Santalka. Filosofija. 2010, t. 18, nr. 3. ISSN 1822-430X print/1822-4318 online 81

THERAPEUTIC POTENTIAL OF TRANSCENDENTAL INQUIRY IN
THE HUSSERLIAN PHILOSOPHY!

Witold Plotka

Institute of Philosophy, Sociology and Journalism,
University of Gdansk, ul. Bazynskiego 4, 80-952 Gdansk, Poland
E-mail: witoldplotka@gmail.com

The main purpose of the article is to reconstruct a therapeutic potential of phenomenology, in particular,
within Edmund Husserl’s and Eugen FinK’s program of transcendental inquiry about time. However, the project
of objective claims of phenomenology, which is presented in the Logical Investigations seems to exclude all
therapeutic approach. Rather, the program postulates the striving for abstract “truths in themselves,” also it
ignores the surrounding world, as well as intersubjectivity, and finally leads to the solitary life of a phenom-
enologist. How then is the therapeutic potential of phenomenology possible? The case of questioning plays
the crucial role in the context of objective science. According to Husserl, each science which does not allow
to ask “the most burning questions” is naive, and therefore it limits the therapeutic potential. While focus-
ing on propositions, objective phenomenology excludes all questions, indeed. In contrast to such a view,
transcendental phenomenology allows to ask over and over again, and by doing so, it introduces the world,
as well as intersubjectivity as horizons of phenomenological inquiry. Concluding, Husserl’s collaboration
with Fink presents such a communal effort into questioning about time. Therefore, “therapeutic potential” of
phenomenology means precisely the methodological movement of the possibility for communal formulation
of transcendental investigation.
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Introduction

From the first formulation of the reforma-
tive program of philosophy in the Logical
Investigations, phenomenology claimed to be
science. From initial “misleading;” as Edmund

! This article is an enlarged and revisited edition of the
talk, that the author gave at the conference The Sixth
Central and Eastern European Conference on Phenom-
enology. In statu nascendi: Phenomenology. Pedagogy.
Psychotherapy,” which was organized by the Centre For
Philosophical Anthropology of the European Humani-
ties University (Vilnius), the Psychiatric Clinic of the
University of Heidelberg, the Department of Philosophy
and Political Theory of the Vilnius Gedaminas Techni-

Husserl put it in 1913 Introduction to second
edition of the book (Husserl 2001b: 6), formula-
tion of phenomenology as “descriptive psychol-
ogy” (Husserl 2001b: 175), through the idea of
“rigorous science” (Husserl 1965: 71-147), up

cal University, the Lithuanian Association for Phenom-
enology and the Institute of Lithuanian Literature and
Folklore, and took place in Vilnius 2009. I would like
to thank all participants of the conference for detailed
and inspiring comments. In particular, I would like to
thank Professor Tatiana Shchyttsova and Professor To-
mas Kacerauskas for their great effort into the organiza-
tion of the conference.
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to the concept of the “first philosophy” (Husserl
1956), phenomenological philosophy aimed at
being comprehended as science. Therefore, it is
not surprising that “Husser!’s entire philosophi-
cal work moves within the magnetic field of
the concept of science” (Bernet et al. 1993: 13).
Husserl, however, was not interested in the for-
mulation of the general program of sciences, but
he pointed at the exposition of genuine science
in particular. Since, in HusserI’s view, genuine
science has to found all other sciences, whether
philosophical or natural, in such a way that a
phenomenologist shall be able to distinguish
genuine from non-genuine knowledge precisely
from the phenomenological viewpoint. To go
one step further, such a clarification leads us to
understand phenomenology as a kind of foun-
dationalism, in which all truths seem to be de-
rived from the fundamental truths (Drummond
1990: 239). Nonetheless, while giving attention
to science, fundamental truths and suspend-
ing each subjective belief, the phenomenolo-
gist strives for an abstract level. By doing so,
however, is not he in fact naive? After all, the
phenomenologist seems to suspend questions
which cannot be answered in an objective man-
ner, and for this reason he suspends existential
questions. Is this not the argument against the
fundamental science which falls into the crisis?

As late as in 1934, in his last published book,
Husserl considered the legitimacy of the “crisis
of sciences” thesis in confrontation with the
unquestionable success of the natural sciences.
He asserted that scientific crisis and progress
are not incompatible, while specifying that we
should understand the crisis in a special sense.
Hence, as James Dodd argues, “[t]hat [science’s]
very success does not preclude the possibil-
ity of crisis is a key insight of Husserl’s; but it
means that to talk of the crisis of science is,
paradoxically, to talk of the crisis of a success”
(Dodd 2004: 29). The success of sciences is ac-
companied by the naiveté of human attitudes,
because the sciences exclude “ultimate and
highest questions” (Husserl 1970: 9) from the
field of investigation. As Husserl explained in
the Crisis, the questions concern the problems

of human life involving its sense: “[i]n our vital
need [...] science has nothing to say to us. It
excludes in principle precisely the question
which man, given over in our unhappy times
to the most portentous upheavals, finds the
most burning: questions of the meaning or
meaninglessness of the whole of this human
existence” (Husserl 1970: 6). Husserls critique,
then, did not involve each kind of science, but
only the naive one. Conversely, non-naive,
genuine phenomenology investigates “the most
burning questions” Genuine phenomenology
does not lead towards the abstract world, but
it involves the life-world, and thus it enables
to consider problems of human life. Therefore,
within phenomenology at least two general
models of science can be sketched. On the one
hand, science which claims to be objective and
points at abstract essences, on the other, science
concerning subjectivity. The main thesis of the
article is that the former can be grasped as a
point of departure for the formulation of the
latter. Hence, what is particularly interesting
is Husserl’s idea that both models of science
are essentially connected, rather than entirely
separated. The therapeutic potential of phe-
nomenology, in this article, denotes precisely
this attempt to the reformulation of the first
model, and the attempt to show how this meth-
odological step transforms phenomenology into
the second model. But, what precisely means
“therapeutic”?

In general, we call science “therapeutic” if
it is able to help a philosopher to consider hu-
man life as a concrete and individual subjective
being. In particular, in regard to the phenom-
enological account, the science has to fulfil
at least three conditions. Firstly, the science
requires a non-solipsistic attitude. Otherwise,
the phenomenologist will investigate merely
abstract structures despite worldly and in-
tersubjective character of these structures.
Secondly, in consequence, the science focuses
on communicative relations between subjects,
rather than on the solitary life of the phenom-
enologist who presents ultimate theses about
the reality. The fulfilment of such a condition
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guarantees communal nature of inquiry. Finally,
the therapeutic potential of phenomenology
involves resignation from the studies of objec-
tive essences, and it considers life as being “in
statu nascendi” The latter condition for pos-
sibility of therapeutic science corresponds to
the focusing on the subjectivity par excellence.
The main purpose of the article is to examine
how the Husserlian phenomenology is possible
as such a therapeutic science. Let us emphasize
that a leading clue of the article is the theme of
question. In order to fulfil the purpose, thus,
we will argue that the theory of questioning
within the solitary life has to be reformulated
as a communal praxis. Then, in the second part
of the article, the idea of questioning about time
is presented as therapeutic, namely, as the way
of self-cognition. By introducing the problem
of time we refer to Husserl’s collaboration with
Eugen Fink. Moreover, questioning about time
will achieve simultaneously a transcendental
level. In result, we will bring to the fore final
therapeutic implications of such a questioning.

From the solitary life towards a commu-
nity - the case of questioning

The problem of questioning within the
Husserlian phenomenology is relatively less
known than, for example, the themes of
intentionality, time, and intersubjectivity.
Nonetheless, in order to present the therapeutic
potential of phenomenology, we have to pres-
ent the possibility of putting the question into
the centre of the philosophy. Otherwise, while
focusing on the objective being which excludes,
or suspends all questions, phenomenological
philosophy will be naive. In this part of the
article, it will become clear that the problem of
questioning makes evident the necessity of the
methodological movement form focusing on
the solitary life of the phenomenologist towards
an embedding the investigations in a commu-
nity of inquiring people.

Husserl’s Logical Investigations discusses
with psychologism as the program of logic,

which by considering laws of thinking as empir-
ical laws leads towards subjectivism (Mohanty
2008: 65-69). After all, empirical laws are ac-
cidental and for this reason - subjective. On
the contrary, laws of logic cannot be subjective
essentially. Otherwise, they cannot guarantee its
main purpose, i.e., objectivity. For this reason,
Husserl in his Investigations was heading for the
formulation of an objectivist program of logic
(Spiegelberg 1994: 70). In consequence, the
program of logic becomes parallel to objective
science in general. Objective science is defined
by its method and object. The former denotes a
description which guarantees the neutrality of
investigation. The latter, according to Husser],
is the being “in itself” (Husserl 2001b: 223).
Therefore, an objective scientist describes such
a being and, consequently, he presents series of
expressions referring to the being. Due to the
reference, these expressions can be called true.
The description of objective being as well as
the reference are possible, because, as Husserl
putit, “[i]ts [objective] being is a being definite
in content, and documented in such and such
‘truths in themselves™ (Husserl 2001b: 223).
Thus, the being is definite in its content, and
for this reason it is possible to document it in
an expression. However, the documentation
implies a usage of a special kind of expressions.
Inasmuch as the expressions are correlates of
the being “in itself,” they must be true despite
the person uttering them, time and the place
of utterance. Thus, if and only if we can under-
stand expressions regardless of the situations of
uttering them, as well as regardless of person
uttering them, then we are faced with objective
expressions?. But, again, if it is true that some-
one can understand the expressions regardless
of empirical circumstances, then, precisely be-
cause of the independence, the expressions refer
to the meanings which are ideal. Indeed, as it is

2 “We shall call an expression objective if it pins down

(or can pin down) its meaning by its manifest, auditory
pattern, and can be understood without necessarily di-
recting on€’s attention to the person uttering it, or to the
circumstances of the utterance” (Husserl 2001b: 218).
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introduced in the First Investigation, an uttering
person can repeat the same objective expression
in infinitum, and the uttered expression will
always have the same meaning. According to
Husserl, this possibility belongs to the essence
of the objective expressions, and occurs regard-
less of any empirical circumstances. Moreover,
the expressions’ meaning is the very opposition
to the empirical being. To phrase it differently,
it is unchangeable. Because of meaning’s op-
position to the empirical being, Husserl called
the meaning of the objective expressions ideal.

For Husserl, the objective expressions are
formed always in the same way. Namely, these
expressions while presenting sentences which
refer to “truths in themselves,” have the form of
propositions: “A is B” “In short,” as emphasized
Donn Welton, “sentences are viewed only as
propositions” (Welton 1983: 270). The proposi-
tion refers to a certain state of affairs, namely,
to the state “that A is B” (Lampert 1995: 111).
Precisely this reference is possible due to the
ideal concept of meaning. Therefore, an uttering
person through the meaning grasps the state,
and by doing so, the person expresses “truth in
itself,” as well as refers to the being “in itself” In
other words, the uttering person understands
the expression at the same time when he is
uttering it. In general, at the moment of utter-
ance immediately, following Husserl, “by way
of an experienced sense-complex, the intuitive
presentation, whether percept, imagination,
representation etc., of an object, e.g. an external
thing, arises” (Husserl 2001b: 213). Thus, ac-
cording to the Investigations’ semantic theory,
unchangeable expressions are of peculiar sig-
nificance, which are immediately connected
with the being “in itself”

Yet, all changeable expressions must be
excluded from the field of investigation. But,
then, are the unchangeable expressions achieved
once and for all? Or rather are expressions es-

3 As Husserl wrote in the First Investigation: “Meaning is
related to varied acts of meaning [...] just as Redness in
specie is to the slips of paper which lie here, and which
all ‘have’ the same redness” (Husserl 2001b: 230).

sentially temporary, i.e., related to the situation
and the person? Indeed, while communicating
a certain expression to someone, the listening
person understands the expression only with
regard to the situation of utterance and to the
uttering person. After all, how can we know that
the listening person interprets our words cor-
rectly, or, on the contrary, how can we be sure
that uttering person does not lie? Husserl wrote
in this context about “unsuitability” and “un-
truthfulness” of speech, and he added that these
two charges against communicative speech are
decisive to exclude this kind of speech from the
field of genuine science (Husserl 2001c: 325). In
a word, communicative speech is inadequate.
Although the expression functions as indica-
tion in communicative speech, the object of
the expression cannot be intended; therefore,
we cannot characterize pronounced expressions
as true or false in general, because “truth here
coincidence with sincerity” (Husserl 2001c: 334)
in particular. Following Husserl, in his investi-
gation the phenomenologist must exclude com-
municative speech and, additionally, he must
focus on expressions of solitary life. The latter
notion leads us to terminus technicus of phe-
nomenology understood as objective science.
In the solitary mental life, uttering phe-
nomenologist is able to grasp all ideal mean-
ings immediately. Generally speaking, such a
monologue guarantees immediate connection
between the expression and the intended object.
Indeed, while soliloquizing the phenomenolo-
gist can be sure what he means. Therefore, in
the monologue expressions do not function
as indications, because they are not marks or
signs. We must clearly emphasize that in the
monologue expressions simply mean some-
thing immediate®. In the First Investigation,
Husserl asked rhetorically: “Shall one say that
in soliloquy one speaks to oneself, and employs

4 Cf. Husserl 2001b: 191, 321, note. As Mohanty put it:
“For cases where the pronouncing function is entirely
absent, Husserl directs us to the use of expressions in
non-communicative speech, that is to say in mono-
logues, ‘im einsamen Seelenleben™ (Mohanty 1964: 14).
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words as signs, i.e., as indications, of one’s own
inner experiences?”, and he answers immedi-
ately: “I cannot think such a view acceptable”
(Husserl 2001b: 190).

Of course, what is scientifically valuable
is that the soliloquizing phenomenologist can
grasp the objective being. But, speaking meta-
phorically, for what price? The phenomenologist
must exclude intersubjectivity, communicative
speech, changeable world and, consequently,
all questions which he could ask about his life.
Finally, each sentence, except for the expres-
sions in the monologue, is valueless for an
objective scientist. A question seems to be such
a sentence. In the Investigations, Husserl did
not include question in the monologue indeed.
Furthermore, in the last paragraph of the Sixth
Investigation he even refused the legitimacy of
such an inclusion. To quote Husserl’s words
from the very paragraph: “[i]n a monologue
a question is either of the form ‘T ask myself
whether..., or relation to the subject vanishes
entirely: the interrogative expression becomes
a mere name, or not really even that” (Husserl
2001c: 332). In other words, although question
as such can be reducible to a judgment, it cannot
guarantee immediate connection with the related
state of affairs. Hence, each question is reducible
to the following form: “Whether A is B?”, and
then it strives for the solution of the two-sided
disjunction: either “Yes, A is B” or “No, A is not
B” This is the reason, why Husser] stated that the
affirmation of the judgment, understood as the
answer on the related question, would resolve
initial doubt. Hence, a question is dependent on
possible answers. Nonetheless, only an answer
can express something; the question itself, on
the contrary, does not express anything objective
(Benoist 2002: 48), rather it expresses useless, at
least from the perspective of objective science,
subjective wish, which is reducible to the judg-
ment. For this reason, according to Husserl, the
question is not really even a name. Briefly, any
question does not function on a theoretical level,
i.e., it does not lead towards knowledge.

Summing up, the objective perspective on
questioning leads to the exclusion of ques-

tions from the field of investigation necessarily.
Rather phenomenologist, who claims to build
objective science, has to focus on the mono-
logue as an universal methodological device
in order to express the “truths in themselves”
In a word, questions do not express anything
for him. However, as it was introduced above,
science which excludes questions is naive and
this involves the crisis of sciences in general.
Therefore, by contrast, genuine science must
redefine its own field of investigations. But,
inasmuch as “the necessary point of departure
[...] is the natural-naive attitude” (Husserl
1989: 416), as Husserl clearly emphasized in
the Epilogue to the English translation of the
first book of Ideas, initial exclusion of question-
ing is also necessarily. Only while excluding
questioning, the philosopher sees it clearly,
that every question expresses human astonish-
ment and as such the question is the beginning
of philosophy®. In a word, without question-
ing there is no philosophy at all, and thus we
cannot speak about the therapeutic potential
of phenomenology. Conversely, questioning
begins our philosophizing and, moreover, it
introduces intersubjectivity. Finally, our speech
is requesting to somebody (Husserl 1973: 474).
Husserl’s theory of the solitary life makes it
evident that the solipsistic philosopher while
excluding questions excludes also his intersub-
jective world.

Communal inquiry about time

The “in statu nascendi” phrase seems to indi-
cate the very opposition of the being “in itself”
Husserl assigns the meaning connected with
time to phrase “in statu nascendi” Husserl’s
Bernau manuscripts play the crucial role in this

5“n turning towards the existent with astonishment, man

is as it were primevally open to the world once again,
he finds himself in the dawn of a new day of the world
in which he himself and everything that is begins to
appear in a new light. The whole of the existent dawns
upon him anew” (Fink 1981b: 24).
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context (Husserl 2001a: 102, 134)°. According
to phenomenological investigations, conscious-
ness is temporal in its essence. To phrase it
differently, a consciousness’ object is always
in an absolute flow of temporal modifications.
Hence, every phase of the flow is given in a pri-
mal presentation, and then in protentions and
retentions. For this reason, the object is consti-
tuted in the flow, thus, it is precisely “in statu
nascendi” What does it mean: “consciousness
is temporal in its essence”? After all, “essence”
seems to be “in itself;” and - for this reason -
timeless. Therefore, it simply cannot be “in statu
nascendi” Nonetheless, we can question, what
does it mean to ask about consciousness’ “es-
sence?” Why does Husserl used the phrase “in
statu nascendi” in order to name the essence?
Furthermore, what kind of inquiry can explore
the field of time?

The problem of time, which is “the most
difficult phenomenological problem” (Husserl
1994a: 416), as Husserl called the problem in
his letter to Dietrich Mahnke from the 5% of
September 1917, was being defined by Husserl
over and over again, without any conclusive
answer. Moreover, when Husserl returned to the
problem of time, he suspended earlier arrange-
ments, striving for the formulation of new prob-
lems, rather than the decisive theses. Following
Alexander Schnell, Husserl worked in such a
way in 1917 and 1918, when (during his new
time analyses) he completely ignored or, rather,
he “forgot” intentionally about his arrangements
from the first decade of the twentieth century
(Schnell 2002: 90). In a text form the Bernau
manuscripts collected in Husserliana XXXIII
as Text no. 5, Husserl posed the problem of
grasping the time. “How;” he asked, “can the
succession of consciousness become the con-
sciousness of succession?” (Husserl 2001a: 96)
At the margin of the question, he noted that it
is the correct question about the consciousness
of succession, and of the flow. Nonetheless,

6 Husserl uses “in statu nascendi” phrase according to his
analyses of reduction (Husserl 2002: 71), emphasizing a
dynamic character of congition.

he continued asking about time: “How the
consciousness of succession is possible? How
the possibility of this consciousness is under-
stood?” (Husserl 2001a: 97) While revisiting
the manuscripts form Bernau in the 1930s,
in C-manuscript, Husserl once again defined
question about the constitution of time as the
“ultimate” question (Husserl 2006: 408). Is it
possible that Husserl left phenomenological
“ultimate” question without any answer? Why
the question is so important? Why did Husserl
make such an effort to construct the correct
question about time? Of course, time is some-
thing that is not really present at all”. Again,
then, how is it possible to ask about something
which is not present?

While reworking the Bernau manuscripts,
Fink considered the possibility of asking such
questions. He asked: “[h]ow the question about
time can be asked in general?” (Fink 2008: 425).
Such a questioning requires a special kind of
question - the philosophical one, which has
a paradoxical character. After all, following
Husserl’s collaborator, “[p]hilosophical ques-
tions [are understood] as questions, where
there are no more questions” (Fink 2008: 403).
Therefore, the question about time cannot have
a naive form of the objectifying (i.e., reducible
to the proposition) question. Rather, it aims at
the ground of the objectifying act, hence, it aims
at the transcendental life of ego. In a research
manuscript form August 1931, Husserl noted
shortly, “[t]he riddle of primal being — my primal
riddle, [he] who is asking in a transcendental
manner — my primal phenomenal stream of
temporalization” (Husserl 1973: 201). To phrase
it differently, transcendental question shows
questioner as questioner, i.e., as the “stream
of temporalization” Hence, while questioning
the phenomenologist grasps his own being. Or,
following Husserl’s clearer remark from his C
2 manuscript, “[a]ll transcendental questions
[...]lead in the end [...] to this primal being or

7 In the manuscript from Bernau, Husserl emphasized
this idea in the following way: “Time itself is not and it
was not and it will not be present” (Husserl 2001a: 181).
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primal happening of particular living transcen-
dental stream of consciousness, and [to] the I
living in it, the I of all transcendental acts, of
all transcendental activities” (Husserl 2006: 6).

Paradoxical structure of the transcendental
question involves asking about obvious issues.
As early as during the 1905 lectures on the
consciousness of internal time, it was evident
for Husserl that despite its whole triviality the
question about time is still unknown. At the
very beginning of mentioned lecture series, he
stated: “[n]aturally, we all know what time is;
it is the most familiar thing of all,” nonetheless,
“[w]e may still say today with Augustine: si nemo
a me quaerat, scio, si quaerenti explicare velim,
nescio” (Husserl 1991: 3). In order to understand
Husserl’s motives to ask about time we must take
his general point of view on philosophy into
consideration. According to Husserl’s project
of philosophy sketched during his 1922-1923
Einleitung in die Philosphie lecture series (Husserl
2003: 476, 646), as well as in the Cartesian
Meditations (Husserl 1960: 157), philosophy is
the process of acquiring self-cognition, and self-
knowledge. No other is the aim of the question
about time. Just as the question of self-cognition
presupposes that ego is unknown, the problem
of time asks also about the unknown ground of
the self (Husserl 1997: 171, 243)8. Fink strictly
emphasized that “[w]hen we are standing in the
face of the question about the essence of time,
we understand immediately a broad sense of this
question, inasmuch as what the question points
out is known, however, what, right now should
be questioned according to this knowledge, this
is defined at least not clearly” (Fink 2008: 427).
Despite possible answers, phenomenologist
shall question permanently, because only while
questioning questioner stands opposite his own
being.

The questioner recognizes the self only
while questioning, because it is an absolute life,
an absolute performance, and as such it is still
performing, and redoing reduction. In his Sixth

8 Cf. Fink 2008: 413.

Cartesian Meditation, while considering the
problem of reduction (transcendental question-
ing), Fink posed the following problem: “[b]
ut does self-reflection, which of course begins
as reflection on the part of a human individual
coming to self-questioning about himself and his
being in the world, necessarily have to shift over
into transcendental self-cognition as self-knowl-
edge progresses?” (Fink 1995: 31). FinK’s answer
is here paradoxical: transcendental subjectivity
can cognize itself on the transcendental, i.e., on
the non-worldly level, however, the subjectiv-
ity cannot leave the world, and it “enworlds”
(verweltlicht) (Fink 1995: 99) itself in the end.
Of course, this structure of self-cognition antici-
pates the structure of questioning and reducing.

As late as 1935, after almost thirty years after
first formulation of the theory of reduction in
The Idea of Phenomenology lecture series, in his
letter to Emile Baudin, Husserl emphasized that
in the attitude of epoché the phenomenologist
encounters “[a]n endlessness of never asked
questions” (Husserl 1994b: 16). Speaking meta-
phorically, questioning is the alpha and omega
of the transcendental inquiry in such a way that
“questioning-about” (“in-Frage-stellen”) is uni-
versal character of the transcendental inquiry
and reduction (Husserl 1956: 270)°. Reduction,
however, we must understand not only as a
methodological device. As Fink emphasized
in his letter to Felix Kaufmann from the 17t
of December 1932, “[t]he presentation of phe-
nomenological reduction - as it were presented
in Ideas [and in The Idea of Phenomenology as
well - WP] - cannot be maintained today any
more. (Not because of its falsity, but because of
incomprehension of its sense as the reduction
on the immanent sphere)” (Fink 2008: 462).
According to Fink, the concept of reduction
should be redefined, because its technical mean-

9 About Husserl’s thesis about the reduction as “ques-
tioning-about,” and as “transcendental question’, see
his marginal note to text about reduction from 1926,
in Husserl’s texts on reduction (Husserl 2002: 512), and
Husserl’s remarks in the Encyclopaedia Britannica article
(Husserl 1997: 172).
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ing (reduction on the immanent sphere) did not
comprehend its whole significance. Therefore, it
was too hasty to see in reduction “the moment
of non-acceptance in the method of epoché
above all else, i.e., that suspension of the previ-
ous world-theme and throwing off the initial
‘naiveté” (Fink 1981a: 62).

Fink suggested that reduction is seen as
the first level or the first step towards phenom-
enology; as such reduction allows us to see the
naiveté, rather than it excludes the latter. Only
due to the reduction the phenomenologist is
able to see his naive attitude. If so, only when the
phenomenologist performs the reduction, his
naiveté becomes evident for him. But inasmuch
as while reducing the phenomenologist accepts
discovered initial naiveté in the transcendental
attitude, reduction is never done; rather, it must
be redone all the time. Following Dorion Cairns,
in a conversation from the 20t of November
1931, Husserl “repeated what Fink had told me
before, that the phenomenological reduction is
something which must be continually repeated
in phenomenological work” (Cairns 1976: 43).
As such, therefore, reduction is an attitude,
rather than a single act. It restores the world in
the “universality of questions” (Husserl 2002:
485). Apart from answering the question, reduc-
tion makes it possible to construct the method
on a higher level and in a non-naive manner,
namely, as transcendental questioning. This is
the context in which we should understand, on
the one hand, Fink’s assertion that the aim of
transcendental phenomenology is “not only the
formulation of the question but the development
of the question which astonishes as well” (Fink
1981b: 25)19, and on the other hand, Husserl’s
remark that “[t]o ask question means already to
answer to it” (Husserl 1958: 180)!.

10 As Ronald Bruzina noted, Fink saw his aim in building
“the ‘idea of transcendental philosophy’ as questioning
beyond being into the space in which ‘transcendental
relations’ are at play” (Bruzina 2004: 67).

1 In Formal and Transcendental Logic Husserl stressed
that “the question’ itself pertains to the field of tran-
scendental science” (Husserl 1969: 15).

To sum up, we sketched above how question-
ing about time is an equivalent for self-cognition.
As such, this process is endless, rather than it
leads the questioner to the objective answer.
In turn, the answer completely overlaps with
naiveté. Permanent questioning, as Husserl did
this, on the contrary, confronts questioner with
his own being - the flux of performances and
questions becoming as “in statu nascendi” But,
let us remind that questioning is requesting to
somebody (Husserl 1973: 474). For this reason,
the realisation of the self-cognition process takes
place not in solitary speech, in spite of the phi-
losophers’ community, but rather within such a
community. In other words, philosophers must
“co-philosophise” It was exactly Fink who saw
that Husserl's phenomenology is not “any argu-
mentative hypothesis,” (Fink 1988: 178)!2 but
rather a communal effort into researches.

Ronald Bruzina (1996) made a valuable
remark, when he proposed to grasp Husserl’s
collaboration with Fink as practicing “questions
and answers.” It is precisely questioning which
overcomes the solitary life, and at the same
time it overcomes the non-wordly character of
the transcendental being, because questioning
must return to the world and to the community.
After all, any question has no meaning at all, it
expresses just the need for any answer. Hence,
questioning is senseless without another listen-
ing person. Phenomenology is here not only a
theory; rather it is a communal effort into inquir-
ing about the endless (as we could suppose) field
of philosophical problems. Therefore, Husserl’s
collaboration with Fink presented phenomenol-
ogy as “philosophia perennis” Hence, to quote
Bruzina once more, “[b]eyond any single phi-
losopher’s position, or indeed any philosopher’s
living thought, philosophy had to be perennis.
Such was the reality of the work of Husserl and
Fink, and such was the intrinsic nature of the
task that governed them” (Bruzina 1989: 306).

12 In Bruzina’s translation quoted fragment runs as fol-
lows: “This means above all that transcendental ide-
alizm is not a hypothesis resting on arguments” (Fink
1995: 159).
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Conclusion

To sum up our investigation, let us remind
that phenomenology as therapeutic science
must fulfil three conditions. Firstly, the science
requires a non-solipsistic attitude. Secondly, it
focuses on communicative processes between
subjects. Thirdly, the phenomenologist must
consider life as being “in statu nascendi” In
the Logical Investigations, as we have seen, it is
impossible to present the program of science,
which can fulfil these conditions. While exam-
ining Husserl’s and Fink’s account of question-
ing about time, however, it has become clear
that it is possible to reformulate this initial pro-
gram of the objective investigation. Finally, we
have sketched phenomenology as science which
focuses on questioning, and for this reason it
cannot be naive. But, one can ask, what exactly
therapeutic implications does this science have
for an individual? Again, what phenomenology
can contribute to real human life?

The answers can be found in Fink’s research
manuscripts. In the context of the problem of
“the situation of reduction,” he wrote: “[p]he-
nomenological reduction is no method which
cannot be taught once for all, but inasmuch as
[...] [philosophical - WP] telos is human free-
dom, [reduction — WP] is the task of philoso-
phy. Philosophy wants to exist only for freedom.
The motivation of the reduction is only the will
to freedom” (Fink 2006: 222). Thus, for Fink,
freedom is the ultimate task of questioning,
because while asking the questioner discerns
himself as the subject of presuppositions.
Presuppositions enslave a man, however, to
quote Fink once again, “[a] man is enslaved
essentially. And only because he is not free, he
might be free” (Fink 2006: 222). This is precisely
the context in which we should understand
FinK’s assertion that “[a] man exists as a para-
dox. He combines in himself matters, which
seem to be contradictory. He understands the
being in original strangeness and original con-
fidence” (Fink 1958: 30). In other words, the
man lives in the natural attitude, but the very
heart of this life is unknown, because he forgets

about himself necessarily. Only when, the man
starts questioning, he will be able to see himself
as an acting person and in consequence he will
become free. In a word, due to questioning
the questioner establishes himself. This is the
key insight offered by Husserl and Fink: phe-
nomenology opens human being for the world
and for the community permanently. To use
Husser!’s appropriate remark, in phenomenol-
ogy the implication of the world changes to the
explication (Husserl 2002: 231), or, to refer to
FinK’s comment, asking about the world equals
asking about oneself (Fink 2008: 43). For this
reason, today, more than one hundred years
after Husserl’s first formulation of the project
of phenomenology in the Logical Investigations,
so-called phenomenological movement is still
fruitful proposition of philosophizing, showing
its therapeutic potential.

References

Benoist, J. 2002. “Non-objectifying Acts’, in Za-
havi; D.; Stjernfelt, E (Eds.). One hundred years of
phenomenology. Husserl’s ,,Logical investigations”
revisited. Dordrecht: Kluwer Academic Publishers,
41-49.

Bernet, R.; Kern, I.; Marbach, E. 1993. An introduc-
tion to Husserlian phenomenology. Evanston (IL):
Northwestern University Press.

Bruzina, R. 1989. “Solitude and community in
the work of philosophy: Husserl and Fink, 1928-
1938”, Man and World 22: 287-314. doi:10.1007/
BF01248501

Bruzina, R. 1996. “Antworten und Fragen: Edmund
Husserl und Eugen Fink in der Freiburger Pha-
nomenologie”, Phdnomenologischen Forschung 30:
33-64.

Bruzina, R. 2004. Edmund Husserl & Eugen Fink.
Beginnings and Ends in Phenomenology, 1928-1938.
New Haven (CT), London: Yale University Press.

Cairns, D. 1976. Conversations with Husserl and
Fink. The Hague: Nijhoff.


http://dx.doi.org/10.1007/BF01248501
http://dx.doi.org/10.1007/BF01248501

90 Witold Plotka Therapeutic potential of transcendental inquiry in the Husserlian philosophy

Dodd, J. 2004. Crisis and reflection. An essay on

Husserl’s “Crisis of the european sciences”. Dor-
drecht: Kluwer Academic Publishers.

Drummond, J. 1990. Husserlian intentionality and
non-foundational realism: noema and object. Dor-
drecht, Boston (MA), London: Kluwer Academic
Publishers.

Fink, E. 1958. Sein, Wahrheit, Welt. Vor-Fragen
zum Problem des Phinomen-Begriffs. The Hague:
Nijhoff.

Fink, E. 1981a. “Operative concepts in Husser!’s
phenomenology”, in McKenna, W,; Harlan, R. M.;
Winters, L. E. (Eds.). Apriori and world. European
contribution to Husserlian phenomenology. The
Hague: Nijhoff, 56-70.

Fink, E. 1981b. “The problem of the phenomenol-
ogy of Edmund Husser!”, in McKenna, W.; Har-
lan, R. M.; Winters, L. E. (Eds.). Apriori and world.
European contribution to Husserlian phenomenol-
ogy. The Hague: Nijhoff, 21-55.

Fink, E. 1988. VI. Cartesianische Meditation. Teil
1. Die Idee einer transzendentalen Methodenlehre.
Dordrecht, Boston (MA), London: Kluwer Aca-
demic Publishers.

Fink, E. 1995. Sixth Cartesian meditation. The idea
of a transcendental theory of method. With tex-
tual notations by Edmund Husserl. Translated by
R. Bruzina. Bloomington (IN), Indianapolis (IN):
Indiana University Press.

Fink, E. 2006. Phinomenologische Werkstatt. Teil-
band 1: Die Doktorarbeit und ersted Assistenzjahre
bei Husserl. Freiburg, Miinchen: Verlag Karl Alber.

Fink, E. 2008. Phdnomenologische Werkstatt. Teil-

band 2: Die Bernauer Zeitmanuskripte, Cartesiani-
sche Meditationen und System der phianomenologi-
schen Philosophie. Freiburg, Miinchen: Verlag Karl
Alber.

Husserl, E. 1956. Erste Philosophie (1923/24). Erster
Teil. Kritische Ideengeschichte. The Hague: Nijhoft.

Husserl, E., 1958. Erste Philosophie (1923/24). Zwei-
ter Teil. Theorie der phinomenologischen Reduktion.
The Hague: Nijhoft.

Husserl, E. 1960. Cartesian meditations. An intro-
duction to phenomenology. Translated by D. Cairns.
The Hague: Nijhoff.

Husserl, E. 1965. Phenomenology and the crisis of
philosophy. Translated from German by Q. Lauren.
New York (NY): Harper Torchbooks.

Husserl, E. 1969. Formal and transcendental logic.
Translated by D. Cairns. The Hague: Nijhoff.

Husserl, E. 1970. The crisis of European sciences and
transcendental phenomenology. An introduction to
phenomenological philosophy. Translated by D. Carr.
Evanston (IL): Northwestern University Press.

Husserl, E. 1973. Zur Phdnomenologie der Inter-
subjektivitit. Texte aus dem Nachlass. Dritter Teil:
1929-1935. The Hague: Nijhoff.

Husserl, E. 1989. Ideas pertaining to a pure phe-
nomenology and to a phenomenological philosophy.
Second book. Studies in the phenomenology of con-
stitution. Translated by R. Rojcewicz; A. Schuwer.
Dordrecht, Boston (MA), London: Kluwer Aca-
demic Publishers.

Husserl, E. 1991. On the phenomenology of the con-
sciousness of internal time (1893-1917). Translated
by J. B. Brough. Dordrecht, Boston (MA), London:
Kluwer Academic Publishers.

Husserl, E. 1994a. Briefwechsel. Band III. Die got-
tinger Schule. Dordrecht, Boston (MA), London:
Kluwer Academic Publishers.

Husserl, E. 1994b. Briefwechsel. Band VII. Wissen-
schaftlerkorrespondenz. Dordrecht, Boston (MA),
London: Kluwer Academic Publishers.

Husserl, E. 1997. Psychological and transcenden-
tal phenomenology and the confrontation with
Heidegger (1927-1931). Translated by T. Sheehan
& R.E. Palmer. Dordrecht, Boston (MA), London:
Kluwer Academic Publishers.

Husserl, E. 2001a. Die Bernauer Manuskripte iiber
das Zeitbewusstsein (1917/18). Dordrecht, Boston
(MA), London: Nijhoff.

Husserl, E. 2001b. Logical investigations, Volume 1.
5th ed. Translated by J. N. Findlay. London, New
York (NY): Routledge.

Husserl, E. 2001c. Logical investigations. Volume
2. 5th ed. Translated by J. N. Findlay. London New
York (NY): Routledge.

Husserl, E. 2002. Zur phinomenologischen Reduk-
tion. Texte aus dem Nachlass (1926-1935). Dor-
drecht, Boston (MA), London: Kluwer Academic
Publishers.



Santalka. Filosofija, 2010, 18(3): 81-91 91

Husserl, E. 2003. Einleitung in die Philosophie. Vor- Schnell, A. 2002. “Das Problem der Zeit bei Hus-

lesungen 1922/23. Dordrecht: Nijhoff. serl. Eine Untersuchung tiber die husserlschen
. . ) o Zeitdiagramme”, Husserl Studies 18: 89-122.
Husserl, E. 2006. Spdte Texte iiber Zeitkonstituti- doi:10.1023/A:1015579408870
on (1929-1934). Die C-Manuskripte. Dordrecht:
Springer. Spiegelberg, H. 1994. The phenomenological move-

ment. A historical introduction. Dordrecht, Boston

Lampert, J. 1995. Synthesis and backward reference (MA), London: Kluwer Academic Publishers.
in Husserl’s “Logical investigations”. Dordrecht, Bos-

ton (MA), London: Kluwer Academic Publishers. Welton, D. 1983. The origins of meaning. A critical
, study of the thresholds of Husserlian phenomenology.
Mohanty, J. N. 1964. Edmund Husserl’s theory of The Hague, Boston (MA), Lancaster: Nijhoft.

meaning. The Hague: Nijhoft.

Mohanty, J. N. 2008. The philosophy of Edmund
Husserl. A historical development. New Haven (CT),
London: Yale University Press.

TERAPINES TRANSCENDENTALIOJO TYRIMO GALIMYBES
HUSSERLIO FILOSOFIJOJE

Witold Plotka

Pagrindinis $io straipsnio tikslas yra terapiniy fenomenologijos galimybiy rekonstrukcija, butent E. Husserlio
ir E. Finko transcendentaliosios laiko analizés programoje. Ta¢iau objektyviy fenomenologijos pretenzijy
projektas, pristatytas Loginiuose tyrinéjimuose, atrodo, pagalina bet kokig terapine prieiga. Si programa veikiau
postuluoja abstrakeiy ,,tiesy savyje” sieki, taip pat ignoruodama mus supantj pasaulj, kaip ir intersubjektyvuma,
o galiausiai suponuoja atsiskyréliska fenomenologo gyvenima. Kaip tuomet galimas terapinis fenomenologijos
potencialas? Klausinéjimo buidas vaidina lemiama vaidmenj objektyvaus mokslo kontekste. Pasak Husserlio,
bet kuris mokslas, kuris nesuteikia progos iskelti ,,karstyjy klausimy*, yra naivus, todél riboja terapines ga-
limybes. Orientuodamasi j teiginius, objektyvistiné fenomenologija drauge pasalina bet kokius klausimus.
PrieSingai tokiam pozitriui, transcendentalioji fenomenologija leidZia nuolat klausinéti, taip pristatydama tiek
pasaulj, tiek intersubjektyvuma kaip fenomenologinio tyrimo horizonta. Taigi Husserlio bendradarbiavimas su
Finku i$reiskia kolektyvines pastangas klausti apie laika. Todél fenomenologijos ,.terapinés galimybés“ reiskia
batent metodologine slinktj link kolektyvinés transcendentaliojo tyrimo formuluotés galimybés.

Reiksminiai Zodziai: fenomenologija, transcendentalumas, redukcija, klausinéjimas.
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