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The rapid improvement of innovative
technologies, which led to digitalization,
virtualization of society, brings to the surface of the
study those conceptual approaches that correspond
to this process. Therefore, in modern philosophy,
the term “trans-science” is increasingly used to
denote various modern scientific fields. Considering
the features of modern technologies in the field of
trans-science, scientists conclude that we currently
live in the development of NBIC-convergence
(i.e. NanoBioInfoCogno), which is understood as a
way to create a new civilization with its inherent new
set of values and ideals. It is within this scientific
field that the emergence of transhumanism can be
noted. Having the character of an interdisciplinary
theoretical scientific approach, transhumanism,
since the 50s of the twentieth century, has covered
scientists in many countries. There are currently
two international transhumanist organizations: the
Extropy Institute and the World Transhumanist
Association.

The discourse of transhumanism covers a wide
range of issues affecting the change in human nature
under the influence of new technologies, among
which ethical and value aspects occupy a special
place. So, for example, one of the founders of this
direction, J. Huxley, wrote that until now, human
life in general has been, as described by T. Hobbes,
“unpleasant, rude and short”. The human species
can, if it wants to, overcome itself. We need, as
Julian Huxley writes, a name for this new faith. It
can be called transhumanism: man remained a man,
but overcame himself, through the realization and
for the realization of new opportunities of human
nature [14, p. 17].

Another ardent supporter of transhumanism,
Raymond Kurzweil, at the international congress
“Global Future 2045” said that we will become more
and more non-biological beings until we reach a state
where the non-biological part will prevail, and the
biological part will lose its meaning. In this case, the
non-hiological part will be so powerful that it will be able
to fully simulate and understand the biological part [9].

And finally, the famous modern ideologist of
this scientific direction Nick Bostrom [1] speaks
of transhumanism as a radically new approach to

thinking about the future, based on the assumption
that the human species is not the end of our
evolution, but rather its beginning, and defines it in
the following way:

— exploring the results, prospects and potential
dangers of using science, technology, creativity and
other ways to overcome the fundamental limits of
human capabilities;

— a rational and cultural movement that affirms
the possibility and desirability of fundamental
changes in a person’s position through the
achievements of reason, especially with the use of
technology to eliminate aging and significantly
enhance the mental, physical and psychological
capabilities of a person [2].

A. Goryachkovskaya points out that the
attractiveness of the ideas of transhumanism for the
consumer consciousness is obvious. Rational egoism
and utilitarian ethics of modern society have formed
the necessary mood and a high level of receptivity to
projects of this kind. At the same time, the scientist
adds that the basis of the problem of transhumanism
is the misconception that the fixation of life is
life itself, while answering the following: “The
achievements of science and technology should be
correlated with the measure of a person, but not
vice versa! Cognition should be carried out from the
position of caring for what is cognized, and strive to
maintain and develop it” [3].

A. Kriman draws attention to the fact that
transhumanist projects to radically change human
nature, on the one hand, inspire hope in the power
of man, on the other hand, they frighten with
their radicalism. First of all, because, despite the
development of technology, the question of a person
has not yet been resolved. The scientist notes that the
preachers of transhumanism think they understand
what a “good” person is, and they are happy to leave
behind the limited, mortal, natural beings they see
around them in favor of something better. And he
asks the question: “But do they really understand
what the highest human values are?” answering
that in this context, despite the rapid development
of technology, humanity still faces long-standing
questions, primarily of an ethical sense: what is good
and what is evil [8, p. 82].
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A. Shcherbina calls transhumanism a utopia
in a specific sense. This is a socio-anthropological
practice, represented in the theoretical mind by
the image of the future, and in practice — by the
experimental present [15, p. 88]. The famous
American philosopher F. Fukuyama generally calls
transhumanism one of the most dangerous ideas
floating around today. F. Fukuyama believes that the
development of genetically modified people will mean
the end of the liberal ideas of political equality of all
people. Access to genetic modification technology will
lead to the emergence of genetic castes and undermine
our common humanity; the rich will be able to create
designer children with abilities that exceed those of
other, less wealthy masses[13].

The noted aspects of the relevance of this problem,
its controversial nature, determine the purpose
of this study — the explication of the theoretical
foundations of transhumanism in the mainstream of
historiosophical discourse.

Distinctive features of transhumanism as a
philosophical theory are:

1) the desire to be included precisely in scientific
discourse — in the language of science and in the
rules of scientific reasoning, although apparently
its thematic structure should have brought it closer
to science fiction, the sphere of fiction;

2) the aggressive position of its supporters in
matters of self-organization of the social movement
and the implementation, already “here and now” of
certain experiments on human nature. In a sense,
transhumanism is a metaphor, as a metaphor is the
most attractive concept of transhumanism in the
thesaurus aspect — Immortality [11, p. 245].

The definition of transhumanism in our time
causes numerous discussions, which give rise to
certain approaches to its study, including the
following:

— ideas of artificial (programmed) human
selection with a focus on “quality”, “thoroughbred”
(eugenics), improvement of the human race using all
available in the arsenal of science tools and methods
(technoeugenics);

— various kinds of intellectual currents,
which are characterized by them, both elitist and
mass in nature, according to which scientific
dilettantism is read in various forms - from delight
in the achievements of technical civilization to its
demonization;

— more broadly, transhumanism is defined as an
intellectual and cultural movement that confirms
the possibility and feasibility of fundamental
improvement of human living conditions through
applied technologies;

— identification exclusively with the concept of
human immortality (immortalism) [12, p. 170].

Based on the above definitions and other existing
variants, B. Yudin gives a brief definition of it as a

philosophical concept, a system of views that fight
for the need to use modern technology and advances
in various sciences to improve the human body and
mind; it is a product that is largely generated by
human expectations [16, p. 16].

AsI. Demin notes, transhumanism as a worldview
is based on “post-metaphysical philosophy”. The
meaning of the concept of “post-metaphysical
philosophy” is clarified and crystallized in the
course of discussions about the “end” of metaphysics
and the “overcoming” of metaphysics, which occupy
an important place in the spiritual space of our time
[4, p. 212]. The essentialism of metaphysical
philosophy is most clearly manifested in the
question of man. Metaphysics sought to answer the
question “What is a man?” and the answer to this
question presupposed the search for such a trait or
characteristic, without which a person ceases to be
what he is, and which makes him what he is. Various
metaphysical doctrines are united not by a common
answer to this question, but by the recognition of the
legitimacy of this question itself.

The scientist argues that transhumanism refuses
to ask this question. The “essence” of a person is seen
not in any of his qualities (language, consciousness,
ability to work or play, etc.), but in a special way
of his being. Human being is self-transcending,
overcoming boundaries, including (and even above
all) the boundaries of one’s own "nature. It is this
understanding of the essence of man that underlies
the transhumanistic project of overcoming the
natural (biological) conditioning of the human being
[4, p. 213].

The well-known critic of transhumanism
V. Kutyrev draws attention to the fact that the deep
philosophical foundation for the emergence of tran-
shumanism is the transformation of the substantialist
paradigm of attitudes towards the world into a func-
tionalist one, then, which is very close, into a relativ-
istic one, and then into a constructivist one. Rejection
of metaphysics with its indispensable ontologism and,
which began with Kant, the epistemologization of phi-
losophy. Transhumanism is a constituent element,
condition, result, of postmodernism. A consequence
of it. Appearing in different guises, hiding behind
good intentions and inventing some own values, post-
modernism/transhumanism brings a conceptual and
methodological foundation under the destruction of a
person. On the one hand, the temptations of the “Brave
New World” are cultivated, which now does not fright-
en, but enchants, on the other hand, fatalism: human
transformation is still inevitable[10, p. 8].

In this sense, the scientist considers
transhumanism as one of the manifestations of
philosophical postmodernism, puts transhumanists
(rationalists and scientists) on a par with anti-
scientist and even anti-rationalistically oriented
representatives of philosophical postmodernity
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(Deleuze, Derrida) [10, p. 24]. According to
I. Demin, a more significant similarity between
transhumanism and postmodernism can be seen
in the explication and interpretation of the
phenomenon of transgression. Transgression is one
of the key concepts of postmodernism, “fixing the
phenomenon of crossing an impassable border, and
above all, the border between the possible and the
impossible” [4, p. 214].

We can say that transhumanism is a new system,
and posthumanism is nothing more than a return to
suggesting the idea of a human machine in a modern
scientific and technical key. The transhumanist
vision denies the classical perspective of human
nature and fluctuates (like a pendulum) between the
idea of a mechanical person and reducing it to the
realization of how functionalist views on bioethics
are formed, as well as the fact that a person can
independently reason and decide. Thus, a person
is seen as a constant self-construction, in this case
through science and technology as allies.

Most scholars agree that the so-called “crisis
of humanism” contributed to the formation of
transhumanism. It is interesting that N. Bostrom
describes it in this sense as a continuation
of humanism. In this sense, the comparative
analysis of these two conceptual systems, which
was carried out by D. Kovba and E. Gribovod, is
interesting. Scientists note that humanism usually
means two different phenomena. Firstly, this is
a movement that arose during the Renaissance,
whose representatives were engaged in the study,
commentary and translation of texts from the
ancient period [7, p. 42]. Secondly, humanism is
understood as a worldview, in the center of which
is the human personality, recognized as the highest
value; while all intangible and material resources
are aimed at achieving its maximum well-being.

The peculiarity of the humanistic turn lies in
the approval of the anthropocentric picture of the
world as opposed to the cosmocentrism of the period
of Antiquity and the medieval theocentrism. Man
was no longer a combination of various essences
(spiritual and bodily, divine and natural), but was
thought of as a special substance, not reducible
to any of them [7, p. 43]. Those it turns out that
on the one hand, these concepts have gone beyond
the theoretical and methodological boundaries of
humanism and criticized a number of its provisions.
On the other hand, it is transhumanism that can be
viewed as a new direction in the development of the
concept of humanism, that is, as its renewal.

In this sense, A. Kriman says that if earlier,
in the era of humanism, man was considered “the
measure of all things,” now he demands to expand the
boundaries of his domination to cosmic proportions.
He wants to go beyond the limits given to him by
nature (not yet fully cognizing them), to conquer the

Cosmos (having a fatal effect on the Earth), to modify
his genome (without decoding the consequences
of his slightest changes), to improve (or better to
abolish) the body (without understanding to the end
of how the brain works) and, more incredibly, to
conquer the most important material law — the onset
of aging and death [8, p. 78].

All this suggests that transhumanism acts as a
new global ideology that configures images of the
social world that go back to archaic myths, with
representations of the synthetic theory of evolution,
techno-science, and social philosophy. It is adequate
to the conditions that gave rise to it and to a new type
of social subject: the weakening of nation-states and
the formation of theinformational contour of a global
society, a new infrastructure of communication as a
space of universal material and spiritual exchange,
a new social subject “communities” mobilized to
fight for personal rights and self-determination in
anthropological sphere. The way of life constructed
in an experimental mode is given normative
significance. Transhumanism meets the imperative
of globalization as a cultural ideology, since culture
is interpreted by it as a universe of methods, means
and technologies that allow a person to rationally
influence him [15, p. 8].

The idea of P. Donets is of particular interest in this
case.Studying thedevelopmentof artinthemainstream
of transhumanism, the scientist came to the conclusion
that one of the most important characteristic features
of transhumanist art is an interdisciplinary approach
that combines traditional art forms with the latest,
still undiscovered expressive forms. For example,
one of its varieties — automorphism, seeks to express
the perspectives of self-transformation through art,
implying both the mind and the body, thus presenting
the posthuman as a work of art. Among other
subgenres, the so-called extraterrestrial art should
be highlighted, personifying the fusion of art and the
Universe [6, p. 131].

The person himself becomes the goal of planned
transformations. The basis of the transhumanistic
project is the knowledge of a person in accordance
with theideal of scientificity —in arational, symbolic
form, that is, it is a calculus that guarantees an
accurate and universal result. The result is a cult
of selfishness in the desire to avoid any “emotional
bondage”. Tool scientific knowledge that seeks to
reduce spiritual experiences to pure thought, where
there is no place for spontaneity, love, faith, hope
and morality [3].

In this case, there is a combination of elements
of naturalistic and non-naturalistic discourses in
the transhumanistic worldview, especially when it
comes to a person. I. Demin sees a certain dissonance
here. When transhumanists talk about a person in his
present state, about the imperfection of the biological
substrate of intellectual functions, about the
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difference between modern man as a psychobiological
being and the technological environment of his
habitat, they proceed from a naturalistic attitude.
At the same time, the very formulation and
implementation of the super-task of overcoming the
biological conditionality of a person (including the
achievement of cybernetic immortality) is impossible
within the framework of a naturalistic understanding
of man and does not follow from it. Consequently,
naturalism cannot act as an adequate conceptual basis
for a transhumanist project [5].

The above approaches to designating the
theoretical characteristics of transhumanism
show that this scientific direction has its roots,
which go back to the historiosophy of humanism,
postmodernism. Naturally, there are differences
between them, but the main thing here is that
transhumanism has absorbed some of their
properties, which gave it the opportunity to be
realized at the trans-scientific level. Moreover, the
presence of a considerable number of discussions in
this area, once again proves the level of development
and implementation of some theoretical provisions.
We can also say that transhumanism has essentially
become a conceptual embodiment of the rapid
development and improvement of scientific
technologies, especially in the field of NBICS
technologies.

In addition, it should be noted that the theory
of transhumanism is excellent for research that
relate to futuristic predictions that are dedicated to
solving the issues of global transformation. We saw
that transhumanism covers almost all spheres of
human life, as evidenced by the proclamation of the
creation of a post-human, whose biological type will
be different from the modern one.

Also, it must be said that transhumanism has
broad historiosophical foundations, since it can
be viewed both in the mainstream of the genesis
of scientific thought, the history of science and
technology, and from the position of philosophical
knowledge of the world, identifying those issues
that need to be paid close attention to in the process
of studying being a person. On the other hand, this
proves its interdisciplinary nature.
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Summary

Okorokova V. V. The theoretical aspect of
transhumanism within the framework of historiosophical
discourse. — Article.

The article is devoted to the consideration of
theoretical aspects of transhumanism in the course of
historiosophical discourse. Emphasis is placed on the
digitalization of society, which feeds the main issues
of transhumanism, especially in the anthropological
sphere. In this sense, transhumanism is the theoretical
approach that proposes a futurological digression into the
future of man, so to speak, from the man of the present
physical type to the posthuman. Man is understood here
as an object of experimentation to apply to him innovative
biotechnologies aimed at artificially improving his
physical capabilities. It is about solving one of the main
problems — immortalism (immortality).

The article presents the opinions of scientists from
two poles of transhumanism research — positive and
debatable. In particular, based on the works of well-
known ideologues of this scientific trend (N. Bostrom,
R. Kurzweil, J. Huxley) points to a pronounced projective
feature of transhumanism, which in turn contributed to
the debate among scientists about the impossibility or
danger of implementing a transhumanist program of
transformation.

The article reveals the origins of transhumanism,
and most importantly the views of scholars on this issue.
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There was some bipolarity in the study of transhumanism
in relation to humanism and postmodernism. On the one
hand, transhumanism is seen as the embodiment of some
humanistic and postmodernist elements. On the other
hand, there are fundamental differences, such as the un-
derstanding of the human race is not the end of our evolu-
tion, but its beginning. Hence such concepts as “transhu-
man” and “posthuman”, where the first type is understood
as a transitional stage to the decisive stage — post-human.
Anthropotechnological factor permeates transhumanism,
creating a futurological program of transformation of all
spheres of life, taking into account the cosmic level. The
article notes that these theoretical characteristics of tran-
shumanism lead some scholars (A. Shcherbina) to the idea
of its propensity for utopia, and a utopia of global scale.

Keywords: humanism, historiosophy, postmodernism,
transhumanism, posthuman.

Anoranig

Oxopoxroéa B. B. TeopeTHuyHuUii aclieKT TPAaHCTYMaHi3-
MYy B Mexax ictropiocodepkoro guckypcey. — Crarra.

CraTTs mpucBAUYeHA PO3TIANY TEOPETUUHMUX ACIEKTiB
TPaHCTYMaHi3My B HaIpsaMi icTopiocochbKoro AMCKYpCY.
YBara akmeHTyeThcA Ha Iu(poOBisamii cycmijabcTBa, IO
JKMBUTh OCHOBHI IHWTAaHHS TPAHCTYMaHi3My, O0COGJIMBO
CTOCOBHO aHTPOIIOJOTiuHOI cepu. B mboMy acmekTi TpaH-
CT'YMaHi3M BUCTYNae TUM TEOPETHYHUM IIiJXO0I0M, SKUI
IPOIIOHYE BAIHCHUTU (YTYPOJOTIUHMI eKCKypC y Maii-
OyTHE JIOAWHY, TaK O0M MOBUTH, BiJ JIOAUHN HUHINTHHOTO
(pismuHOrO THUMY [0 TMOCTAIOAWHU. JIIOAWHA TYT POBYMi-
€ThCS AK 00 €KT eKCIIePUMEHTY [JIs 3aCTOCYBAHHS IO Hel

iHHOBaIifHNX 0iOTEXHOJIOTiH, CIPAMOBAHUX HA IITyYHE
VIOCKOHATEHHH 11 (hisuunux MoxauBocreil. Vzerses mpo
BUpIiIlIeHHA OJHiel 3 TOJIOBHUX IIPo0JeM, a caMe iMmopTa-
nismy (6e3cMepTs).

Y crarTi HaBeJjeHO JYMKHU BUYEHHUX BOX IIOJIIOCIB JI0-
CIif)KeHHA TPaHCT'YMaHi3My, a caMe [IO3UTUBHI Ta AUCKY-
ciitmi. 30KpeMa, Ha OCHOBI IpaIlb BiJOMMX ie0JoriB Iiel
HaykoBoi Teuii (H. Boctpom, P. Kypuseitn, [['x. Xakcii)
BKa3yeThCd HA SPKO BUPAKEHY NMPOEKTUBHY PUCY TPaH-
CT'yMaHi3My, IO CIPUANO MOIIMPEHHIO TUCKYCiHl cepen
VUeHUX PO HeMOKJIUBicTh ab0 HebesmeKy y peasisarrii
TPaHCTYMaHiCTMYHOI IPOTPaAMU TePETBOPEHb.

¥ cTaTTi pOSKPUTO BUTOKU TPAHCTYMAaHi3MYy i, IOJIOB-
He, MOTJIAIN BUEHUX CTOCOBHO ITHOTO MUTAHHA. BUABIEHO
TeBHY OiMONAPHICTS Y BUBUEHHI TPAHCTYMAaHIBMY y CITiB-
BifHOIIIEHH] 3 TYMaHi3MOM Ta TOCTMOAEPHIZMOM. 3 OJJHOT'O
00Ky, TPAHCTYMAaHi3M PO3IIAJAETHCS SK BTLICHHS AKX
IyMaHiCTUYHKUX Ta ITOCTMOAEPHICTCHKUX eJIeMeHTiB. 3 iH-
1moro 00Ky, BiH Ma€ IPUHIMIIOBI BiAMiHHOCTI, HATIPUKJIAL
PO3YMiHHS JIOJCHKOTO POAY He KiHIleM HAaIIlol eBOJIomil, a
ii moyaTKOM. 3Bi/[CH BUILINBAIOTE TaKi MOHATTSA, AK «TPaH-
CJIIIOAMHA» Ta «IIOCTJIIOUHA» , I IEPIIUH TATI PO3YMi€ThC
TepexifHuM eTamoM A0 BUPIMIaJIbHOI CTagil — MOCT-JTI0IK-
HM. AHTDPOIOTEXHOJOTIUHNH (DAKTOP MPOHMBYE TPAHCIY-
MaHi3M, CTBOPIOIOUH (PYTYPOJOTIUHY IIPOTPaMy IIePEeTBO-
peHb ycix cdep KUTTS, BPaXOBYIOUM KOCMIUHWI PiBeHb.
Y crarTi 3a3HaU€HO, 1110 TaKi TEOPETUYHI XapaKTepUCTUKHI
TPAHCTYMaHi3My HaBOAATH AeAKuX yueHux (A. [Ilepbuna)
[0 TYMKHU IIPO H0T0 CXUJIBHICTH 0 YTOMil, IPUYOMY yTOIMil
r106aIHHOT0 MacIITaby.

Katouosi crosa: rymaniam, icropiocodis, mocTmomep-
Hi3M, TPaHCT'YMaHi3M, IOCTIIOWHA.



