside. The huge steel capsules felt intimidating in a 

strange way. On one of the capsules, a picture of the two-year-old girl from the lobby had been glued 

on. Max explained that the little girl’s parents had been there a while ago to visit their daughter, and 

during the visit, they also put up the picture. It was a striking image. Suddenly, the place transformed 

into a graveyard in a sense, or at least into some sort of a memorial place since the patients are not 

dead, according to Alcor. Max continues to explain that a common misconception about Cryonics is 

that people think that the patients are dead, whereas they are not. According to the law, the patients 

are dead since a qualified authority such as the patient’s doctor has declared that further care or 

resuscitation is not possible or appropriate. Max tells me that, for the people working at Alcor the 

patients are simply cryopreserved and not dead since if the patients are recoverable in the future, then 

they cannot be dead. One interesting thing to note here is that according to anthropologist Abou Farman 

this is not a new ontology. Farman states that “anthropologists have long documented and theorized 

the various ways in which the dead continue to be materially present in social life and to move back 

and forth between death and life” (Farman 2018:310). Such as preserved bodies, relics, mummies, 

animate statues of rulers, bodies that are possessed by the dead, and photographs (Farman 2018:310). 

The not-dead body or “liminal body” is interesting for several different reasons. Max is not only 

explaining a specific ontology where the body is understood as being not dead but rather “put into 
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suspension” or as a cryonic subject. He is also describing a certain way to define death. Max continues 

his outline by stating that the definition of death has always been negotiated and especially with the 

introduction of new medical knowledge and advances in technology. On their website, Alcor also 

states that 100 years ago, cardiac arrest was not reversible, which meant that people were pronounced 

dead when their heart stopped beating. Today, death is believed to occur when it is no longer possible 

to resuscitate the brain, which happens 4 to 6 minutes after the heart stops beating. According to Alcor, 

death ultimately happens when the body’s chemistry and cell structure becomes so disorganized that 

no technology could restore it (Alcor A 2020). The foundation further states that “Any other definition 

of death is arbitrary and subject to continual revision as technology changes. That is certainly the case 

for death pronounced on the basis of absent “vital signs” today, which is not real death at all” (Alcor 

A 2020). 

According to historian Donald Lowe, changes and improvements in biotechnology have indeed 

proven that it has the power to change our understanding of death, life, and birth. Embryo transfer 

techniques, artificial insemination, in vitro fertilization, and surrogacy are all examples of 

biotechnology that has changed our view on motherhood, conception, and birth (Lowe 1995:114). 

Similarly, anthropologist Margaret Lock has also given account for how advances in medical 

technology have, in turn, enforced a reconsideration of the boundaries between life and death. In her 

groundbreaking book Twice Dead – Organ Transplants and the Reinvention of Death (2002), Lock 

explores how the introduction of organ transplants and the commodification of body parts has created 

a new equivalent for the end of human life namely brain death. Lock explains that for the surgeon to 

be able to take body parts from one person and give them to another, we needed a new way to define 

death, and the death of the brain seemed to fit that criterion nicely (Lock 2002:2f). 

 In her book, Lock compares the discourse centered around brain death in North America and 

Japan and found very different outcomes. In North America, the implementation of brain death as the 

equivalent for the end of human life has met very little resistance among medical professionals as well 

as laypeople. Lock further explains that in North America, “it is apparently logical to most of us that 

death can be located in the brain, and that consciousness is what makes an individual recognizably 

alive and fully a person” (Lock 2002:45). By contrast, in Japan, brain death first became legally 

recognized in 1997 and has met quite a lot of resistance since it does not coincide with the Japanese 

understanding of death. Lock explains that in Japan, the essence of a person, as well as death, cannot 

be found inside the brain. The death of the brain does not equal the death of the person (Lock 2002:3, 

45). Thus, the definition of death relies on cultural understandings of what a person is. From Lowe and 

Lock’s accounts, we can see that the re-defining of death does not solely happen due to new medical 

knowledge and technological advancements. The need for a new definition also occurs when the 
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objective changes. Lock’s accounts entail that the need for a new definition of death came from the 

introduction of the commodification of body parts, such as organ transplants. While Alcor, on the other 

hand, the objective is instead to preserve the “not dead” body for future technological advancements 

since if the cryonic subject is dead, then he or she will not be able to be recovered in the future.  

The “not dead” body is also something that starts before the actual cryopreservation. According 

to rhetoric and science studies scholar, Richard Doyle, “the cryonic body is not simply a dead body: 

any cryonic subjectivity is always already becoming frozen” (Doyle 2003:66). Doyle continues his 

outline by explaining that this process of becoming frozen starts when 

 
She has entered into a relation with a future, a cryonics organization, and a massive realm of 

incalculable contingency that must be continually managed, even disciplined. Hence the amulet 

worn around the neck of the cryonic subscriber is a node in a massive network of practices: 

helicopters for body transport, the promised goodwill of relatives, the future itself, all spiral out 

from a necklace. (Doyle 2003:66)  

 

Anders showed a similar attitude, as described by Doyle during the interview. As noted earlier, one of 

the first things I noticed about Anders when he came walking down the street outside the juice bar in 

Stockholm was his Cryonics emergency ID necklace hanging around his neck. It is quite a large 

necklace containing instructions from Alcor to medical personnel. During the interview, I asked 

Anders about the necklace, and he stated that he sometimes jokingly calls it his “transhumanist bling”. 

He explained to me that most people who wear the necklace or the bracelet underneath the clothes 

wear it solely due to its functionality. If they end up at a hospital, the medical professionals will 

hopefully read and follow the instructions. Anders also stated that he, on the other hand, wears the 

necklace to send a signal and to say, “talk to me about Cryonics”. He also stated that “if anything, it is 

certainly a conversation starter. But it is also a reminder of the future and I want to have a long-term 

perspective”. Thus, Anders is also in a relationship with the future, and his necklace serves as a 

reminder of what is to come. As we can see from Doyle’s as well as Anders’s account, the cryonic 

body is indeed not merely a dead body since this process starts before the subject is legally dead. It 

starts as early as when the subject enters a relationship with the future.  

One focal point of the analysis in this chapter has so far been centered around the fact that the 

cryonic subject is not understood as being dead within the cryonic discourse since the procedure is 

meant to save the individual’s life and not preserve dead people. Therefore, the cryopreserved 

individual at Alcor is regarded as a patient that has been “put into suspension”. Following Mol’s 

understanding of the body multiple, we can also interpret the practice of Cryonics as an enactment of 
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a body with personhood and a body that is alive. From the ethnographic descriptions from the tour at 

Alcor, the account given from my informants’ and the material from Alcor’s website we can identify 

several elements that could be understood as being a part of this enactment. Following Mol’s 

argumentation, we can observe how the portraits of the cryopreserved individuals’ hanging in the lobby 

at Alcor, the standby where the medical team waits for the patient to be pronounced legally dead, the 

operating room and operating table, the needles and tubes that drain the body of blood, the mixture of 

cryoprotectant chemicals, the ice-cold liquid nitrogen and the Bigfoot Dewar’s where the suspended 

subjects are stored all work together to enact a body that is alive.  

As illustrated in the chapter, the process of “becoming frozen” does not solely happen during the 

actual cryopreservation. Instead, it starts long before the cryopreservation even begins, as suggested 

by Richard Doyle. Following Mol’s logic, we can understand this process as being a part of the 

enactment of a body that is alive. Deciding to become a member at Alcor, taking the step to sign up as 

a future patient, the contracts provided by Alcor and signed by the future patient, the cryonic bracelet 

or necklace containing instructions for medical personnel worn by the cryonic subscriber and the 

promised goodwill of relatives that will contact Alcor when the condition of their loved ones has 

reached a critical stage are all examples of objects and actions that can be understood as being a part 

of the enactment of a body which is alive.  

Another rather significant part of this enactment has to do with the use of words. As noted earlier, 

Max and the people at Alcor were very persistent in referring to the cryopreserved subject as a patient. 

I also described in the previous chapter that Alcor states that the main objective of the cryopreservation 

is “to intervene in the dying process and ultimately prevent death from happening by preserving the 

sufficient cell structure and chemistry of the body”. In addition to this, Alcor also refers to the first 

part of the cryopreservation as a “series of life-supporting procedures”. Even though Mol does not 

state if some elements in an enactment may or may not be more or less influential than others, I would 

like to argue that Max and Alcor’s decision to use words and sentences such as “patients”, “alive” 

instead of “dead”, “life supporting measures” and “intervening in the death process”, could be 

considered being a prominent part in the enactment of the alive body.  

As noted earlier, according to Mol, an object, disease or body is never singular, and we learned 

that an actor such as the surgeon can be multiple through an enactment. In addition to this, Mol also 

describes how the body can take on different shapes, just like the disease of the leg arteries, hence the 

body multiple. In order to explain how this enactment or performance is “done”, Mol presents how an 

object such as the white cotton cloth used by the pathologist and the doctor at the hospital can enact 

different bodies. To explain this further, Mol gives account for how in the dissection room, the 

pathologist uses a white cotton cloth to put over the corpse head. This is done for several reasons. One 
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is due to practicality since it protects the corpse’s face from getting blood splashed over it during the 

more intense parts of the dissection, which means that the pathologist does not need to clean off the 

blood. The white cotton cloth also has the ability to enact what Mol calls “switches”. When the cloth 

is put over the patient’s face, two creatures lie on the table. One is being cut and sliced and having 

their insides taken out. While the other is treated with respect and dignity and spared from “watching” 

their own dissection. Thus, the personhood of the patient is being enacted (Mol 2002:126). Mol 

continues her outline by stating that “A corpse that lies naked and stiff on the metal table of the 

pathology department, waiting to be opened up, no longer breathes. It lacks life. But it doesn’t need 

life added to it to be enacted as a person” (Mol 2002:149). Thus, the white cotton cloth may be enough 

to do just that. Even after the dissection is finished and the body has been cut, pronged, and deprived 

of its internal organs, the pathologist can still enact the social life and personhood of the corpse. This 

enactment occurs when the pathologist fills up the cavities where the missing organs used to be, sews 

the ribs back together, sews the skin and cleans it, and, most importantly, dresses the corpse. This 

enactment performed by the pathologist and his tools “shifts” the anatomical object into a body with 

personhood again (Mol 2002:126, 149).   

 An object such as the white cotton cloth that the pathologist uses during a dissection can enact 

two different creatures simultaneously. One being a body with personhood and one being an 

anatomical object. If we were to apply this logic to the Cryopreservation process, we could presume 

that a similar thing might be happening. In this case, it could be argued that the cryopreservation 

process with its objects such as the cardiopulmonary supporting pump, the ice, the needles, the 

chemicals, and the CT scan are enacting a body that is alive and with personhood since the main 

objective is to intervene in the dying process and preserve the individual for the future. In this case, 

the team at Alcor is caring for a member of the foundation, and they are doing everything they can to 

“save” this person. It could also be argued that this procedure enacts a body that is an anatomical 

object. In this sense, the body is understood as a rational object that can be cut and sliced, drained of 

blood and injected with cryoprotectant chemicals, and lastly, cooled down to a degree of minus 196 

Celsius.  
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5. Conclusions: Multiple Bodies 
 

Let us revisit the thesis’ research question, namely, How does the transhumanist movement contribute 

to the contemporary conceptualization or reconceptualization of the human body and the human 

condition? In this thesis, I have described and analyzed how the body and the human condition can 

not only be understood, talked about, and experienced in various ways but also enacted in different 

ways. By using Annemarie Mol’s body multiple theory when discussing the findings from the 

ethnographic chapters, I have shown how the body is enacted as insufficient and fragile, cartesian, a 

current vehicle readable and quantifiable through numbers and graphs, and a body whose mind can be 

uploaded into a computational substrate by the transhumanist community. I have also described how 

the body can be enacted as alive, an anatomical object, and a body with agency and personhood. It 

should be noted that I as a researcher and author of this text, was also a part of the enactment of multiple 

bodies. The questions I posed to the informants, the participant observations, the pen, and the paper I 

used, my computer, and books are all working together to enact various bodies. From the accounts 

made by the research participants and the following analysis, we have seen a slightly different body 

being discussed, imagined, and performed. However, as noted earlier this does not mean that the body 

is fragmented into many since, in the words of Mol, “Thus, a body may be multiple without shifting 

into pluralism” (Mol 2002:151). Furthermore, as stated in the theoretical framework chapter, in the 

same way that atherosclerosis needs to be understood as a coexistence of multiple enacted entities that 

go under the same, so does the body. Thus, the body is never a unified category called the body.   

One important distinction to make here is that Mol’s body multiple theory is discussing the 

human body as an entity that, through enactment by objects and actors, turns multiple. However, 

throughout the analysis, we also saw that the informants were not only enacting the body and the 

human condition as multiple, meaning that they are enacting different parts of one bodily ontology. 

They are also referring to actual multiple bodies, such as artificial bodies, for example. By doing this, 

the transhumanist movement are not only challenging the contemporary conceptualization of the 

human body. They are also finding new and alternative ways for the human condition to exist such as 

via mind uploading features and whole-body prosthetics. Therefore, to answer the research question, 

the transhumanist movement contributes to the contemporary conceptualization and 

reconceptualization of the human body and the human condition by enacting multiple bodies as well 

as discussing and imagining new possible human conditions and human bodies. 

Moreover, this thesis has not only illustrated how a group of transhumanists understands and 

enacts the human body and human condition and how this contributes to the contemporary 
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conceptualization and reconceptualization of it. It also addressed important questions about humans 

and technology, as well as questions regarding death and imagination. In addition, I also believe that 

the thesis’ discussion and results have provided an important addition to the anthropological discussion 

on bodily ontologies.  Furthermore, this thesis also brings up other interesting themes and questions 

that were not addressed due to the commitment to stay within the constraints of the project. As noted 

in the fourth chapter, there are more men signed up to be a future patient at Alcor than women. In fact, 

at the end of 2019, the number of men who are cryopreserved was more than double in contrast to the 

cryopreserved women. Because of this reason and the fact that I only talked to one woman during my 

fieldwork, one interesting research approach for further research about transhumanism and bodies 

would therefore be to include a gender analysis to explore if women’s understanding and enactment 

of bodies may differ. Another interesting research approach I would recommend would be to widen 

the scope of the informants. Since this was, to a great extent, an American based study due to the fact 

that the majority of the research participants was American based, it would also be of interest and 

importance to interview transhumanists from other parts of the world and analyze their understanding 

of the human body and the human condition in an age of transhumanism. Lastly, this thesis also raises 

interesting questions regarding memory, embodiment, and consciousness when it comes to Cryonics 

and especially the neuro preservation process, which also is an important area of study, and I would 

recommend further research on this subject as well. 

 

Scene: The Cryopreservation of Patient A-9234 

December 26th, 2058. The Christmas lights were still on and beamed a soft light in the room. Outside 

a new day was forming, and the gentle morning mist outside her window was slowly fleeing the rays 

of the sun. The ornaments Miss Backstrom’s grandchildren had made in preschool were hanging in 

the Christmas tree, and the smell of cinnamon cookies penetrated every centimeter of the room as they 

were left uneaten on the table next to the bed. She had been declining rapidly over the last couple of 

days. The cocktail of drugs in her system, helping her with the pain, had made her even sleepier than 

before, and by now her moments of clarity had become shorter and shorter. During the last couple of 

days, dear friends and relatives had come to say goodbye, for now. Her sister was sleeping in an 

armchair next to her, and in the corridor outside of the room, the hospice doctor and the standby team 

were talking about her condition and contested that it might just be a matter of hours before Miss 

Backstrom takes her last breath. As the team walked into the room with their equipment, preparing for 

what’s to come, her sister woke up from her nap. 

With a sleepy voice, she asked, “what is going on?” Is it time?” 
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The standby doctor looked at her and said, “No, not yet, but I’m afraid it may only be a couple 

of hours until we’ll start the process, but as you know, she has to let go on her own first”. 

The sun had found its way into the room and shined a string of light on Miss Backstrom’s favorite 

blanket. Awoken by her sister and doctor’s conversation, she opened her eyes. Unable to speak, she 

locked eyes with the doctor. 

He moved closer to her, took her hand, and before patient A-9234 drifted off into the oblivious, 

he said, “we’ll see you on the other side,” with a smile on his face. 

What the reader just read is once again, a fictional scene written by yours truly. It tells the story 

of Miss Backstrom’s, or patient A-9234’s last hours before she is cryopreserved and put into 

suspension. As the reader might remember, we met Miss Backstrom in the introduction of this thesis, 

where we instead got a snapshot of her cryopreservation revival. Even though these scenes are a 

speculative portrayal of how a cryopreservation and revival might look like and using myself as an 

example, I believe it says something about the potential as well as the actual reality of these ideas since 

cryopreservation is an ongoing practice. With the rapid advancements in technology and science, there 

might come point in time when the ideas of cryopreservation revival, Mind Uploading and body 

prosthetics will become our new reality. Perhaps the Singularity will grant us a second chance at a 

longer life. No one can know for sure what the future will hold, except time. What we do know however 

and what this thesis hopefully has shined a light on is that these ideas, whether they are theoretical or 

an actual practice, pose interesting questions around how we relate to our bodies as well as how we 

interact with technology, which certainly is intriguing and important questions for anthropologists to 

explore more. 
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