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Abstract:

In the process of this qualitative hermeneutic investigation, the researcher
teviewed, distilied, and analyzed those writings of Viktor E. Frankl that have appeared in
the English and German languages. The latter constitute the necessary reading material
in the training program of the South German Institute of Logotherapy. Secondary sources
of literature were limited to books and articles written by members of the Viktor Frankl

Institute of Logotherapy, and/or published by the Viktor Frankl Institute.

Part One of the dissertation presents a brief overview of Viktor Frankl's life,
along with the philosophical and anthropological foundations and core concepts of
logotherapy. Part Two describes the key components of logotherapeutic counselling,
including considerations for relevant diagnostic and therapeutic issues. Case examples

illustrate the use of the logotherapeutic approach in psychological practice.

The present study suggests that logotherapy is specifically applicable in cases of
existential frustration, inner emptiness, and the treatment of those types of neuroses that
are not rooted in psychological complexes and traumas of the past, but arise from current
conflicts of values or conscience. Furthermore, logotherapy can supplement those
approaches to therapy which aim at strengthening our inner resources to face physical or

psychological challenges with courage.

Further research is needed to validate some concepts of logotherapy, and to devise
meaning-oriented treatment plans that could be implemented along with currently

existing treatment modalities in counselling practice.
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INTRODUCTION

The Rationale of this Study

Every theory of personality conveys a particular view of the world, a perspective
on the nature of our existence, and our being in the world. Viktor Frankl's meaning-
oriented therapy (logotherapy) has a special place among theories of personality in that it
emphasizes that the search for meaning is the main motivator of human life. It rests on
the belief that our existence has a purpose; it is not randomly chaotic. Logos (meaning)

is inherent in every life situation.

Logotheory conceptualizes the human being as a three dimensional (body, mind,
spirit) entity, positing that through the dimension of the spirit, we can infer unique
meanings, and we can be free, even if the conditions of our environment or our
circumstances imply otherwise. Logotheory is not Just a complex philosophical system,
although its complexity has been noted by many authors (Lukas, 1986: Fabry, 1994). It is
a theory that offers avenues to approach physical, emotional, and spiritual concerns from
a perspective that is holistic, respecting the uniqueness and dignity of each individual

(Barnes, 1995).

Eight of Frankl’s twenty three books written in the German language (i.e., Man's
Search for Meaning [orniginally published under the title From Dearh C amp 10
Existentialism); The Doctor and The Soul: The Will to Meaning; The Unheard Cry for
Meaning; Psychotherapy and Existentialism; The Unconscious God, Recollections: An
Autobiography; and Man's Search for Ultimate Meaning) are available in English to
readers in North America (Fabry, 1994). While these books outline some of the tenets of
logotherapy, and its applications in psychotherapy, the rest of Frankl’s valuable writings

on logotherapy are still unavailable to the English-speaking world (Fabry, 1994).
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Notably scarce in the English-language literature is a comprehensive summary of
Viktor Frankl’s theory that would be relevant to the practice of counselling psychologists.
Pertinent to our North-American context is that only a few counsellors have training in
Viktor Frankl’s logotherapy (McKillop, personal communication, August 20, 1997;
Lukas, personal communication, 1997). Little is therefore known about the applications

of Viktor Frankl’s logotherapy in contemporary counselling practice (Estes, 1997).

By emploving a qualitative approach known as hermeneutic inquiry, this research
aims at studying the applications of Viktor Frankl's logotherapy in counselling
psychology. The general research question that | have selected to guide this study is:
“What is the contribution of Viktor Frankl's meaning-oriented approach to counselling

psvchology?

Research Method

In every piece of writing we are figuring out something for ourselves. We draw
on all of our experiences and "data" available to us to "make sense” of something.
This is the process of reflection which is entailed in the discipline of "thinking

and research," which is what hermeneutics is about (Ellis, 1997).

Philosophical hermeneutics, as elaborated by Gadamer in Trurh and Method
(1989), emphasizes that all of us make inferences on the basis of our observations and
unique perspective of the world. Our interpretation of the world around us forms our
realities. At times, our exploring of the world may become very self conscious about our
efforts to develop an understanding beyond what it was, and to come to be able to see,

read, or interpret differently.

Smith (1993) described the process of interpretation in hermeneutic inquiry the

following wav:



What one can see at any given time is limited by ones vantage point. In
hermeneutics this is called one’s horizon and it means one’s prejudices. Our
horizons, our prejudices are constantly changing because of our contact with the
horizons of others. Thus the traditions which limit and influence us are always in
motion. Rather, a fusion of horizons takes the form of broadening one’s horizon

through a dialogical encounter of questions and answers (Smith, 1993; p. 137).

Hermeneutics underscores the use of language in understanding and
interpretation.  Smith (1993) clarifies that language is not a tool but the very basis of
understanding itself. A fusion of horizons takes place through the medium of language.
Since language and understanding are linked, there can be no final or fixed understanding
of ourselves or others, just as there can be no final or fixed language to express
understanding. Consequently, understanding is always temporal, since as our horizons

change and our language changes, so will the interpretations we are able to make.

Good interpretation in hermeneutic research involves examining data in the
context of broader information and available knowledge. This entails playing back and
forth between the specific research question and the general theoretical framework
within which that question is examined. The expression and the web of meanings within
which that expression is lodged is termed as the “‘hermeneutic circle’™ at work in all

human understanding™ (Smith, 1991; p. 190).

The systematic inquiry within the hermeneutic circle can be likened to a spiraling
Journey of understanding. This process includes (1) the researcher formulating the
research interest on the basis of his or her pre-understandings of a pragmatic issue at
hand; (2) the interpretation of the collected data in the light of the researcher's
forestructure by simultaneously Incorporating new information into this original frame of
reference; and (3) generating questions for further inquiry, guided by the researcher's

genuine concern for the phenomenon. The inductive, and deductive process in
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hermeneutic research is continued until saturation is reached, and the researcher has

attained a level of understanding that was not available before (Ellis, 1997).

While acknowledging the philosophical assumption of nonlinearity upon which
the hermeneutic process is based, Jackson and Patton (1992) presented the following

three steps as guidelines for the data collection and analysis in hermeneutic research:

1. The initial step is to take an unfocused view of the text (Jackson, & Patton,
1992; p. 203). Text refers to any medium that accurately records the phenomenon in its
context. Written material, video and audio recordings, transcripts, and the like can be
considered texts. Having abandoned prior explanations of the phenomena, investigators
can begin to understand the subjective meaning of the acts from the perspective of the

participants. Empathy is used to illuminate participants’ meaning.

2. The second step is to begin "interpretation through successive readings"
(Jackson, & Patton, 1992; p. 203) of the material. Through a spiraling process, the
researcher considers newly illuminated aspects of the text, challenging them, and revising
his or her understanding. This process refines the interpretations, making them

increasingly valid.

3. The findings must be conveyed accurately and clearly through the use of
language, using words, rather than numbers to do so. As the end result, “the hermeneutic
process, then, brings that which is alienated by distance or distortion, to be heard in a
new voice” (Ringman, & Brown, 1992; p. 57).

The connecting thread in hermeneutic writing is the researcher's own reflection.
This reflection goes back and forth between theory and real life examples to illuminate

the researcher’s journey of unfolding understanding (Ellis, 1997b).



Jackson and Patton (1992) presented three criteria against which to evaluate the
validity of hermeneutic interpretations: (a) they correspond to the reality of the world as
understood and accepted by the scientific community; (b) they are intemnally coherent--
the ideas have logical integrity within the given context; and (c) they demonstrate
pragmatic quality. The reliability and validity of the hermeneutic investi gations is further

enhanced by the researchers’ integrity, honesty, and genuine concern for the study.

Below, 1 will present information that will help the reader follow my line of
inquiry and evaluate the reliability and validity of the information presented in this

Dissertation:

Reflections on the Research Process

This research project arose from the need to organize the concepts and the
practical applications of meaning-oriented theory into a coherent framework that would
be relevant to the practice of counselling psychologists: During my previous training and
counselling experience, I found that many people, longing for direction, seek
companionship, consolation, or compassion, and knowledgeable and understanding
therapists, who have both expertise and wisdom to accompany them on their journey of
healing and growth. As a young counsellor, I am aware of the importance of developing
an awareness of one's own perspective on life, and of enriching this perspective by
Incorporating new views that can enhance my effectiveness in responding to my clients’

needs.

My initial understanding of logotheory was that it is a theory of personality which
can complement other theories by providing a "language” for addressing deep human
concerns, such as the search for meaning in life. Through my communication with other
therapists and students who were interested in logotherapy, I increasingly came to realize

the complexity of logo-philosophy, underlying therapy.
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My previous readings and training in counselling psychology have helped me to
recognize some of the issues that I thought were pertinent to constructing a study of

Viktor Frankl's logotherapy. These were the following:

L. During the completion of my Masters' Degree, [ was a student of Dr. Robert C.
Barnes, Director of the International Board of Directors of the Viktor Frankl Institute. As
graduate assistant, I often researched topics related to logotherapy and translated articles
from the German into the English language. I realized that many of Frankl's writings
which are not available in the English language contain explanations and definitions of
terms that are not in those books that are accessible to counsellors through university and
city libraries. This finding reinforced my wish to present a thorough and coherent
overview of Viktor Frankl's logotherapy, that would be accessible, even as a reference, to

English-speaking counselling psychologists.

2. The workshops that I attended on logotherapy (i.e., Logorherapy Lived, held in
Dallas, Texas, July 25-29, 1995; Logotherapy in Crisis Prevention, held in Toronto,
November 10-13, 1996, and AMeaning-oriented Family Therapy, held in Dallas, Texas,
July 29-Aug. 2, 1997) further confirmed my perception that the prerequisite of
understanding logotherapy (the practical applications of meaning-oriented theory) is
familiarity with logotheory (the principles of meaning-oriented therapy). Since every
application of therapeutic principles implies working from a particular theoretical
framework, and vice versa, a distinction between theory and therapy seems arbitrary.
(Frankl's books indicated the interrelationship between theory and practice when he
referred to the theoretical parts of his writings as "the principles of logotherapy;" and to
therapy derived from the principles as “logotherapy.”) Following this line of reasoning, I

decided to strive to present "logotherapy” in the light of "logotheory."

3. In my further attempts to organize my understanding of logotherapy, I wrote
two articles that were published in the International Forum Jor Logotherapy (“The

Nature of Counselling Relationships from the Perspective of Logotherapy,” 1996, Vol.



11(2), pp. 34-37. and “A Four Step Model of Logotherapeutic Counselling,” 1997, Vol.
20(2), pp. 113-120. A third article (Ungar, J., Hodgins, D., & Ungar, M., 1997:
“Purposeful Goals and Alcoholic Recovery: A Correlational Study™), and two other
papers that I presented at the Tenth and Eleventh World Congresses in Logotherapy
(“Healing Through Meaning'’” 1995; and "Logotherapeutic Principles in Cross-cultural
Counseling,” 1997, Dallas, Texas) reinforced my wish to know more about the practical
applications of logotherapy in my own practice, and to communicate my findings with

other professionals.

To stay true to Frankl's original meaning in his writings, I limited the primary
sources of literature to Frankl's books and articles that have appeared either in the
German, or in the English language. The secondary sources of literature included books,
articles, and manuscripts wriiten by leading logotherapists (Joseph Fabry, Elisabeth
Lukas, Robert C. Bamnes), Diplomates of Logotherapy, and members of the Viktor Frankl
Institute. All the books that I reviewed in the German language constitute the required
reading material at the South German Institute of Logotherapy Training Centre in
Furstenfeldbruck, Germany. They were collected and given to me for the purpose of
self-directed study by Dr. Elisabeth Lukas. I obtained Frankl's books in the English
language and articles from The International Forum of Logotherapy (the official journal
of the Viktor Frankl Institute) through the Library of the Viktor Frankl Institute in
Abilene, Texas. 1 collected the additional secondary sources of literature from my
lecture notes (by Dr. Robert C. Barnes), my attendance at Congresses and workshops,
from unpublished manuscripts, and my conversations with members of the Viktor Frankl

Institute.

In the beginning stages of this research, I relied on my previous understanding
and pre-conceptions about Viktor Frankl’s logotherapy, and relevant issues in counselling
psychology, to select the point where I could gain a “glimpse” of the horizon of meaning-
oriented therapy. In this first stage of the research process, I reviewed pertinent literature

on Viktor Frankl’s Life. Aside from presenting pertinent information on the basis of a



review of literature in the German and in the English languages, I began to connect

FranklI’s life experiences and principles with my own horizon in counselling psychology.

Simultaneously, I began to organize the texts along thematic lines. This process
involved the successive readings of the primary and the secondary sources of literature:
identifying texts that related to specific topic areas: grouping of texts pertaining to the
same idea; and presenting the information in a concise and successive manner, and
recognizing the need for further research through the examination of related domain
areas. While Frankl's writings provided guidelines for structuring some texts in the body
of the dissertation, the writings of other logotherapists (i.e., Guttmann's [1996] review of
"The Tragic Triad of Human Existence:" and Research in the Service of Logotherapy")

proved 1o be helpful in illuminating pertinent topics.

In line with the hermeneutic approach, I continued the study through a dialogue
of questions, arising from my horizon, and researching answers to these from the horizon
of logotheory. This question-answer method of proceeding in my study gave rise to
sections on “The Philosophical Foundations of Logotherapy:™ and “The Anthropological
Foundations of Logotherapy.” Through this process I moved “closer” to understanding
the horizon of logotheory. especiaily when | examined “Basic Concepts in Logotheory,”
and summarized my findings in “The Logotherapeutic Credo.” The “arc™ on the horizon
ended with “Meaning as an Existential Decision.” which provided the transition from
theory into practice. From this point on, I aimed at highlighting the applications of
logotheory in therapy, first in general (in “Logotherapy's Response to The Tragic Triad
of Human Existence™); and later in particular cases in counselling psychology (“The
Principles of Meaning-oriented Therapy™). This stage of my research continued with a
back-and-forth illumination and study of logotherapy’s methods in the light of my
previous understanding of logotheory, and ended with comparing logotherapy with other

treatment modalities (“Logotherapy and Other Treatment Modalities™).
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While I conducted this study, I was employed in a counselling setting where 1
frequently used logotherapeutic principles. Thus, I ended the first “loop™ in my study
with “AMy Experiences of Using Logotherapy.” 1 consider “Research in Logotherapy™ as

the beginning of a “new loop,” using the “thread” of logotherapy.

In summary, the general structure of this study unfolded in the following way:

Viktor Frankl’s Meaning-oriented Approach to Counselling Psvchologv

Part One: Logotheory 1. Viktor Frankl's Life;

2. The Philosophical Foundations of Logotherapy:;

3. The Anthropological Foundations of Logotherapy:

4. Basic Concepts in Logotheory;

5. The Logotherapeutic Credo;

6. Meaning as an Existential Decision;

7. Logotherapy’s Response to the Tragic Triad
of Human Existence;

8. The Principles of Meaning-oriented Therapy:

9. Logotherapy and Other Treatment Modalities;

10. My Experiences of Using Logotherapy;

11. Research in Logotherapy.

Part Two: Logotherapv

A schematic illustration of the research process, using the metaphor of discerning
the “horizon™ of logotherapy, can be illustrated the following way [the numbers refer to

chapters in this study]:

Figure 1: Ungar, M. (1998). The Heremeneutic Circle in The Present Study.
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The Caveats of this Study

I conceptualize the caveats of this study in terms of its scope, content, and

methodology:

1. The study is limited in its scope to Viktor Frankl's logotherapy. As such, it
aims at presenting the theoretical and the practical principles of the meaning-oriented
approach to counselling psychology. The main target of this approach is clients' feelings
of existential vacuum--a feeling of boredom and emptiness--and the treatment of the
symptoms of these, in therapy. While a meaning-oriented focus seems to be pertinent in
our society, in practice, logotherapy has to be viewed in the smorgasbord of
psychological theories. "Clients' needs" is the first consideration that should determine
counselors' approaches to therapy. Therapists' training is the second. It is toward this
second variable (therapists' training) that the present study is intended. Therefore, its

significance should be always viewed in the light of clients' needs--the first variable.

2. The content of this study is divided into two parts: logotheory and logotherapy.
As theory, by its very nature, is more abstract than practice, in line with the
characteristics of the hermeneutic research process—that the researcher’'s own reflections
provide the main thread for the exploration--there is a distinct difference between Part
One and Part Two with respect to my reflections. Whereas in Part One, my reflections
guided the study, in Part Two, I was mostly intending to absorb new information and to
present it in a structured and coherent manner, in "harmony" with the sequential order of

Part One.

Thus, the tenets of logotherapy are especially connected through, and nested
within my own reflections and insights. These reflections have the advantage of guiding
the reader through my research process. However, they also represent an organizing

framework with respect to the structure of the study. The same organizing structure may
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not be found in Frankl's books. This can be seen, for example, in Chapter 2, on the "The
Philosophical Foundations of Logotherapy," under which heading I present—what [ deem
to be--the most abstract tenets of logotherapy. The introduction to this chapter is entirely
based on my forestructure in an attempt to discern the meaning of the texts and to bring
them to the reader who, like myself, might not have an in-depth familiarity with the
required classical philosophical thought. By the same token, "The Basic Concepts of
Logotherapy," and "Meaning as an Existential Decision," are the result of an inductive
and deductive process, guided by my previous knowledge, curiosity, and structuring of

the insights that I have gained during the research process.

Since Chapters in Part One are more abstract in nature than Chapters in Part Two,
they appear removed from concrete psychological thought. Yet, it was Dr. Joseph Fabry
who pinpointed the therapeutic value of logophilosophy: The chapters that are
philosophical in nature are found in exactly those areas where we individually search for
answers, and where our language is limited to the knowledge and words available. These
chapters represent a resource, especially because they are open to interpretation, open to
understanding at one's own pace, and own terms. And, to aid such growth is exactly one

of the tasks of logotherapy:

Logophilosophy contributes to mental well-being through its interpretation
of personal existence, but it is not the therapist who is the interpreter. Frankl
conceives the role of the therapist not as that of a painter who presents “the world
as he sees it” but as that of an eye specialist who helps the patient “see the world
asitis.”

The centerpiece of your “world as it is” is self-knowledge—you as you are.
This statement has to be taken with two grains of salt: First, there is no such
person as you “as you are,” only “as you are becoming.” Second, you are the
centerpiece only in the sense that your self-centeredness includes others.

Meaning will come through constant striving toward a new self that is closer to

your potentials than your present self and through constant attempts to interrelate
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with others. Logophilosophy’s advice is to know yourself as an indivisible entity
of body, psyche, and spirit; do not allow yourself to be reduced below that totality
(Fabry, 1994; pp. 129-130).

3. In comparison with Part One, Part Two contains more concrete information,
many times, merely absorbing and structuring the teachings of logotherapy. This can be
seen in Chapter 8, "The Therapeutic Process in Logotherapy,” where there seems to be
ample room for complementing the hermeneutic method with, for example, a
phenomenological understanding of clients’ or therapists' subjective experiences of the
applications of meaning-oriented principles, or with qualitative and quantitative methods
to investigate the relationship between logotherapy and other treatment modalities. Thus,
Part Two, like Part One, presents us with a fruitful landscape for further reflection,

testing, and evaluation--thoughts for further research.

Throughout the writing of this study, I organized and presented my reflections and
insights that have influenced my way of structuring the texts. This can be seen in the
"Introduction” and the concluding "Reflection” sections of each Chapter, where my aim
was to acquaint the reader with my mind-set and to reflect on my unfolding

understanding of Viktor Frankl's logotherapy.

I hope that the words in this thesis reflect my desire to present a well-organized,
thorough, and systematic account of Viktor Frankl's meaning-oriented approach to
counselling psychology. —An account, that can be a useful resource to those who are

interested in logotherapy.
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PART ONE: LOGOTHEORY

CHAPTER 1: VIKTOR FRANKL’S LIFE

"Look at the theorist first to see if he knows how to live."”
(Robert C. Bamnes, PhD)

Introduction

According to Barnes (1994) theories of personality are relevant to counsellors
because they create a link between theory and practice. However, they are stronglv
influenced by the person of the theorist. The purpose of this chapter is to present
available biographical data on the life of Viktor E. Frankl, the founder of logotherapy, as
well as to highlight those of his reported experiences which might have contributed to the

development of this theory of personality.

This research is limited in its scope, not only in terms of the available recorded
material on the life of Viktor Frankl, but also in terms of which of his recorded
experiences the researcher perceives to be relevant to the present topic. For the reader to
be able to follow the research process, it is necessary to describe those considerations
that have guided my collection of data. These are the research questions, which I set out

to answer at the beginning of this project:

Hermeneutic research emphasizes that our perception of the world is subjective
(Ellis, 19970). All our experiences are the products of a particular social-cultural
milieu, subject to our unique interpretation and understanding. This subjective reality,
which, for the most part, is inaccessible to others, forms our realities. Reviewing theories
of personality from a hermeneutic perspective would therefore require that we

understand the subjective world of the theorist. That is, understand the unique social-,
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cultural experiences that have contributed to the development of that world-view which

serves as the basis for a particular approach to therapy.

In reviewing the writings of other theorists, such as those of Sigmund Freud and
Carl Jung, we find that these theorists' understanding of themselves and their world, did
not remain static over time. In fact, it changed with the ever growing insight of the
therapist. Existentialist thinking addresses those changes that occur in our understanding
of our own selves. Existentialist thinkers, such as Heidegger, emphasized that individuals

always move to organize their emerging and changing phenomenological fields.

Subsequently, as we review the life personality theorists, we find that their
thinking was influenced by their early experiences and socio-cultural milieu. However,
we might also expect their horizon of understanding to change, reflecting their flow of
interpretation and attempts at structuring and re-structuring their experience. Perhaps,
this process of unfolding understanding is most evident in the writings of Freud who
formulated the theory of seduction when his earlier views on the origins of neuroses as
remnants of traumatic childhood experiences were rejected by most members of the

medical society in the late 1890's Vienna.

A third consideration, which is related to the two points mentioned above, is the
following: Reading the lives of other personality theorists, such as Freud and Adler,
indicates that they, aside from analyzing and structuring their experience, also took a
particular stand toward it. For example, we know the records show that Adler was a
“gregarious” and "jovial" person (Barnes, 1995b), and that as a child he had long bouts
with pneumonia. "It was during this time of his life that Adler vowed to become a
physician” (Bames, 1995b; p. 3) In his theorv of personality Adler talks about "early
childhood experiences," "organ inferiorities," and “social interest” (Ansbacher, 1980: p.
7).

It is not difficult to point out some similarities between Adler's early childhood

experiences and some of the main tenets of his theory. What is less apparent from the
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above example, however, is the way Adler drew strength from his early childhood
experiences to help ease the suffering of others. This information, I believe, could be
helpful in terms of gaining a deeper understanding of the way Adler sought to apply the

theory of Individual Psychology in psychological practice.

The above preliminary analysis of the life and work of two personality theorists
(Freud and Adler) points to three factors which would be pertinent to the current study:
First, from a phenomenological point of view, it would be relevant to consider those
experiences and factors that might have influenced a theorist's view of himself, the
world, and his perception of being in-the-world (early childhood experiences, socio-
cultural milieu, education, example from parents, and peers, etc.). Second, existentialist
thinking prompts us to take into consideration changes and transformations relevant to
the development, the evolution, of a theory (i.e,, new insights, changing society,
increased self-reflection and awareness, etc.) during the lifetime of the theorist (i.e., new
insights, changing society, increased self-reflection and awareness, etc.). Third, we are
challenged to take the stand the theorist takes toward events, circumstances in life (e,
how does he use his own suffering to help others to act, not only to react, when faced

with similar situations).

The questions that I have selected to guide the current analysis of the life and
work of Viktor E. Frankl with respect to the development of his theory are therefore the
following: (A) What are those life experiences that have influenced the development of
Viktor Frankl's logotherapy? (B) How did Frankl's understanding of himself develop over
time? and (C) What stand did Frankl take toward changing events in his life?

I. A Brief Summary of Frankl's Life
Viktor Emil Frankl, MD, Ph.D., was born March 26th, 1905 in Vienna, Austria.

From 1946, Frankl was professor of neurology and psychiatry at the University of

Vienna. He was director of the Vienna Policlinic, a neurological clinic in Vienna for 25
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years. Frankl taught at Harvard University, Southern Methodist University in Dallas, and
the University of Pittsburgh. In 1985, he was invited to teach at the International
University in San Diego California, where logotherapy was recognized as the Third
Viennese School of Psychotherapy (after Freud's psychoanalysis and Adler's individual
psychology; Frankl, 1996; p. 215). Frankl held twenty eight honorary doctorates from
universities around the world. He authored thirty two books that have appeared in
translation in 24 languages. His most famous book is Man's Search for Meaning, which
sold 9 million copies in the United States since its first edition in 1963. According to the
records of the German Institute for Logotherapy, between the period of 1946 and 1995,
131 books in fifteen languages and 149 dissertations were published about Frankl and
logotherapy (Frankl, 1995). He was referenced in 1,300 scientific articles (Frankl, 1995).
Frankl held his last lecture on logotherapy at the University of Vienna in June, 1996.
Viktor E. Frankl died September 2, 1997 in Vienna, at the age of 92.

II. Frankl’s Memoirs

A summary of Frankl's memoirs can be found in a chapter entitled
“Autobiographische Skitze” (Autobiographical Sketches) of his book 's Die Sinnfrage in
Psychorherapie (The Question of Meaning in Psychotherapy), which appeared in 1981.
The title of the book which Frank] wrote with the purpose of acquainting his readers with
the intimate details of his life is “Was Nicht in meinen Buchern Stehi--
Lebenserinnerungen” (What is Not in My Books—Life Memoirs). This book was
published in 1995.

Frankl (1995) describes his mother, Elsa, as an emotionally expressive and warm-
hearted woman. He says his father, Gabriel, was rational, perfectionistic, with a strong
sense of justice and duty. Frankl (1995) considered himself as a combination of extreme
rationality, inherited from his father, and deep emotionality, inherited from his mother.
Viktor Emil Frankl was second born of three children. He had an older bother, Walter,
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and a younger sister, Stella. In his memoirs, Frankl mentions that his family, especially

his father, observed the traditions of the Jewish faith.

Of his early memories, Frankl speaks about two, in particular, that have "clearly
influenced my character and life philosophy" (Frankl, 1997; p. 8). At the age of four, he
reports that he remembers having awakened, realizing that one day he will die. It was not
the thought of dying that frightened him as much as whether his death would render his
entire life meaningless. He later came to the conclusion that especially death makes life
so precious. Life's transitoriness ensures that our experiences and achievements are safely
stored in the granaries of our past, and can never be taken away or erased. They are
secured forever. This thought reportedly did not leave Frankl throughout his entire life.
It was a thought that he employed in therapy to comfort elderly people, and people facing

incurable disease (Frankl, 1997).

Another early childhood memory Frankl recalled happened when he was about
five years old. One sunny Spring moming, he was lying in bed, with his eves still closed.
He reports suddenly being overtaken by a warm feeling of belonging and security. A
moment later when he opened his eyes he saw his father leaning over his bed and
watching over his sleep (Frankl, 1995). Like a father watching over the sleep of his son,

a deep seated trust in the meaningfulness of life characterizes Frankl's philosophy of life.

Frankl mentions that, as a high school student, he went through a period when his
life attitude was stoic and nihilistic. He mentions that, during this time of his life, he
became an avid reader and always interested in philosophical questions. At the age of 15
he recalls that one of his teachers declared that 'life is nothing but a slow oxidation
process’ (Frankl, 1981; p. 145). The young Frankl protested. He wrote a paper on
meaning in life, which he presented to the class. In the paper he talked about two ideas
which later became part and parcel of logotheory: First, that we cannot ask what the
meaning of our lives is. We can only respond to it, with our actions. Second, there is

meaning beyond our understanding, which we cannot express or verbalize. We cannot
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know what this "last meaning"” is, we can only believe that it exists (Franki, 1995 p. 28).
Frankl also talked about some of his readings in Freud's psychoanalysis and the role of

the unconscious in reflecting on the meaning of life.

Frankl grew up across the street from the home of Alfred Adler, at
Czerningsgasse 6, an address Sigmund Freud knew by heart. Frankl began corresponding
with Freud when he was 19 years old. He collected articles and enclosed his
commentaries in which he thought Freud might be interested. Frankl's first article,
having to do with "Mimical Confirmation and Denial," appeared in the /nternational
Forum for Psychoanalysis in 1924 (Frankl, 1995; p- 30). Frankl met Freud only two

years later, in Vienna, when he was already a member of Alfred Adler's circle.

Frankl's article entitled "Psychotherapy and World View" appeared in the
International Forum for Individual Psychology in 1925. This article was inspired by
Adler's teachings. However, Frankl reports, that as early as he entered Adler's circle, there
were some differences between his and Adler's world view. Namely, Adler considered
neurotic behavior as a means to an end. He maintained that neurotic individuals behave
neurotically because they choose a less-productive lifestyle over a more productive one
to forego contributing to society--as people who choose a more productive lifestyle do.
Adler tended to consider neuroses merely in pathological terms. That is, he attempted to
analyze the lifestyle of neurotic individuals, point out their unrealistic expectations, and
attempt to help his patients abandon their neurotic behaviors in favor of more realistic
goals. Frankl was convinced that many times neuroses are the result of frustration: of
individuals striving to meet higher expectations but being challenged in their attempts.
Unlike Adler, Frankl envisaged neuroses as representing an opportunity for further
growth. Frankl considered neurotic behavior an attempt to reach higher goals, which is
frustrated or ineffective rather than a means to an end. Frankl was expelled from Adler's
circle in 1927 when, upon being asked by Adler to express his views in defense of

Individual Psychology, he said that Individual Psychology fails to consider the dimension
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of the human spirit and considers some existential concerns, although theyv are the

manifestations of healthy strivings, pathological.

Frankl, as a young medical student, organized the Academic Society of Medical
Psychology in Vienna and became its Vice President. It was during this time (in 1926)
that he gave a presentation in which he used the word "logotherapy” for the first time to
denote the psychotherapy which he founded and which dealt specifically with life-
meaning. In 1929, still a student of medicine, Frankl spoke about three avenues through
which life can be made meaningful: a work, a deed, and an experience of love. In his
later writings, Frankl refined these tenets as creative, experiential, and creative values. In
the same year, in 1929, Frankl published a paper on paradoxical intention, although a
detailed description of this technique appeared in print only much later in 1939, within

the framework of behavior therapy (Frankl, 1995).

After being expelled from the individual psychology movement, Frankl's interest
shifted from theoretical issues, to practical applications. Upon obtaining his Doctor of
Medicine degree in 1930, Frankl worked as a psychotherapist and organized youth
counselling centres in Vienna for the prevention of suicides. During this time Frankl
reports that he ". tried to forget everything that I learned from Freud and Adler and
attempted to learn from my patients” (Frankl, 1995; p. 50). He was especially interested
in learning about what made them feel better. He reports that he consciously tried to
concentrate not on what he was saying, but what his clients were telling him. During this

time, he also began to improvise.

Between 1930 and 1934 an estimated 3,000 clients received treatment from
Frankl! at the Steinhof Hospital. Reportedly, he made short-hand stenographic notes of
each one of his counselling sessions. What Frankl learned at the clinic during these early
years he said has "...sharpened my diagnostic eye, and was also a treasure chest of case

histories on which I further based the development of logotherapy” (Fabry, 1996; p. 6).
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In 1937 Frankl opened his private practice which ended only months later when
the Nazis occupied Austria in 1938. Jewish doctors were not allowed to treat non-Jewish
patients. Frankl was allowed to continue as the director of the neurological department of
the only Jewish hospital in Vienna, the Rothschild Hospital. By this time Frank] was
married. He and his wife were the last of two Viennese Jewish couples to obtain
permission from the National Socialist authorities to wed. Tilly was expecting the birth
of their first child, a fetus that had to be sacrificed by abortion, because, by then, Jews
were forbidden to have children, even couples who were legally married. Because of his
position in the Rothschild Hospital, Frankl was able, for a short while, to protect himself,
his parents, and his wife from deportation. In December, 1941, the entire Frankl family
was arrested in one round up of Jews in Vienna. In January, 1942, all of them were
deported when the "final solution” was strictly enforced (Frankl, 1995; p. 87). Not one
Jewish person was exempted. Although Frankl had a visa to the United States, he had

chosen to stay with his parents in the hope of being able to ease their suffering.

In 1941 Frankl was deported to the concentration camp of Theresienstadt. His
experiences in this concentration camp, as well as the camps of Auschwitz, Kaufering II1,
and Turkheim are well reported in his books, primarily Man's Search for Meaning, The
Doctor and the Soul, The Unheard Cry for Meaning, and the Will to Meaning. From
these books we know that Frankl's theory of logotherapy, his belief in ultimate meaning,
meaning permeating every life situation, the unconditional dignity of each human being,

were put to an ultimate test in the concentration camps.

Two of the most significant episodes that Frankl recalls in his memoirs are the
following: Among the things he was able to smuggle into the first camp, Theresienstadt,
was a capsule of morphine. His parents were also there. He knew that his mother was
sent right to the gas chambers upon arrival. His father was still alive, but in critical
condition. He was 81. He was starving and had two sieges of pneumonia. Frank! knew he
was dying. He injected his father with the morphine. Before his father's death, Frank]

reports, the following dialogue took. place:
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“Do you have any pain?” -"No.”

“Do vou have any wish?” - “No.”

“Do you wish to tell me anything?™ - “No.”
Then, I kissed him and left, knowing I would not see him alive again. But I had
the most wonderful feeling. I had done my part. I had stayed in Vienna because of
my parents, and now I had accompanied my father to the threshold of death and

spared him of unnecessary suffering in dying (Frankl, 1995; p. 6).

The second incident Frankl recounts is when he learned of the death of his voung
wife. It had happened after British soldiers had liberated the camp of Belsen-Belsen.
They had found 17,000 corpses there and during the next six weeks thousands more
corpses were added, Tilly among them. Frankl was told that gypsies cooked part of the
corpses. For weeks he was "haunted by obsessive thoughts that gypsies were eating

Tilly's liver” (Frankl, 1995; p. 69).

In his autobiographical writings (i.e., Chapters on "What Is Not In My Books,"
1994; and "durobiographical Writings,” 1981) Frankl refers to his experiences in the
concentration camps as the "Experimentum crucis” (Frankl, 1981; p. 160). The ultimate
human capacity of self-distancing and self-transcendence, two uniquely human
capacities, Frankl came to distinguish after his liberation, were ultimately being "tested”

and "validated" (Frankl, 1995; p. 75).

Self-distancing, according to Frankl (1995), is our ability to distance ourselves
from our symptoms. In His memoirs, we find the following example:

[ attempted to distance myself from my suffering by trying to perceive my

situation objectively. For example, I remember that, one day, I arose in terrible

pain. I was hungry and shivering with cold. My legs were swollen with edema

because I was starved. We had to march to our worksite. My situation seemed

help- and hopeless. Then, I imagined that I am standing at the lectern in a
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beautiful, cozy, and well-lit lecture hall, and that | am getting ready to begin my
presentation entitled ‘psychotherapeutic experiences in a concentration camp, and
that I am talking about the very events that I was experiencing. Recently, I had
the opportunity to give a presentation at a Congress on this topic. But believe me,
dear Ladies, and Gentlemen, that, at that time, I could not have for a minute really
believed that one day, I will have the opportunity to give such a presentation”
(Frankl, 1995; p. 77).

Self-transcendence, according to Frankl (1995) is a human capacity for
transcending ourselves toward something or someone else. At the time Frank! entered
the concentration camps, he had a finished version of his first manuscript. This
manuscript was lost in the camps. He devoted much energy to reconstructing this
manuscript outlining the basic tenets of logotherapy on a piece of cardboard using
stenographic notes. He reported that the task of having to complete his manuscript, and

the memory of his wife and parents kept him alive.

Frankl was liberated from the camp Turkheim in April, 1945, by a group of
soldiers from Texas. In Man's Search for Meaning, the book which captures his
experiences in the concentration camps, Frankl (1963) recalled the first days of his

liberty as follows:

One day, a few days after the liberation, I walked through the country past
flowering meadows, for miles and miles, toward the market town near the camp.
Larks rose to the sky and I could hear their joyous song. There was no one to be
seen for miles around; there was nothing but the wide earth and sky and the larks'
Jubilation and the freedom of space. I stopped, looked around, and up to the sky--
and then I went down on my knees. At that moment there was very little I knew of
myself or the world—I had but one sentence in my mind—always the same: “I
called to the Lord from my narrow prison and he answered me in the freedom of

space.”
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How long I knelt there and repeated this sentence memory can no longer
recall. But I know that on that day, in that hour, my new life started. Step for step
I progressed, until I again became a human being (Frankl, 1963; pp. 141-142).

During his first days back in Vienna, Frankl learned about the full tragedy of his
family. Only he and his sister survived the War. Many of Frankl's friends feared that he
would commit suicide. They prompted him to begin a reconstruction of his lost
manuscript. This book is known in English as the Doctor and the Soul (1986). He was
also invited to continue his work as director of the Psychiatric Department of the
University Clinic in Vienna. This was a challenge Frankl "needed.” It reinforced his
belief in his earlier convictions that "we cannot ask what life can do for us, but what life
asks of us." And, "we determine the monument we want to erect to those whom we have
lost” (Frankl, 1995; p. 78). Both thoughts appear in Frankl's reported therapy sessions

with clients.

In 1946, Frankl married Eleonore Katharina Schwindt, his beloved "Elly." He
talks about Elly with great respect and admiration as he writes: "She supplements me--
what [ do with my brain, she does with her heart. Or, as professor Needleman once said:
'She is the warmth that accompanies the light' "(Frankl, 1995; pp. 88-89). In his
autobiographical writings Frankl (1995) talks proudly about his daughter, Gabriella,
named after Frankl's father Gabriel, her husband Franz Vesely, and his two grandchildren
Katharina, and Alexander. The Veselys are the editors of the Logotherapie und Existenz
Analyse (“Logotherapy and Existential Analysis”), published by the Viktor Frankl
Institute in Vienna. They are also involved in the organization of conferences and
congresses on logotherapy that are held in Austria, and attend conferences held in other

countries of Europe, the U.S.A., and other countries in the world.

From 1946 until June, 1994 (his last lecture on logotherapy at the University of
Vienna) Frankl taught at numerous universities. Until the time of his death, he continued

to correspond with therapists, scientists from other disciplines, philosophers, and his
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students wishing to apply logotherapeutic principles in practice. Dunng this fifty-year
period he introduced logotherapy to psychotherapists in countries in Europe and
America, Israel, Australia, Japan, and South Africa (Leslie, 1997; Fabry, 1996; Kalmar,
1995; Frankl, & Kreutzer, 1994; Frankl, 1995).

Regarding the development of logotherapy, the Correspondences with Vikror
Frankl (Fabry, & Lukas, 1995) informs us that logotherapy groups in the treatment of
recovering alcoholics were, reportedly, being successfully used in California in 1964.
"Dereflection groups” were led by Elizabeth Lukas in 1980. Between 1960 and 1980 two
instruments were developed for measuring existential vacuum in clinical populations
(The Purpose in Life Test; Crumbaugh and Maholick, 1964; and Logo Test; Elisabeth
Lukas, 1972).

The Institute of Logotherapy was organized in Berkeley, California, in 1977. The
name was changed to the Viktor Frankl Institute of Logotherapy at the Seventh World
Congress on Logotherapy, in Kansas City in 1989 (Barnes, personal communication,
March, 1998). The President of the Board of Directors of the Viktor Frank! Institute
since 1991 is Dr. Robert C. Bamnes.

Joseph Fabry and Elisabeth Lukas are two of Frankl's former students and
associates. Joseph Fabry translated six of Frankl's books from the German language.
Fabry is also co-editor of the International Forum for Logotherapy, the official journal of
the Viktor Frankl Institute. Elisabeth Lukas is founder and Director of the South German
Institute of Logotherapy and director of the training Center for Logotherapy in Germany.
She is author of twenty-one books on logotherapy, and renowned for her extensive

lectures on logotherapy in both Europe and America (Fabry, & Lukas, 1995).

To date, Institutes or Associations for Logotherapy exist in twenty-two countries
on six continents (Barnes, 1998). International Congresses on logotherapy are held

every two years. Publications on logotherapy regularly appear in the /nternational Forum
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Jor Logotherapy, and the Logotherapie und Existenzanalvse ("Logotherapy and

Existential Analysis;" Fabry, & Lukas, 1995).

Frankl (1995) ended his memoirs with an anecdote. He was asked by the editor of
Who's Who in America to indicate what he considered the most important goal in life. At
a conference in Berkeley, California, he asked a group of students what they thought he
had sent in his answer. One of the students said: "You have found the meaning of your
life by helping others find meaning in theirs." Frankl replied: "That is true to the point. 1
really had written this” (Frankl, 1995; p. 106).

III. Analysis of Frank!'s Life Memoirs

A. What are those Life Experiences that have Influenced the Development of Viktor

Frankl's Logotherapy?

My first objective for analyzing Frankl's autobiographical writings was one of
determining those external, environmental factors that have strongly influenced his
thinking. Through this review I found numerous examples where Frankl acknowledges
the role of his parents (i.e., their personality, religion, life attitudes); and teachers, (such

as Alfred Adler, his patients, and life events) on his later development.

I was surprised to find how much Frankl remembered his early childhood
experiences. His thoughts about life's meaningfulness as a four-year-old represent one
major theme that runs through his later writings on logotheory. His experiences in the
concentration camps are testimony to the uniqueness and dignity of the human person

under all circumstances in life.

Frankl acknowledges Freud's and Adler's influence on the development of his
theory. Both Freud and Adler lived in Vienna. Adler lived Jjust across from the Frankl's

home, Freud lived in another district of the city. In order to honor Frankl's contribution
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to psychology, logotherapy is also referred to as the Third Viennese School of
Psychotherapy. Frankl claims that he did not develop his theory without in-depth
understanding of Freud's psychoanalysis and Adler's Individual Psychology. In his book,
“Logotherapy and Existential Analysis" (1994) for example, he states that logotherapy is
less retrospective than psychoanalysis, and less introspective than individual psychology.
While Freud emphasized the analysis of unconscious drives, insight, and conscious
awareness, and Adler responsibility, Frankl purports to stress both consciousness and

responsibility.

From "The Traces of Logos--Correspondence with Vikior E. Frankl" (Fabry, &
Lukas, 1995) it is apparent that Frankl did not develop his theory independent of the
writings of the existentialist thinkers. He corresponded with and visited Martin
Heidegger, Ludwig Bingswagner, Karl Jaspers, and Gabriel Marcel. However, while
Heidegger emphasized "Dasein” (being-in-the world), Frankl sought to complement
"Dasein” with our possibility to be- other-than our current way of being in the world. He
said, he added the possibility of being what we “ought to be" to the way we are, or have

been (Frankl, 1981, p. 144).

Through his books, Frankl acknowledges the impact events in his life have had on
him. That is, he realizes the importance of the environment and early factors in shaping
one’s character and subsequent way of being. However, he also draws our attention to the
fact, that we can also shape our environment. And, through our learnings in the

environment, we can shape our own selves (Frankl, 1994; Lukas, & Fabry, 1995).

B. How did Frankl's Understanding of Himself Develop over Time?

The second objective of this review is to observe the process of the development
of a theory during the lifetime of a theorist. Thus, to see the extent to which changes in
society, new insights, experience, and self-awareness have influenced the evolution of

logotherapy.
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We know, that during the Second World War, Frankl stayed in Vienna to protect,
and later, to ease the suffering of his parents and young wife. Fully aware of the
consequences of his choice--the impending deportations—Frankl appears to have taken a
definite stand towards the conditions of his environment: "Man can be the master and not
the victim of his fate” (Frankl, 1972; p. 62). In the Will 1o Meaning (1972), Frankl quotes
Nietzsche in summarizing logotheory: "He who has a why to live for can bear with nearly

any how" (p. 34).

Readers of Frankl's books often assume that he developed logotherapy on the
basis of his experiences in the concentration camps (Barnes, 1994). Frankl's writings
confirm that the basic concepts and tenets of logotherapy were formulated even bsfore
that Second World War. Indeed, Frankl used the term logotherapy as early as 1926.
Thus, Frankl did not develop his theory of logotherapy in the concentration camps.

Rather, he validated it there (Frankl, 1994).

As to his personal development, Frankl says, he went through a period of
nihilistic thinking--"a viewpoint that traditional values and viewpoint are unfounded and
that existence is senseless and useless" (Merriam-Webster, 1994; p. 497)—-at the
beginning of his student vears. He does not talk specifically about what his ideas were or
his feelings during this time. Thus, we do not know how he came to abandon them in
favor of his strong belief in life's meaningfulness. However, we know that he felt
strongly about meaning in life at his age of 15. We also know that as a young student of
medicine, he established youth counselling centres in Vienna for the prevention of
suicides. We can only speculate that Frankl himself was very aware of the anxieties, and
insecurities of youth. His experiences might have contributed to his fervor and skill in

developing programs for the prevention of suicides.

Frankl's experiences at Rothschild Hospital shed light on his "most valuable

learnings” (Frankl, 1995; p. 50) as a young physician and therapist. He was interested in
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knowing what made his patients feel better. Aside from perfecting his medical skills, it
was during this time, that he recorded and analyzed his conversations with patients to
explore the effectiveness of psychotherapy. On the basis of his observations, Frankl
came to articulate what he later termed as "avenues to meaning” (Frankl, 1995 ; p- 44), for
the first time. These were creative values--contributing to the world through work or a
deed; experiential values of love; and attitudinal values—the stand one takes toward a fate
that can no longer change (Frankl, 1994). In this respect, Frankl's expenences in the

concentration camps were a great personal challenge and test of his theories.

After the War, Frankl continued working as a neurologist and psychiatrist, and he
formulated his views in a coherent theory. It was during this time that he sought to
present a complete view of logotherapy. He elaborated on the theoretical, thus
philosophical, and anthropological foundations of logotherapy; defined logotherapy’s
roots in-, and differences from other therapies, primarily Freud's psychoanalysis and

Adler's individual psychology; and presented case studies in support of his views.

From "The Traces of Logos--Correspondence with Viktor Frankl" (Lukas, &
Fabry, 1995) it becomes apparent that the foundations of logotherapy, and its basic tenets
have, in principle, remained the same, since the first time Frankl presented them.
Through the years of his practice, however, they became more crystallized as other
therapists and practitioners sought to understand and apply them. With respect to the
place of his theories in the evolving logotherapeutic movement Frank! said that "all I
attempted to do was to lay the foundations of logotherapy” (Frankl, 1991; p. 270)--and,
he added, "there is no place for orthodoxy in logotherapy" (Frankl, 1991; p. 11):
"Logotherapy can grow only through its own process of evolution, and a dynamic

interaction with other schools of psychology" (Frankl, 1994; p. 257).

In view of Frankl's development as a therapist, it seems interesting to note that he,
on the one hand, reports having had intensely studied the writings of Freud and Adler. On

the other hand, he says, that when he started working with clients, he sought to "forget
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what he has learned from Freud and Adler. and listen to, and respond only to what his
patients were saying” (Frankl, 1995; p. 46). A similar description of the "learning
process,” found in Lukas's correspondence with Frankl, from 1973 (Fabry, & Lukas,
1995), might shed some light on the apparent dissonance between Frankl’s above
statements pertaining to his experiences as a young practitioner: One year after the
completion of her doctoral degree in psychology, Elisabeth Lukas (Fabry, & Lukas, 1995)
reports that she sought to implement her knowledge in counselling practice. Although
her knowledge of personality theories was thorough, she reports, that, to her
disappointment, she soon realized that that knowledge was not enough to help her clients
in therapy: "Everything was different than what I would have expected from reading the
textbooks; every problem seemed multifaceted; every symptom could have been
interpreted in numerous ways; well tested therapeutic formulas did not work as they were
purported to do” (Fabry, & Lukas, 1995; p. 33). She then talks about Frank!'s advice to
her:
During a lecture he wrote a formula on the board, which sounded: q=xTYy,
where every q represented the appropriate therapeutic method, depending on the
x personality of the client, and y personality of the therapist. Viktor Frank! has
told us students, that the therapeutic method we select must fit the unique
personalities of the client and the therapist. If there is a mismatch between either

one of the two, therapy cannot be successful (Fabry, & Lukas, 1995; p. 33).

Subsequently, recollects Lukas (1995), she had to discover not only which
therapeutic approaches fit her personality the most, but she also had to find out which
methods fit treating the concems of the patient. "Listen to your patients!" was Frankl's
advice to Dr. Lukas (Fabry, & Lukas, 1995; p. 33). And, she reports that she began to
listen to the simple words her clients used:

... observed the melody of their voice and searched for traces of Logos in their

hearts. No, I held no ripe fruits in my hands after the completion of my studies at

the university. All I had in my possession was one seed. But I took this seed with

me to my first workplace on the German plains (Fabry, & Lukas, 1995; p. 33).
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C. What Stand did Frankl Take Toward Changing Events in his Life?

The third, and last perspective from which I set out to analyze Viktor Frankl's life
was the stand he as personality theorist takes toward events and circumstances in his own
life, and the way he uses these events to help others act, not only react, when faced with
similar situations. Perhaps, the most efficient way of doing this would be to observe the
way Frankl lived up to his values--the three avenues to finding meaning in life-—which he

articulated in 1929:

On the basis of the current review of Frankl's life, as found in his autobiographical
writings, one might conclude that Frankl found meaning in creative values—-writing
books. giving lectures, developing logotherapy; in the experiential values of love--his
parents, his wife, his daughter, grandchildren, his students, colleagues, and associates;
and in the attitudinal values of finding meaning in the most seemingly meaningless

situations imaginable, the concentration camps.

Reflections

Being there, and being there more effectively is a central theme that runs through
theories of personality, guiding the work of psychological counsellors. Viktor Frankl's
theory of personality, as we have seen, is deeply rooted in his own way of being, that is,
in his commitment to the possibility of change, growth, and development. This is a way
of being that aims at something or someone other than self. Through this search Frankl
guides us through moments, periods, even years of grief, suffering, and despair. But he
also points toward the possibility of healing. Not by ignoring suffering, but by allowing

suffering to alert us to meaning potentials inherent even in the greatest tragedies in life.

The most significant aspect of Frankl's autobiography in terms of my own

professional development, at the time of my reading the texts were Frankl's instructions
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to his former student, then a beginning counsellor, Elisabeth Lukas: As counsellors, we
have to find out what techniques fit best with our personality, as well as with the
personality of our clients. And her response: "...I attempted to listen to the melody of
their hearts." Here, I recalled the words of my mentors, professors, and practitioners,
who reminded us students of counselling psychology, on numerous occasions: "Whereas
psychology is a science, counselling is an art” (Barnes, 1994). This inspiration will
continue to guide my research exploring the applications of Viktor Frankl's theory to

counselling psychology.
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CHAPTER 2: THE PHILOSOPHICAL FOUNDATIONS OF LOGOTHERAPY

“There are truths which run deeper than words"
(Chinese proverb)

Introduction

In this Chapter I will take a look at those philosophical assumptions that pertain
to the ways of our understanding of the world and interpretation of reality, according to
Viktor Frankl’s theory. Basic philosophical assumptions are usually implicit in all
theories, and I believe that they comprise those building blocks without which we cannot

fully understand what world-views lie at the root of a communicated theory.

To set the scene for this investigation, first I have to clarify those assumptions
that will guide this study: First, on the basis of my readings in classical and
contemporary philosophy, I believe that it would be wrong to presuppose that
philosophical questions have been, or that thev can be, answered with certainty. My
second presupposition is that the development of new knowledge and new theories have
helped us to answer philosophical questions only in some more precise details. They
have also ushered our preconceptions, that is, the process of being able to see those
fundamental questions that have been with humankind in a new, and perhaps, a more
sophisticated light, and to re-state, and re-process them, as they parallel the growth of our

understanding of ourselves, and our “raison de etre” in the world.

1. Crntical Questions in Philosophy

From the very beginnings of philosophical thought, philosophers were concerned
about the ways we are molded by our world, and the extent to which we can rely on our
perceptions in formulating our impressions about the environment and ourselves. If we

observe the history of philosophy, we can infer two ideas that seem to have inspired the
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search for our increasing understanding of ourselves: (1) that we are part of the world and
affected by it; and (2) that we are capable of influencing the world. Both ideas appear to
have given rise to debates about the nature of human existence and possible ways of

human understanding.

However, philosophers have had very different ideas about who we are as human
beings. We find that this was so, especially because they oftentimes emphasized one or
other aspect of our being, to the exclusion of others. Three examples speak very well to

this point:

1. Anstippos (around 435 B. C.), a student of Socrates’, held that it is only
through our senses that we can gain adequate picture of reality. Therefore, he held that
“right behavior ought to reflect our sensory perception of events” (Nyiri, & Lendvai,
1992; p. 56). An outgrowth of this thinking was negarive hedonism, advocating that in
order to live one's life rightly, one must avoid painful experiences and seek only sensory
pleasure (Lendvai, & Nyiri, 1992; p.55). Legend holds that the introduction of this last
idea "the avoidance of pain at all costs" led to mass suicides in Alexandria following the
speeches of Hegesias (Nyiri, & Lendvai, 1992).

2. Another philosophical orientation can be illustrated in the world view of the
stoics (Zenon and Epictet, 336-264 B. C.). According to the stoics, the world has laws
which cannot be changed. The only freedom we have is freedom in our souls. The
ultimate freedom we can have is “apatheia," that is, a disinterested passive attitude to
what happens to us in the world (Nyin, & Lendvai, 1992; pp. 64-65).

3. Both of these, so called "dogmatic philosophies,” were confronted by yet, a
third “ancient” philosophical movement: scepricism (Purron, around 360-270 B. C.),
advocating that we can never gain a full understanding of the world. All our attempts to
explore phenomena in the world through our senses are false. "Attempts to form
Judgments of the world only disturb our souls" (Nyiri, & Lendvai, 1992; p. 65).

Reading these examples, we get the sense that the acceptance of certain
philosophical ideas had profound influence on people's lifestyle in the antic times.

Philosophical ideas were not the sole concern of philosophers. People chose to lead their
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lives either "this way," or "that way" depending on their outlook on life. In this respect,
we could say that times have not changed. Let's see what views are available to us,

today.

If we critically examine the above examples, we can discern two fundamental
questions that were the subject of ancient philosophical discussions: (1) What is the self?
("Who are we?") and (2) What is non-self? ("What is our relation to the world?"). As
philosophical thought advanced over the centuries, the first question, "What is the self>"
led to the formulation of the "body-and-soul-problem." The second question, "What is
not self?” is present in the "subject-object debate" (Nyiri, & Lendvai, 1992; pPp.- 98-99).
Below is a brief summary of these two ideas. It is noteworthy that both of these questions
have been recognized as representing "..a current challenge to our traditional

conceptualization of health care" (Bakal, 1992; p. 4):

A. The bodv-soul problem: Briefly stated, the essence of the body and soul
problem is the following: Even in the early centuries, philosophers have observed that we
as human beings are more than just our bodies; we can experience certain emotions, we
can display an affect, we are intelligent, etc. This "more"” in us than our bodies, however,
is impossible to touch, measure, or exactly describe in words. According to Rene
Descaretes (1596-1650), this "more" in us than our bodies is our "soul" (Gray, 1994; p.
122). The basic distinction between body and mind in Cartesian Dualism is that while
the body is visible, the soul is invisible. Religious doctrine in Descartes' time added that
while the body is mortal, the soul is immortal (Gray, 1994).

B. The subject-object debate: The subject-object debate pertains to the question
of whether we as observers (subjects) can distance ourselves from the world- the object
of our observation (Gray, 1994; 134). Or, whether we as observers, are invariably
affected by the world, and vice versa, the world is invariably affected by our observations
(Gray, 1994).

One can discern two questions from the body-mind problem, and the subject-
object debate, respectively, that are of relevance to counselling psychologists. In this
thesis, they are the following: "Whether and how to address those human characteristics

which do not belong to the domain of the body?" (Lukas, 1995); and "Whether there is an
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absolute reality that exists independently of us, the observers, or, are our subjective
perceptions our sole realities?" (Frankl, 1969). Both of these questions have significantly
influenced the development of psychology around the turn of this century (Lukas, 1995)
and coloured the Zeirgeist of Viktor Frankl's logotheory.

A. Frankl's Response to the Philosophical Questions of his Time

1. Whether and how to address those human characteristics which do not belong to the

domain of the bodv?

At the beginning of this century when psychology developed into a human
science, there was a trend, said Frank! (1996b) to transform the concept of the soul into
the "psyche” and declare it to be the source of all emotions, and the reservoir of all
learning experiences, both of which combined to form the basis of our life-impulses
Subsequently, human behavior was interpreted in terms of past learning experiences or
drives, to the exclusion of phenomena that were not readily measurable (such as hope,
Joy, sorrow, etc.). As in the natural sciences, research psychologists began to specialize
in exploring those aspects of human behavior that could be measured in experimental
studies. In collaboration with other branches of science (i.e., biology, chemistry,

computer science) psychologists sought to explain and predict behavior.

According to Frankl (1981), the problem was not that there was an Increasing
tendency for psychologists to specialize in one or other area of behavioral science, but
that these scientists then generalized their findings to other areas of human life:

To give you an example, the 'Practice and Morals of Psychotherapy' says: “Man

is nothing but a biochemical mechanism, powered by a combustion system, which

energizes computers.” As a neurologist, I agree that the model of a computer
could be used to refer to certain functions in the central nervous system.

However, we would be mistaken if we declared that man is nothing but a

computer. Man is a computer, but man is infinitely more than Jjust a computer.
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Nihilism, in this example, is not the denial of the existence of something. It is
rather a view that something is “nothing but.” In America, psychologists refer to
the same process as reductionism. As in this example, reductionism does not only
fail to consider one human dimension, but it robs human beings from that

dimension which makes them specifically human (Frankl, 1981; p. 172).

Frankl (1967; 1975; 1981; 1986; and 1992) claimed that phenomena such as love
and conscience cannot be denied existence, even if their working i1s not available to
traditional methods of research. He believed that ways of knowing, and methods of
understanding should complement each other. Through each one of them, we could gain
a different picture of reality. Our task is to integrate these aspects of reality that we can
gain through various modes of exploration, rather than take one or the other at its face

value, and at the exclusion of information from other data sources.

2. Whether there is an absolute realitv that exists independently of us. the observers. or.

are our subjective perceptions our sole realities?

At the time when Frankl formulated logotheory, psychology was influenced by
two philosophical schools, phenomenology and existentialism. Phenomenology, as we
know it from the writings of Husserl and Scheler (cited in Frankl 1967; 1972) maintained
the subject-object dichotomy. Husserl, in particular claimed that what is available to any
one person is given through the senses. Our subjective experience determines our picture
of reality. The phenomenologists did not advocate reductionism. On the contrary, they
claimed that "evidence is any form of givenness of an object to a personal subject” (Nyiri,
& Lendvai, 1992; p. 112). They maintained that scientific research should aim for a non-
biased description of factual data (Nyiri, & Lendvai, 1992).

The existentialists claimed that they operate at a level which surpasses the
subject-object dichotomy: In existentialist philosophy, individuals can exist in two or

three separate phenomenological worlds at the same time. In Bingswagner's view
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(referenced in Frankl, 1967; 1972; and Frankl, & Kreutzer, 1994) existence, being in-the-
world, is related to being in the realms of the "Umwelt" (Environment), where the
“natural law is as valid as ever" (Kierkegaard; cited in Nyiri, & Lendvai, 1992; p. 120);
the "Mitwelt" (the world of relationships); and "Eigenwelt" (the world of self-awareness
and self-reflection; Gray, 1994; pp. 108-109). According to the existentialists, none of
these fields are stable. They are in the process of constant change and becoming. The
subject-object dichotomy cannot apply to an emerging world of relationships and

dynamic interactions (Gray, 1994).

Frankl (1986) built on both phenomenological and existentialist philosophy when
he proposed that: "...All of us see reality from a different perspective. That is, all of us
see reality from our unique vantage points. Reality exists not despite the difference in

perspectives, but exactly because of it." (Frankl, 1986; p. 55).

B. Frankl's Dimensional Ontology

In the "Pluralismus der Wissenschafien und die Einheit der Menschen" (Pluralism
of Sciences and Unity of Man), Frankl (1972; pp. 135-151, 1996b: pp. 20-33) put forward
a "Dimensional Ontology" (1994; p. 63; 1996b; p. 20) which explains his reasoning
behind logotheory's epistemological foundations. The fundamental claim of Frankl's
(1972) dimensional ontology is that multi-dimensional entities cannot be understood

along one or two selected dimensions. Rather, they must be considered in their totality:
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1. First Thesis of Frankl's Dimensional Ontoloev

Figure 2- Frankl. V. E. (1996b) Der Mensch vor der Frage nach dem Sinn (P. 24.), Munchen: Piper 1

The unity of one and the same thing can be discemed only by reconciling the
contradictory images gained by projecting it into other dimensions, each of the
dimensions capturing less than the dimension of the whole itself. For example, if
we took a three dimensional object, say a drinking glass, which is a geometric
cylinder, and projected it from a three-dimensional space into a two-dimensional
space of height, and width, we would see two contradictory shapes; a rectangle,
and a circle. The two images are not only contradictory, they do not tell us
anything about the properties of the glass. For example, we would not be able to
infer that the glass is an open container. That would become obvious if we

considered the glass in its three-dimensional reality (Frankl, 1996b; p. 24).
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2. Second Thesis of Frankl's Dimensional Ontologv

Figure 3 Frankl. V E. (1996b) Der Mensch vor der Frage nach dem Sinn (P. 25) Munchen Piper2

Dissimilar things, when projected into one and the same dimension can be
discerned only if we realize that the projections are not dissimilar, in fact, they are
the same. Therefore, the projections can be interpreted in numerous ways. Let's
suppose, for example that we projected three objects, a cvlinder, a cone, and a
sphere into a one-dimensional space. In this case, we would see three shades that
are circle-shaped. On the basis of the projections alone, it would be hard to guess
which among the three possible objects would correspond to one of the shades
(Frankl, 1996b; p. 25).
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II. Dimensional-ontology in Logotheory

A. The Bodv-mind Problem

Frankl (1996b) claimed that human existence, too can be projected into one or
two dimensions. He believed that we as human beings exist along three dimensions. He
termed these the dimension of the soma (body); psyche (mind); and Noos (spirit; Frankl,
1975; pp.89-90; 1994; p. 85; 1996b; pp. 25-26; Fabry, 1994; pp. 18-19). The "picture” of
our existence in the somatic dimension may contain anatomical entities, physiological
functions, and the like. However, we would not be able to "locate” the same entities in
the realm of the psyche. The mind is the "seat” of cognition, perception, conscious
thought, evaluation, reasoning, intelligence, etc. While these phenomena can be projected
into the physical realm where they would have their physiological correlates, it would be
difficult to distinguish them solely on the basis of physiological processes (i.e., neural

mechanisms; Frankl, 1996b).

In this light, said Frankl, we are now in a better position to understand the body-
mind problem, "...although we are far from being able to solve it" (Frankl, 1996b; p. 26):
If we project ourselves into a two-dimensional realm, we are confronted, on the one
hand, with a closed system of physiological reflexes, and, on the other hand, with a
closed system of psychological reactions. Repeatedly, we find a contradiction in the
projections. However, openness is another facet of human existence. And, thus,
openness to the world. To be fully human means to be able to respond to being called and

awaited by something or someone other than our own selves (Frankl, 1996b).

Yet, it is important to realize that phenomena in all dimensions are equally
relevant to our understanding of our existence. In scientific research it is always
necessary to project human phenomena into one or the other dimension. Sciences
have right for such projection because their purpose is to explore the various

aspects of our being. If I may say so, sciences always 'filter' their range from the
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spectrum of reality. In such cases projection is legitimate and necessary.
However, it is also imperative that sciences recognize that their scope is limited
by the range they have selected and to acknowledge this in the course of the

investigation (Frankl, 1996b; pp. 27-28).

B. The Subiject-object Dichotomyv

With respect to the subject-object dichotomy, Frankl (1996) wrote that, from the
very beginning of civilization, man dreamed about being with others in spirit. In the
ancient legends, the lover's soul departs from his or her body to Join the beloved person,
wherever he or she may be. Such ideas are questionable as long as we regard the soul as
being confined to time and space. However, when I think of my sister, who lives in
Australia, I am not only thinking about her in my mind. My spirit reaches out to her and
touches her in love (Frankl, 1996b). This is possible only if we consider the spirit bevond
the constraints of the dimensions of time and space. In other words, the spirit is not
“inside™ or “outside” of our bodies; just as love does not belong to our inner-, or outer-

world. In spint, we can be “with™ someone (Frankl, 1996b; p. 206).

According to Frankl, the subject-object dichotomy is misleading if we consider
human beings as three dimensional entities. Frankl (1996b; pp. 207-208) compares the
concepts of subject and object to a “Yin-yang” symbol. At one dimension, it is possible
to say that subject and object are separate, similarly, as black and white in a Yin-vang
symbol can be delineated in space and time. However, if we take the Yin-Yang symbol
as it is, a symbol, then its reality transcends time and space and cannot be fully captured
within the dimension of "black and white," alone. “Yin” cannot exist without “yang;”
and “yang” cannot exist without “Yin.” Similarly, while the subject-object dichotomy is
part and parcel of the human condition, the whole of human existence can not be
described along one dimension alone. In the light of existentialist and phenomenological

thought, existence can be understood as a dynamic process of explication and
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clarification as we strive to reach our aspirations—-through interacting with others--and as

our phenomenological fields evolve.
III. Logotheory as a Philosophical Perspective

From Frankl's (1996b, 1994, 1986, 1981, 1972, 1967) writings we can discern that
he defined his theory directly in response to nihilism, reductionism, pan-determinism,
solipsism, psychologism, and spiritismus. Below, [ will summarize Frankl's position in

relation to these views.

Nihilism (“a viewpoint that traditional values and beliefs are unfounded and that
existence is senseless and useless™ [Merriam-Webster, 1994 p. 497]) and reductionism (a
position that considers higher-order phenomena superfluous) in Frankl's (1996b) views
are represented by the idea of considering human beings as 'nothing but' entities existing
along two dimensions; the dimensions of the body and the mind, and disregarding the
spiritual dimension of human existence. Nihilists and reductionists project the iotality of
human existence into two dimensions and explain every human act and decision on the
basis of mechanisms and processes in the domain of the body and the mind. They
dismiss the possibility of examining phenomena from multiple perspectives and
synthesizing emerging views in order to grasp the fullness of human experience. An
example of reductionistic thinking is provided by Lukas (1986). The following example
was written in critique of a psychoanalytic point of view, according to which human
motherly love and self-sacrifice can be explained on the basis of drives and instincts

similar to those found in animals:

[In an experiment] Rats were shown various objects from which they were
separated by an electrically charged wire net. First, a sexually deprived rat faced a
rat of the opposite sex. The rat immediately crossed the net to meet its partner,

receiving the shock. When put back to her original place she did not tryita
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second time. the sex partner did not tempt her to experience the electric shock the
second time.

In a second experiment a starved rat was facing food. The rat crossed the
wire a few times but gave up as soon as its worst hunger was stilled.

In a third experiment a rat mother faced one of her young, separated by
the electric net. The rat kept running to her young, regardless of how often she
was put back, until she was dead. From these experiments it was concluded that
the mother instinct was stronger than self-preservation, and this again, stronger
than the sex drive.

So far so good. But some depth psychologists drew conclusions according
to theirown concept of human nature. “Ah,” they said, “what human parents do
for their children also is done not out of selflessness and love, but to gratify their
own strongest drive, the maternal instinct. All sacrifices of a mother are made
because of the pleasure she gains by gratifying her strongest instinct.” Mother

love reduced to the simple gratification of a drive!" (Lukas, 1986; p. 16).

Pan-determinism is “...the doctrine that acts of the will, natural events, or social

changes are determined by preceding events or natural causes” (Merriam-Webster, 1994:
p- 213). A pan-deterministic view of human existence ensues when one projects the
three-dimensional nature of human existence into the dimensions of the body and the
psyche alone. Both of these are closed systems, which means that the range of responses
within each one of them is limited. According to a pan-deterministic view of human

nature, "..human behavior is determined by genetic predisposition and environmental

influences” (Frankl, 1996b; p. 222).

While such projection into the domain of closed and pre-determined
physiological and psychological processes would recognize the existence of automatic
responses, it would fail to consider instances when we can make our own decisions and
develop our "authentic selves”" as opposed to our "automatic selves™ the latter being

based on our past leamings (Kathami, 1996; p. 3). Pan-determinism would ignore the
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possibility of us deciding how to react to unfavorable environmental or genetic
predisposition (Lukas, 1984). Lukas (via Bames, 1995c, p. 10) summarized these
response possibilities illustrating that even if we receive a "negative input from the

: PR " e n3
environment, we are free to transform it into a "positive output.

AREAS OF CONTACT WITH THE WORLD

—————— —————
THE SUM OF HUMAN | ypuq WHICH IS

EVERYTHING BEING SENT OUT FROM
RECEIVED FROM THE INDIVIDUAL
THE WORLD INTO THE WORLD

NEGATIVE D NEGATIVE
NEGATIVE D POSITIVE
POSITIVE D NEGATIVE
POSITIVE D POSITIVE

Figure 4: Barnes, R. (1995¢c). “Logotherapy’s consideration of the dignity and uniqueness of the human
being.” Unpublished Manuscript, p. 10. Hardin-Simmons University, Abilene, Texas.

According to logotheory, we have used our freedom to the fullest when we have
managed to transform a negative input into a positive output. This is not to say that
logotheory ignores or 'de-values' the relevance of deterministic effects on our lives. On
the contrary. It emphasizes that we have to recognize those limitations that we are faced
with in the dimensions of the body and the psyche. However, logotheory adds, that, we
should not forget that even when it is not possible to change painful things in our lives, in

our attitudes we are still free to give our possible best response to them (Lukas, 1984).
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Solipsism--the idea that our ability to perceive reality is a mere illusion--is self-
defeating, says Frankl (1996b; p. 205), because if our perceptions are invalid, then our
actions do not have any influence on the world. In this case, it would not be relevant
whether our ability to perceive reality is mere illusion or not. For the sake of parsimony,

we could forget about the hypothesis that reality exists.

Frankl (1996b; p. 215) coined the term “psychologism™ to alert us to the danger of
ignoring the freedom one can have in regards to determining forces, and reducing the
origins of all observed behavior to drives within the psychological domain (i.e., past
leaming, character, etc.). In its very extreme forms, says Frankl (1996b), psychologism
can lead to regarding one’s spiritual and religious aspirations as neurotic tendencies,
something to be cured, and eliminated, rather than understood and used as resources in

therapy (Stanich, 1995).

Frankl also warned against "spiritismus" (1992; p. 136), a tendency to consider
the dimension of the human spirit in isolation from the dimensions of one's body and
mind. In its extreme forms, spiritismus would be present in ignoring one's biological and

emotional needs.
Reflections

Frankl (1996b) shed new light on the body-mind problem and the subject-object
dichotomy by introducing the dimension of the human spirit as the third dimension of our
existence, besides the dimensions of the psyche and the soma. He claimed that the whole
of our existence and experiences cannot be grasped unless we consider these three
dimensions in unity; not as layers existing on the top of each other, but, rather, as
dimensions equivalently constituting the totality of our experience and functioning
(Fabry, 1994). While research in the natural sciences and humanities informs us about
the qualities and functioning of the dimensions of our soma (body), and the psyche

(mental processes), we usually think of the human spirit as belonging to the domain of



46

theology and philosophy. Subsequently, the question that arises is: "How does Frankl
introduce the dimension of the spirit into counseling psychology?" Furthermore, "How

does he define the characteristics of the human spirit?”

According to Fabry (1994) the introduction and the use of the resources of the
human spirit in therapy is one of the factors that differentiates Viktor E. Frankl's
logotherapy from other approaches to counselling psychology. Frank! (1975) subsumed
his views on the nature of the human person under the title "anthropological foundations

of logotherapy." It is this topic to which we now turn our attention.
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CHAPTER 3: THE ANTHROPOLOGICAL FOUNDATIONS OF LOGOTHERAPY

"The heart has reasons the mind knows nothing of "
(Anthony St. Exupery)

Introduction

Anthropological foundations refer to those assumptions which theorists make
regarding the human person. As such, they lie at the keart of personality theories. As we
will now turn our attention to some of those tenets which qualify logotheory as a theory
of personality, we will examine logotheory's principles which pertain to the nature of
human beings. "Who are we as human beings?" and "Who are we as persons?” will be

two questions that [ have selected to give focus to our current research.

I. The Dimension of the Spirit as the Third Dimension of Human Existence

According to Max Planck (cited in Frankl, 1975; p. 90), there is a reality which is
bevond the reach of our methods of investigation, vet, all our investigations point to its
existence. Planck referred to this reality as the world of metaphysics, which, he said,
"...on the one hand, extends far beyond the causal laws of physics, and, on the other hand,
permeates the domain of physical reality" (cited in Frankl, 1975; p. 90). In a similar vein,
Frankl (1975) introduces the dimension of the human spirit as a "meta-physical" and

“meta-psychological” phenomenon (p. 92).

From our investigations and observations, we are familiar with two domains of
our existence. These are (1) the physical dimension; and (2) the psychological
dimensions of our being (Frankl, 1975). Frankl (1975) then goes on to explain that, the
physical realm in medicine and in psychology is used to denote those aspects of our
existence that can be observed, measured, localized, and directly influenced. Our bodies,

including the information carried by our genes, neurological and vegetative functioning,
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as well as those environmental influences that have a direct impact on us are all part of
the physical domain of our existence (Frankl, 1975). The realm of the psyche includes
phenomena that can not be directly localized in the physical domain. Psychological
processes require the complex interaction of numerous biological structures. The
existence of psychological processes can be most readily inferred from disturbances to
the functioning of our biological mechanisms. In Frankl's logotheory the psychic

dimension refers to the mind and mental processes (Frankl, 1975).

Our existence in the psycho-physical domain is more or less determined, says
Frankl (1975; 1994b). Namely, it is subject to environmental, and genetic influences, the
laws of physical causality and chemical processes. In the dimension of the psvche, our
character is shaped by past experiences and new learning in the environment. Therefore,
in terms of their possibilities both our bodies and the minds are closed systems whose
functioning can be easily interrupted by external or internal factors, such as chemical

imbalance, disease, or death.

The third dimension, which, according to Frankl (1975) comprises a meta-
physical, and meta-psychological reality, is the dimension of the spirit. The dimension of
the spirit is a specifically human phenomenon, says Frankl (1975; 1994b). That is, it can
not be found in plants or animals. The spirit is that dimension of human existence which
remains healthy no matter what damage the psycho-physical organism has sustained. To
avoid the religious connotations of the word "Geist,” which translates to "spirit" in the
English language, Frankl used the Greek word Noos (which refers to mind; Frankl, 1975;
p- 90; 1967; p. 135; 1994b; p. 70), to indicate this "specifically human dimension"
(Frankl, 1975; p. 90) present in all persons, regardless of what their religious or spiritual

orientation, or atheistic bent mayv be.

We see that logotheory's anthropological foundations rest on a three-dimensional
view of the human person. These are the dimensions of the body, the mind, and the

spirit. The three realms are not considered to be "components” of the human person
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(Frankl, 1975: p. 91). They should not be conceptualized as "layers"” that exist on the top
of each other, either (Frankl, 1975; p. 91). Rather, as three separate dimensions, which,
together, form a unity (Frankl, 1975; p. 91). I have attempted to capture this three

dimensional unity in a scheme which can be seen in Figure S:

Spirit

ilind

Body

Figure 5: M. Ungar (1998). A schematic illustration of the three dimensions of human existence.

The spint, according to Frankl (1975), is not substance. It is dynamic. While
body and mind refer to entities we "have,” the spirit is what we "are" (Frankl, 1975, p.
159). Another distinction between the psycho-physical organism and the spirit is that,
unlike the body and the psyche, the spirit does not exist along the dimensions of time and
space. The dimension of the spirit is "trans-spacial” and "trans-temporal” (Frankl, 1965
1967, 1975. 1986; 1994; 1994b; Lukas, 1984; 1995, Barnes, 1995; Fabry, 1994).
Stanich’s (1995; p. 97) schematic illustration, based on lectures by Frankl, and a seminar

by Lukas, is captured in Figure 6:*
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Figure 6: Stanich. J. (1995). Noetic and Psychic Dimensions in Clinical Practice and Research. The
International Forum for I.ogotherapy, 18(2). 97.

Frankl summarized logotheory's assumptions about the spirit as the third
dimension of our existence in the "Zehn Thesen uber die Person" (Ten Theses on the
Person; 1972; pp. 108-118). He used the word "person” to refer to us not only having
individual characters as a result of our upbringing, and as the consequence of our past
choices and decisions, but as individuals, who are, at the same time, capable of change,

and life-long development.

Since the ten theses on the person do not appear in Frankl's works in the English
language, or in the secondary literature, I reviewed this section from Frankl's (1972) "Der
Wille zum Sinn" (The Will to Meaning). Below is an abbreviated summary of Frankl's

explanation of each of the ten points.
II. Frankl's Ten Theses on the Persons

1. “The person is an Individuum” (Frankl, 1972; p. 108). Frankl (1972) explained

that the person as a whole cannot be divided because it forms a unity. He went on to
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say that in earlier years, schizophrenia was thought to be the manifestation of a "split
mind." Clinical psychiatry came to disregard the earlier diagnosis of "split-personality”
of another mental disorder, which symptoms are now referred to as 'double-conscience.’
We now know that this disorder manifests itself in alternating awareness of distinct
identities of the same person. Thus, the "split" refers to the person's level of
consciousness with respect to alternate personality states. At the time when Bleuler
coined the term schizophrenia, continued Frankl (1972), he did not refer to a split in the
person, either. He used the language of association psychology of his time to indicate that
the disorder had to do with a dissociation, a split between certain association complexes

in the brain.

2. “The person is not only in-dividuum, but also in-summable” (Frankl, 1972; pp.
108-109). According to logotheory, the person cannot be divided, or built up from the
sum of its parts, for the person as whole unity is always greater than the sum of its parts.
As such, the person cannot be classified according to height, weight, class, or race. Such
classification does not capture the wholeness of the person as a unity. Such classification
systems capture the person along only one dimension, and disregard the essence of the

person.

By comparison to the person, the organism is easily divisible (Frankl, 1972).
Divisibility and differentiation are the prerequisites of procreation. According to Frankl
(1972), we have to recognize, that persons cannot be procreated. While our organisms
are subject to genetic laws inherited from parent-organisms, a person, a person's spirit,

and spiritual existence, cannot be procreated, and cannot be inherited.

3. “Every person is an absolute Novum” (Frankl, 1972; p. 109). Frankl (1972)
posited that two cells can merge, however, we cannot say that the parents have become
spiritually impoverished as a result of contributing their own cells to the organism of the
developing new life. The parents have not contributed from their spirits to the spirit of

the child. Thus, we can conclude that two spirits can become very close but they cannot
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merge. In his views, then, only the building material can be inherited; the master builder

cannot be procreated.

4. “The person is spirit™ (Frankl, 1972; pp. 109-113). Frankl (1972) claimed that
the person as spiritual being differs from the psycho-physical organism. The latter, the
organism, is composed of organs. The organism serves as the instrument of the person.
The function of the organism is to enable the person to complete that task which awaits
him or her. That s, the task of the organism is to allow the person, a spiritual being, to
express itself. As an instrument, the organism by itself, provides means to an end.
Therefore, its value depends on the extent to which it fulfills its purpose in service of the
person. Yet, a person's value goes beyond a mere evaluation or calculation. Persons have
dignity. Dignity is value that goes beyond—- and is therefore, independent-—-of all vital and

social measurements.

In referring to the body and the mind as the instruments of the human spirit,

Frankl (1972) often used the metaphor of a violin as the instrument of the musician:

When the violin is partially broken, then before it is repaired, the fuller,
more beautiful expression of the musician's spirit cannot be heard. The better the
condition of the violin the better melodies come out of it. We have a
responsibility to keep our violin, that is our body and mind in as good a condition
as possible so that our true spirit can be expressed in as beautiful a way as can be™

(Barnes, 1995; p. 8).

Another illustration of the instrumental relationship between body, mind, and
spirit is that of the “telephone receiver” (Bames, 1995; p- 8). The receiver can be
shattered, melted, and destroyed in a number of ways, but that does not change the spirit

which was communicated through it, nor alter the existence of the spirit.
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In a similar vein, Frankl writes that mental and physical disease cannot harm the
human spirit, only its instruments, through which it cannot then express itself the same
way as before. According to Frankl (1972), as disease and infirmity cannot affect the
human spint, so is it also resistant to treatments that are intended to improve physical or
mental functioning. Frankl's (1972) psychiatric credo states that the spiritual person is
present behind every mental disease and infirmity. Otherwise, health care professionals
could regard their role of treating sick people merely as 'repairing' the homme machine”

(Frankl, 1972; p. 110).

5. “The person is existential” (Frankl, 1972; pp. 113-114). “Existential” in
Frankl’s terminology is akin to a “dynamic™ mode of being. He claimed that “the person
does not belong to the realm of facts.” Rather, existence is “facultative” (Frankl, 1972; p.
114). He contrasted the words “facultative™ with “factive,” to refer to a way of being that
implies a constant process of change, as opposed to stagnation. Every moment of our
existence represents an opportunity for making a decision. According to Jaspers, we
“exist in our decisions' (cited in Frankl, 1972; p. 114). This statement is in contrast to the
theory of drives as the only motivators of human behavior. Freedom in this sense is not
freedom from something, but freedom for something (Frankl, 1972). Freedom entails
responsibility. Not only responsibility for one's actions, in a traditional sense, but
response-ability; one's ability to take a stand toward events (Frankl, 1972). From an
existential perspective, this stand is not only a perspective which one can adopt, but a

perspective which one lives.

6. “The person is self-directed” (Frankl, 1972; pp. 114-115). Frankl (1972)
explained that in Freud's theory of personality, the "ego is not master in its own house"
(cited by Frankl, 1972; p. 114). Rather, the ego (self) is driven by impuises from the id
and regulated by social restrictions of the superego. In Freud's views, the id, parts of ego,
and superego belong to the domain of the unconscious. However, in Frankl’s view, the
dimension of the human spirit is an area which extends beyond the boundaries of the

superego. Yet, the human spirit, claimed Frankl (1972; p. 115), is, in the last analysis, in
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part, an "unconscious spirit,” that is, we can not reflect upon its contents, in so far as it
remains unconscious. Frankl saw the noetic part of the unconscious as a region in which
we are not an ego, driven by an id, but a self--a person relating to others as human beings

to be loved and understood rather than things to be used and manipulated.

The noetic realm of our unconscious can be the source of our intuition, faith,
belief, love, and willingness to transcend ourselves from the unconscious (Frankl, 1972).
Jung (cited in Frankl, 1972; p. 115) pointed to some of these unconscious phenomena,
but his mistake, according to Frankl (1972), was that he localized them in the dimension
of Freud's drives. Religion, if it is true religion, said Frankl (1972), is a personal decision

to reach out to someone, and not the consequence of having succumbed to a drive.

7. "The person is a united whole™ (Frankl, 1972; 115-116). In Frankl’s view, the
person 1s a three-dimensional entity. With respect to the relations among the three
dimensions, he speaks of a “psvcho-physical paralielism.” and a “noo-psychological
antagonism™ (p. 116). The meaning of these concepts in logotheory is the following:
While the dimensions of the body and the mind exist as facts, and represent the way we
are at the present, the noetic dimension calls us to realize our possibilities. Not just the
way things "are." but the way things "could be" and “ought to be”” (Frankl, 1972; p. 116).
Those possibilities, which do not yet exist, represent our future potentials. The human
capacity to distance ourselves from our psycho-physical organism and to realize a higher
purpose or goal under all circumstances is what Frankl termed as the "defiant power of

the human spirit" (Frankl, 1972; p. 116). It is used as a resource in therapy.

8. “The person is dynamic™ (Frankl, 1972; p. 116). In Frankl’s view, the person
does not follow homeostatic rules. To "ex-ist," explained Frankl (1972), means to
transcend one's immediate circumstances toward that which "ought to be" or what
"should be" (p. 116). According to Frankl (1972), our conscience functions as a
“meaning-organ” (p. 116), that is, it deciphers that which is intended. We do not decide

what our conscience is telling us, we only decide how we respond to it.
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9. “Animals are not persons” (Frankl, 1972; pp. 116-117); for they cannot
distance themselves from their immediate experiences in the environment, and cannot

transcend themselves. While persons exist in the world, animals exist in the environment.

According to Frankl (1972), if we extrapolate from the analogy of man-animal,
and world-environment, we can imagine that there is one further extrapolation possible.
That level is the level that we are humanly not capable of accessing. When animals
suffer, they do not know what the reason of their suffering is. We as humans can relate
their suffering to natural causes, or as imposed by us, for a certain purpose. Similarly,
stated Frankl (1972) , there is a world, which is humanly inaccessible. We do not fully
know the “raison” of our suffering in the world. Frank! postulated that beyond the level
of meanings, there is a level of "supra-meanings” (Frankl, 1972; p. 117). We as humans
do not know what this meaning is. Thus, we do not know what the meaning of the whole
world is. What is accessible to us is only the "meaning of the moment" (p- 117), which

we are called to realize through our evervday decisions and actions.

10. “Persons understand themselves only as they transcend themselves” (Frankl,
1972, pp. 117-118). Furthermore, said Frank! (1972), we are persons only to the extent to
which we transcend ourselves; to the extent to which we listen to the voice of

transcendence and allow it to resonate and permeate our existence as persons.

Frankl (1972) ended the Ten Theses on the Human Person by summarizing
logotheory’s view of meaning in life: Meaning, is “like a wall,” (Frankl, 1972; p. 118)
behind which it is impossible for us to retreat. Whether we are aware of it or not, we are
constantly confronted with the meaningfulness of our actions. However, as we cannot
fully grasp transcendence, so we can never fully grasp the meaning of life. As long as we
live, however, we are in pursuit of meaning. We are in pursuit of something of which we

have only dim awareness. We can intuit it as a basic sense of trust, a fundamental belief,
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that life has meaning under all circumstances. This belief, which Frankl termed the "will

to meaning" (Frankl, 1972; p. 118) is the foundation of logotherapy.

Reflections

Allan Ivey (Cited in Estes, 1997) a respected author and influential counsellor
educator, once said that he respects Frankl as the humanistic psychologist, because he
presents a balanced view of the human person as a physical, psychological, and spiritual
entity. To the anthropological foundations of logotheory, Frankl (1972) introduces the
notion of the human spirit.  In his other writings, Frankl is careful to point out that
ignoring the physiological and the psychological dimensions in the treatment of the
whole person would lead to “spiritualismus™ (Frankl 1967; p. 81; 1992; p. 136). A
flagrant case of spiritualismus, he says, would be to think that an endogenous depression
was caused by feelings of guilt, and to think that the depressed person must be struggling
with a guilty conscience while experiencing the depressive episode (Frankl, 1967).
Spiritualismus would be present in the therapist jumping to the conclusion that he or she
must confront the client’s guilty conscience before the depression will lift. In the light of
the above considerations, the question that arises is "How does Frankl balance the "trans-
spacial” and "trans-temporal” qualities of the human spirit with our existence in body and

mind?”

To answer this question, we must examine Frankl's tenets about the human spirit
in greater detail. We also need to extrapolate from the 7en Theses on the Human Person
to an explanation of logotheory’s basic concepts. The purpose of this review will be to
identify those tenets which serve as building blocks for therapy, and to create a bridge
between Frankl’s assumptions about who we are as human beings, to the way of our

existence.
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CHAPTER 4: BASIC CONCEPTS IN LOGOTHEORY

“There is something that stays awake in us, even when we are asleep”
(Viktor Emil Frankl)

Introduction

According to Frankl (1994; p. 72), there are three principles which can be derived
from the Ten Theses on the Human Person. These are the following: (I) we are spiritual
beings; (II) we are free; and (IIl) we are responsible. In a chapter entitled “The
Foundations of Logotherapy and Existential Analysis™ (Frankl, 1994; pp. 57-114) of the
Logotherapie und Existenzanalyse (1994; Logotherapy and Existential Analysis) Frankl
elaborated on each one of these points in greater detail as he considered them being the
major principles upon which logotherapy relies in counselling psychology. Below, [ will
review Frankl’s thoughts about the themes of spirituality, freedom, and responsibility,

and their use in therapy.
[. We are Spiritual Beings

A. The Qualitv of the Human Spirit

In Frankl's (1994) view, the spiritual person can be disturbed, but it cannot be
destroyed. Even when one is confronted with fate, one still retains a small area of
freedom. Namely, the freedom to bear oneself "this way or that way." Referring to his
experiences in the concentration camps, he states, "..and there was a ‘this or that™

(Frankl, 1984; p. 102):

Time and again, there were some who were able to suppress their
irritation and overcome their apathy. They were those men who walked through

the camp barracks and across the mustering grounds with a good word here and a
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last piece of bread to spare there. They were the living witnesses to this fact: that
it was in no way predetermined what the camp would make of one, whether one
would become a typical KZler' (concentration camper), or whether one would,
even in this state of duress, even in this extreme borderline situation of man,
remain a human being. In each case this was open to decision.

There can be no question, therefore, that a prisoner did not necessarily and
automatically have to succumb to the camp atmosphere. By virtue of that which I
have in another context called the 'defiant power of the human spirit,’ he had the
possibility of holding himself above the influence of his environment. If I still had
any need of proof that this defiant power of the human spirit is reality, then the
concentration camp was the crucial experiment. Freud asserts, ‘Let one attempt to
expose a number of the most diverse people uniformly to hunger. With the
increase of the imperative urge of hunger all individual differences will blur, and
in their stead will appear the uniform expression of the one unstilled urge.' But

this still was not so" (Frankl, 1984; p. 102-103).

Frankl (1994) emphasized that the noetic or spiritual dimension cannot get sick
and it cannot die. Furthermore, that the spirit exists beyond the limits of space and time,
it searches for expression, and it has to express itself. The opportunity for the spirit's
expression is contained in life itself. According to Frankl (1994), the noetic dimension
contains the essence of life. It is the dimension where we make decisions; where we take
stands (even against the limitations of the body and psyche); or, in sum, it is our healthy
core. Because the noetic dimension cannot become sick, but only blocked by biological
or psychological sickness, our task in therapy is to remove the block and enable the

human spirit to fulfill its obligations and tasks.

One of the specific capacities of the human spirit is to reach out to others to touch
them in love. It is often said that "love makes us blind." Frankl (1994; p. 79) disagrees.
True love, he says, allows us to grasp the beloved person in a two-fold reality. Once, as

this person is and a second time, the way this person can be. We can thereby perceive the
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unique values and the unique potentials in other people. According to Frankl (1994 ),

love unites our cognitive and emotional functioning.

B. The Contents of the Human Spirit

The dimension of the spirit is the "medicine chest" (cited in Fabry, 1994; p. 18) of
logotherapy. It contains other resources, besides love, which we are able to marshall to
counteract sickness and traumas that life may bring us. Logotheory also recognizes the
following resources of the human spirit: Our will to meaning; our goals and purpose in
life; our crearivity; our conscience (beyond the superego); our capacities for choice
(beyond the instinctual); /ove (beyond the physical); our sense of humor; our commitment
10 tasks; our ideas and ideals; our imagination; our responsibility and response-ability,
our self-awareness; our compassion and forgiveness; and our awareness of mortaliry

(Frankl, 1994; Fabry, 1994; p. 19; Bamnes, 1995d; p. 16; and Guttmann, 1996; p. 25).

An example of mobilizing some of the above mentioned resources of the human
person (i.e., creativity, commitment to tasks, sense of purpose, ideas, ideals, imagination,
compassion, forgiveness, and awareness of mortality) during a therapeutic response can
be seen in an example from Lukas (cited in Bamnes, 1995c¢):

When Dr. Lukas spoke in Sicily, she was taken to a hospital for AIDS patients.

The patients were involved in painting icons. Each patient was asked to will his

completed icon to someone. In many cases, the beautifully painted icon was

willed to someone with whom there was unfinished business. One patient whom

Dr. Lukas recalled willed his icon to his father who had rejected him since age

eight. The medical staff at the hospital told Dr. Lukas, that, according to the

medical records maintained by the hospital, while panting the icons with
intentions of willing them to someone, consumption of pain medicine was
reduced by 50%, with many patients refusing pain medication altogether during
that time. It was also observed by the medical staff that to a phenomenal extent,

the patients did not die until the task was completed. It was further observed that



60

once the task was completed and the icons willed to someone by the patient, the

patient no longer fought death (Bames, 1995c; p. 36).

C. Unconscious Spirituality

In the last analysis, says Frankl (1972; 1975; 1986; 1994), the human spirit is
unconscious spirit. That is, so far as we are unable to reflect upon its contents. Besides
Freud's notion of unconscious drives and impulses, Frankl (1972) introduces the notion of
unconscious spirituality, the fountain of all conscious spirituality. Unconscious

spirituality is not "id" driven.

“While the line between conscious and unconscious is fluid, the line between the
psyche and Noos [spirit] is firm" (Frank!, 1994; p. 80). Fabry (1994; p. 28) illustrated the
distinction between the instinctual and the spiritual, in addition to Freud's distinction

between the conscious and the unconscious, the following way: é

Figure 7: Fabry, J. (1994). The Pursuit of Meaning; Institute of Logotherapy Press, Abilene, TX. (P. 28).

"The line between the spiritual and the instinctual,” Frankl states in the
Unconscious God (1975; p. 26) “cannot be drawn sharply enough.” The important

distinction is not whether something is conscious or unconscious but rather whether it
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pertains to the id or to the self--whether it is rooted in our instincts and propels us or
whether it emerges from our center and allows us to make our own decisions” (Fabry

1994, p. 29).

According to Fabry (1994) the expansion of the unconscious beyond the
instinctual to include the noetic has important consequences for the diagnosis, cure, and
prevention of sickness:

Just as psychoanalysis assumes that drives and instincts that have been repressed

and have caused neuroses must be made conscious to achieve healing, so

ogotherapy assumes that our will to meaning, when it has been repressed or
hwarted and has caused a feeling of meaninglessness and existential frustration,

ust be made conscious so life will become meaningful (Fabry, 1994; p. 29).

Thus, while depth psychology emphasizes the focus on unconscious drives in
therapy, Viktor E. Franki's logotheory stresses the resources of the unconscious spirit.
According to Frankl, it is necessary to complement depth-psychology with "height-
psychology” (Frankl, 1994; p. 86). For, as Paracelsus has said: 'Only in his heights is man
truly himself (Frankl, 1994; p. 86):

What is needed today is to complement, not to supplement or substitute, the so-

called depth-psychology with what one might call height-psychology. Such a

psychology would do justice to man’s higher aspects and aspirations, including

their frustrations. Freud was enough of a genius as to be aware of the limitations
of his system, such as when he confessed to Ludwig Bingswagner that he had

“always confined” himself “to the ground floor and basement of the edifice™

(Ludwig Bingswagner, Sigmund Freud: Reminiscences of a Friendship, New

York: Grune & Stratton, Inc., 1957, p. 96; cited in Frankl, 1967; p. 32).

However, Frankl (1994) was also aware of the difficulties in introducing

logotheory in our contemporary society:
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In our times, many people don't care about the human spirit and say that they are
“fed up” with it. The nihilism of our time reflects this “having had enough™ of the
human spirit. Schools of psychotherapy had to counteract this trend in our society.
Freud once said that mankind has always been aware of the existence of the spirit
and that he had to point out that man has drives, too. It seems like the task that
faces us today is to help man have the courage to be spiritual; that is, we have to
remind people that they have spirits and that they are spiritual beings. Especially,
when we see so many people suffering from the collective neuroses of our time!

(Frankl, 1994; p. 86-87).

D. The Function of Unconscious Spirituality

Moral conscience, esthetic conscience, and intuitive conscience (Frankl, 1994: p.
79) are three functions found within the realm of unconscious spirituality which help us
discern “truth,” “beauty,” and *“goodness™ in particular situations. Conscience, as
'specifically human phenomenon,’ writes Frankl (1994, p. 79), is not the mere
consequence of learning processes, father images, or anything else. Although conscience
is influenced by training and outside influences, it cannot be reduced to those influences.
Frankl (1994; p. 78) defines conscience as “...a capacity to find out, and to sense the
unique meaning gestalt inherent in a situation, or 'what is necessary’ in a situation."

Conscience helps us discern unique meanings inherent in life situations.

E. Spirit and Meaning

Logotherapy rests on the belief that our being is meaning-oriented (Frankl, 1994).
Three definitions of logotherapy are that logotherapy is "therapy through meaning"
(Barnes, 1995d; p. 4); "health through meaning; and “growth through meaning" (Barnes,
1994). The dictionary translation of the Greek word logos is “the controlling principle of
the universe” or, in theological terms, “the word," or "will of God" (Fabry, 1994; p. 16).

Frankl translates /ogos as meaning. According to Fabry (1994), “...if this translation is
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accepted, then meaning is the controlling principle of the universe; it is at the center of
life toward which we all move, consciously or unconsciously™ (p. 16). Or, as Frankl once

stated, our Noos (spirit) needs Logos (meaning; Bames, 1995d; p. 23) .

Frankl (1994) refers to situation, time-, and person-specific meanings as the
"meaning of the moment" (Frankl, 1994; p. 79). Meanings of the moment fit into a
greater plan, the plan of "witimate meaning” (“Uber-Sinn;” Frankl, 1994; p. 82).
Ultumate meanings are not accessible to our conscience, or our intellects; they exist in a
dimension which our human understanding cannot access. For example, the meaning of

a disease or suffering will always be "hidden from our eyes” (Frankl, 1994; p. 82).

Frankl (1994) cautions that to discuss ultimate meanings in therapy is illegitimate.
We cannot understand "why" tragedies happen in life. What we can discern is only
"what" our best response can be, under the circumstances. That response is the "meaning
of the moment,” awaiting to be fulfilled by us, and by us only. At the level of ultimate

meaning” Frankl (1967) says, we can only talk about a “Basic Trust in Being™ (p. 65).

An example of the counsellor's task to focus on meanings of the moment, instead

of ultimate meanings can be seen in the following case reported by Barnes (1993):7

In February, 1992, a family came to my office whose little girl had been
killed one day before her fourth birthday. I knew the circumstances they were
coming to talk to me about, and I thanked God for the experiences in my life that
prepared me to help this family. The grief stricken mother, father, and a 13 year
old brother told me about that tragic day. A neighbor lady had stopped by on her
way to the grocery store to see if Mrs. Smith needed anything, "Let me go with
you,” Mrs. Smith said. “Sally's fourth birthday is tomorrow, and I need to get
some things so I can bake a birthday cake for her.” While Mrs. Smith was getting
her purse, Sally ran outdoors so she could go too. Unfortunately, the neighbor

lady had left the engine of her car running. In a flash, little Sally had jumped into
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the car, pulled the gear shift into reverse, and was thrown out of the open door as
the car began to back up. Almost hysterically Mrs. Smith told the story. “When |
came out of the house, the car was backing round and round over my precious
little girl's body. I screamed and ran to her,” Sally's mother said. “I scooped her up
in my arms. Blood was coming out of everywhere--her ears, her nose, her mouth.
She couldn't talk, but she was still breathing. Her eyes were looking right into
mine.” Sobbing in my office, little Sally's mother said, “I can't get that sight out of
my mind, Dr. Barnes. I can't even go to sleep at night. I just keep seeing all that
blood, and I see her eyes looking into mine. Then she died. Why did I have to be
the one, why did I have to see my child bleeding and dying and not able to speak?
Why me?”

I took Mrs. Smith's hand into mine and said, “I am sorry for your pain.
Truly, I am. I'm sorry for the loss of vour precious child. I am SOITY it was you
who had to see that blood and live with that memory. And yet, I am so thankful it
was you who held Sally in the last moments of her life. She had come through
vou, and before she returned to her heavenly father, she knew she was in her
mother's arms. She could no longer speak, but she could see. I'm so glad it wasn't
a stranger who held her as she drew her last breaths. I'm so glad she knew she was
in the arms of her mother.”

“Oh, Dr. Barnes,” Sally's mother said. "I hadn't thought of it that way. I'm
glad it wasn't a stranger who found her and held her as she died. I'm thankful I
could be the one. Seeing it this way, I can live with my memory now* (Bamnes,

1993; pp. 20-21).

Another term that Frankl (1967; p. 65) used in relation the concept of “Uber-
Sinn,” or “ultimate meaning” was “super-meaning,” to indicate that such meanings exist
in the supra-human dimension. In Fabry’s translation of Frankl’s books, another term that
appears interchangeably with ultimate meaning is “supra-meaning,” (Fabry, 1994; p. 150)
which is identical with Frankl’s notion of super-meaning. Frankl used these terms

interchangeably to convey that ultimate meaning and supra-meaning is not
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comprehensible with the presently available scientific means we have (Guttmann, 1996).
Nevertheless, Frankl (1994) believed that life presents us with opportunities when we are
able to discern the existence of this special dimension of meanings. He quotes Maslow

(1966), who referred to such experiences as "peak experiences."

Guttmann (1996) captured Frankl's understanding of ultimate meanings by all
people very eloquently as he wrote:
People are capable of glimpsing for a fleeting moment the mysteries of nature:
feeling an exultation and sensing a beauty that cannot be expressed in words, For
some individuals these moments can be provided by music, for others by arts, and
for still others by nature. This is why we speak of a "Divine gift" (like in the
music of Mozart or Beethoven, for example). Or it can be the result of a special
encounter with another human being. In all such instances we feel elation, a
wonder, that can give us a fleeting insight into the great force or order that moves

this world (Guttmann, 1996; pp. 36-37).

Frankl (1994) emphasized that meanings cannot be "given" by therapists to clients
(Frankl, 1994). They must be individually discerned and discovered. The logotherapist's
role is to illuminate those areas in which meanings can be found (Fabry, 1994). Frankl
(1994) is careful to point out that, in the search of meaning, our conscience, being
genuinely human, has the ability to err: It can not only guide us, it may mislead us. Even
more, we can never fully know whether it has been the true meaning to which we have
committed ourselves. Yet, the possibility of error does not release us from the necessity
of trying. Frankl quotes Gordon W. Allport, who expressed this uncertainty in a forceful,
yet uplifting manner: 'We can be at the same time half-sure and whole-hearted' (cited in

Fabry, 1994; p. 69).
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II. We are Free

A. Freedom and Fate

According to Frankl (1994), freedom and fate do not belong to the same

dimension. Although our existence is influenced by causality and deterministic laws,

there is always an area of freedom which remains available to us in relation to (1) drives;

(2) genetic inheritance; and (3) the environment. “Man,” writes Frankl (1994; p. 91), “is

not less and not more than the product of all these three; drives, genetic inheritance, and

environmental learnings. But man is also free to decide, and thus to take a stand toward

these factors.” Our psychological processes, such as thoughts, cognitions, and emotions

are determined. They depend on our mood states, learnings, expectations, etc. According

to Lukas, (1995). by focusing on the dimension of the spirit, logotherapy complements

the area of “fate” with that of “freedom—"the freedom of our attitudes. Lukas's (1995; p.

160) illustration is seen in Figure 8:2
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Figure 8: Lukas, E. (1995). Psychological Ministry. Unpublished Manuscript. Translated from the original

("Psychologische Vorsorge") by Weltrand Schulte. P. 160.
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B. Personality Development

The influence of genetic inheritance in a person is apparent in one’s biological
npe (i.e. height, weight, blood serum, etc.; Frankl, 1994; p. 94). On the basis of our
behavior in response to drives and learnings in the environment, we can also be identified
as having a certain psychological character (Frankl, 1994: p. 94). No matter what our
biological type and character might be, we can still develop our unique personality. The
kind of person (Frankl, 1994; p. 94) we become depends on what attitude we take toward

our biological, environmental, and genetic endowments.

In the development of behavior patterns, Frankl (1975: p. 204) talks about a
sequence of potential-act- and habit ("porentia-actus- and habitus"): Those potential
response patterns that we usually choose over others--the ones we consciously actualize--
come to be integrated into our character and, over time, become our habits; basic
motivating forces, much like our drives. Fixed as a pattern, they provide our

characteristic behavioral responses.

We as persons have numerous possibilities available to us at every moment.
Because of our previous leamnings and habitual response patterns, we might not be aware
of different possibilities, or may have difficulty choosing a response that does not really
fit into our repertoire of usual and habitual responses. Logotheory recognizes that we may
habitually choose certain response patterns over others, mainly because they have led to
desired responses in the environment. These responses, on the other hand, may be rigid,
habitual, and effective in the short-run, but not result in reaching our long-term goals.
Yet, we chose these responses over others because they provide comfort and reduce the
anxiety of having to make our own decisions in response to our unique life-situations
(Lukas, 1989; p. 67).
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Figure 9: Adapted, translated, and modified from Lukas. E. (1989). Psychologische Vorsorge. Freiburg. .
Herder. (P. 67)

While choosing the same response stvles and patterns over and over can lead to
certain habits, habits do not automatically have to lead to certain behaviors. Decisions
that we have to make at the spur of the moment tell much about the kind of people we
are, but they do not necessarily reflect the way we can be. At every moment of our lives,
we can choose to respond differently. The possibility of a new reaction represents a
potential. If we choose to nurture this potential, it can lead to new styles of behavior.
Human ability to choose one, better, response over another, less productive response

represents the root of all healing, growth, and development (Lukas, 1989; p. 68).

Frankl claimed that potentials, like habits, are not at the fully conscious level of
awareness. On the other hand, we are fully conscious of our actions. Growth in
logotherapy is enhanced by making unconscious contents more conscious (Fabry, &
Lukas, 1995; p. 79). Rather than focusing on what is wrong with us, logotherapy
emphasizes what is right with us, through drawing attention to our ability to respond to
the meaning-potentials that are available to us at each moment of our lives (Bamnes,

1995d).
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Figure 10: Adapted. translated, and modified from Lukas. E. (1989). Psychologische Vorsorge. Freiburg.
Herder. (P. 68)10

According to Frankl (1994), we can take life’s events as causal determinants, and
consider our character and our habitual response patterns as pre-determining forces. In
this case, however, we ignore a dimension in which we not only are but in each moment
can decide what we are going to become (Frankl, 1994; p. 90). Logotheory emphasizes
that through our response to events, we can change a “causal link” of pre-determining
forces. We can never have freedom from determining forces in our lives. But we are

always free to transcend them toward meaningful goals (Lukas, 1989; p. 142).
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Figure 11: Adapted and modified from Lukas, E. (1989). Psychologische Vorsorge. Herder, Freiburg. (p.
142)1t
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Frankl (1994) expressed the view that all persons have the power and the freedom
to rise above their former selves and become different, better. But even he was amazed

at a dramatic example that came to his attention after the war:

Let me cite the case of Dr. J. He was the only man I ever encountered in
my whole life whom I would dare to call a Mephistophelean being, a satanic
figure. At that time he was generally called “the mass murderer of Steinhof,” the
name of the large mental hospital in Vienna. When the Nazis started their
euthanasia program, he held all the strings in his hands and was so fanatic in the
Job assigned to him that he tried not to let one single psychotic individual escape
the gas chamber.

After the war, when I came back to Vienna, I asked what had happened to
Dr. J. “He had been imprisoned by the Russians in one of the isolation cells of
Steinhof,” they told me. “On the next day, however, the door of his cell stood
open and Dr. J. was never seen again.” Later | was convinced that, like others, he
had with the help of his comrades made his way to the South America. More
recently, however, I was consulted by a former Austrian diplomat who had been
imprisoned behind the iron curtain for many years, first in Siberia, and then in the
famous Lubanka prison in Moscow. While I was examining him neurologically,
he suddenly asked me whether I happened to know Dr. J. After my affirmative
reply he continued: “I made his acquaintance in Lubanka. There he died, at about
the age of forty, from cancer of the urinary bladder. Before he died, however, he
showed himself to be the best comrade you can imagine! He gave consolation to
everybody. He lived up to the highest conceivable moral standard. He was the
best friend I ever met during my long years in prison!™ (Frankl, 1963, pp. 207-
208).
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I11. We are Responsible

A. Meaning-orientation

In Frankl’s (1975) view the first question that we have to consider in order to
understand the reason of our responsibility is this: “Whether we as human beings are in
pursuit of happiness, or in pursuit of meaning? He then continues: “If one’s goal is to be
happy, then that goal can never be fulfilled. The moment one aims at happiness, one
misses it. And the more one thinks about happiness, and reflects on happiness, or to the
extent to which he or she is happy, happiness vanishes; it gives its place to attention and
worry ™ (Frankl, 1975; p. 10). Happiness, says Frankl, eludes us when we directly seek it.
For it can only be the by-product of our actions and not a goal in itself. To truly exist,
“...means to transcend oneself toward a meaningful goal. That is, to empty oneself for the
sake of a higher purpose. Man truly finds himself only at the moment he is ready to lose
oneself to such a task. Indeed, Kierkegaard was right when he said that ‘the door to
happiness is a one-way door; it opens only to the outside.”” (Frankl, 1975; p. 10). As
illustrated in Figure 12, Frankl suggested that, rather that being pleasure, or power

oriented, we are meaning-oriented beings.n

(SELF- TRANSCENDENCE)
MEANING

A

EFFECT

—= (WHAT IS IN THIS FOR ME?)

INTENTION

INTENTIONS MOBILIZED IN THIS DIRECTION DO NOT
LEAD TO ETERNAL MEANINGS.

Figure 12: Barnes, R. C. (1995). Logotherapy and the human spirit. Unpublished Manuscript, p. 21.
Hardin-Simmons University, Abilene, TX.
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Logotheory purports that pleasure and power cannot be ends in themselves. The
more one seeks them the more they are missed. For they can only be the by-products of
having found meaning in life. Meanings are not invented, they cannot be created, either.
Meanings have to be discovered, “similarly as one can discern a figure from the ground™
(Frankl, 1994; p. 92). Our conscience is a “meaning-organ’ that guides our search for
meaningful goals. We cannot influence what our conscience is telling us. We can only
choose whether and how we want to respond to what our conscience is telling us.

Therefore, says Frankl (1994), we are primarily responsible to our own conscience.

B. Freedom and Responsibility

The relationship between freedom and responsibility was illustrated by Lukas
(1995). Fate, as opposed to freedom, refers to those events over which we have no
control. In Frankl's (1994) teaching, we always retain an area of freedom, despite fate.
Our area of freedom lies in our response to events that cannot be changed. If all of our
actions were subject to the deterministic forces of fate, we could, under no
circumstances, be held accountable for our response. Fate, without freedom, implies no
responsibility. Only freedom entails responsibility. Fabry (1994; p. 121) once said that
"...responsibility without freedom is tyranny." Similarly, one might add that freedom
without responsibility leads to anarchy. Anarchy, on the other hand, can lead to
"boredom, anxiety, and neurosis" (Fabry, 1994; p. 121). Lukas's (1995; p. 164)
illustration of the difference between the areas of fate and freedom and responsibility can

be seen in Figure 132
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Figure 13- Lukas E. (1995). Psychological Ministry. Unpublished Manuscript, p. 164. Translated from the
onginal ("Psychologische Seelsorge") by Weltrand Schulte.

C. Unconscious Spiritualitv and Responsibility

When conscience is projected into the psychological dimension, it appears as a
phenomenon similar to the super-ego (Frankl, 1994). However, Frankl's (1994) notion of
the super-ego is not identical with the super-ego (Uber-Sich) in Freud's theory.
According to psychoanalytic theory, the super-ego’s function is to impose rigid rules on
the individual. In Frankl’s (1994) terminology, super-ego functions rather as “supra-
ego,” (Uber-Ich; p. 99) a dimension, which reaches beyond the self into the transcendent.
Frankl (1994) illustrates the difference between his notion of the “supra-ego” (Uber-Ich)
and Freud’s “super-ego™ (Uber-Sich) with the following example: Freud stated that the
image of God is an introjected father image. However, the first concrete image of God
that is available to the child is that of his parents. Therefore, in an ontological sense, the
experience of God is the archetype of parenthood, and not vice versa (Frankl, 1994;
1975b; 1984b).
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Archetypes, according to Frankl (1994) do not capture the fullness of reality, vet,
they convey to us more than just pictorial representations of reality. He refers to
archetypes as the “negatives™ of reality. “Archetypes dating back to the very beginnings
of our civilization depicted a mystical unity with God. However, we cannot talk abour
God,” says Frankl, “we can only talk t0 God™ (Frankl, 1994, p. 93). When we talk to
God, we do not talk to God as an “It.” Using Buber’s terminology, Frank! asserts that
during our conversations with God, “...conscience is the place of our most intimate

soliloquies with God’s Thou” (Frankl, 1994; p. 112).

Frankl asserts that, in an ontological sense, we are responsible not only to
something (to our conscience). We are also responsible to Someone. Namely, “...we are
responsible to a transcendent ‘Thou’ to which many people refer as God™ (Frankl, 1994,
p. 113).

D. Abilitv to Respond

Frankl (1994; p. 113) differentiates responsibilin from response-abilin. Most of
the time, he says, we are not aware of our ability to respond (response-ability) to the call
we discern through the voice of our conscience. In this respect, he compares human
existence to a “stage” (Frankl, 1194; p. 113): We, the actors on the stage, do not
concentrate on the audience during the play. While we play our role, we are blinded by
the lime-light, and we do not see the audience sitting in front of us in the pews.
However, we intuitively know that the audience is present—that not one of our actions go
unnoticed. Neither do we have complete freedom on the stage. We depend on external
authority. For example, the director of the play may assign what role we are to play. The

role we have to play represents our responsibility on the stage.

However, responsibility means that we also have an area of freedom. This is true.

Because, while we are on the stage, we can freely choose how we will act the part that
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was assigned to us. It is up to us, whether we will do brilliantly or poorly on the stage.
This responsibleness cannot be imposed because it results from our own decision.
Responsibleness is our ability to respond to our circumstances. According to Frankl
(1994), everything can be taken away from us except this last area of freedom. The

freedom to assign meaning to our experiences.

E. The Basic Trust in Being

Because we have an intuitive awareness of meanings to be completed by us,
Frankl (1994) concluded that “we can be more religious. more spiritual, and moral than
we can appear, not only to others' eyes, but even to our own eyes™ (Frankl, 1994; p. 113).
Our dreams, myths, and symbols all point to a “Basic Trust in Being™(Frankl, 1994; p.
113). However, the ground of this trust cannot be reduced to the level of Jungian
archetypes.  Unconscious spirituality, morality, and religion, like an inner call, must be

continually heard and brought to consciousness.

With respect to the uniqueness and the universality of our experience of meaning,
Frankl (1994) gave the following illustration: "No one would view two similar
photographs and conclude that the second picture was developed from a copy of the first
picture's negative. Instead, we would think that the two snapshots were taken in close
proximity and captured the same state of events" (Frankl, 1994: p. 113). Although our
dreams and archetypes are similar, they all convey our unique sense of that which

"...stays awake in man, even when he is asleep” (Frankl, 1986; p. 58).

The following example illustrating the expression of unconscious spirituality in

dreams can be found in Frankl’s (1975b) " The Unconscious God:~

Case 1: Mr. K. dreamed that his father handed over some saccharine to him, but
he proudly refused it with the remark that “...he would rather drink coffee or tea bitter
than sweetened with some sort of sugar substitute™ (Frankl, 1975b, p. 43). When Dr.
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Frankl asked him to free-associate to the dream, Mr. K. reported the following: =...handed
over—tradition; but the tradition [ got from my father is our religion™ (Frankl, 1975b; p.
44). He continued to say that the evening before the dream he had read a magazine
article recording a dialogue between an existential philosopher and a theologian. The
argument of the existential philosopher seemed very plausible to him and he was very
impressed by the philosopher’s rejection of existentially inauthentic religiosity, in
particular, where the philosopher “...refused to flee into a realm of belief and dream™
(Ibid, p. 43), and where he exclaimed: “What sort of motive is it to want to be happy?
What we want is truth” (Ibid, p. 44). The same evening, Mr. K. reported hearing a radio-
sermon which he felt somehow to be “cheap consolation™ and “sweetish™ (Ibid, p. 44).
It turned out that at one point that in the magazine article the question was asked, “What
is it like when the taste for living is lost?” (Frankl, 1995b, p. 44). Frankl explained that,
with that in mind, we can understand quite well why, in the thinking of Mr. K.,
existentially inauthentic religious tradition was associated with the realm of taste, and
why the image chosen in the dream was the sugar substitute saccharine, taking the place
of genuine sweetener: “This choice of symbols became fully clear when we learned that
the patient’s good-luck piece was a religious icon, and that he disguised it from unwanted
viewers by carrying it in a small wooden box which originally had served as a package
for saccharine™ (Ibid, p. 44). In his conscious life Mr. K. attempted to follow that which

in his unconscious spirit he already knew to be true: he refused inauthenticity.“'
Reflections

According to Stanich (1995) “Frankl revolutionized psychology by introducing
the issue of noetic vs. psychic dimensions" (p. 98). While it is relatively easy to
distinguish between the dimensions of the body and psyche, the difference between

psyche and spirit appears to be less clear.

Summarizing the previous review on the basic concepts and tenets of logotheory,
however, allows us to outline four distinctions between these two dimensions (also

mentioned by Stanich, 1995; p. 98): (1) fate vs. freedom; (2) susceptibility of the body
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and psyche but intactness of the spirit; (3) pleasure orientation vs. meaning-orientation;
and (4) character vs. personality. According to Stanich (1995), “these four components
are not dichotomous opposites, rather, each belongs to a specific, principally different
dimension—the psychological and the noetic, respectively” (Stanich, 1995; p. 98).
Stanich (1995) illustrated the difference between the psychological and the noetic
dimensions schematically with respect to the concept of time. Figure 14 can be
compared with Figure 6. Figure 14 gives us more detailed information on what
characteristics of the human spirit therapists can use in practice, in addition to relying on

what is available if one considers the dimension of the psyche:**

mponen f the P hological and Noetic Dim ion
Past Present Future

Psychological Noetic

Closed Open

Facticity Existence

Fate Freedom

Susceptibility Intactness

Pleasure Meaning

Character Personality

Figure 14: Stanich, J. (1995). Noetic and Psychic Dimensions in Clinical Practice and Research. The
International Forum for Logotherapy, 18 (2), p. 98.

In his writings, Frankl (1972; 1975; 1975b; 1986; 1994) appears to make a fine
distinction between spirit, spirituality, and religion. He says that every person exists in
spirit, as well as in body, a mind. Spirituality can be seen in every person’s quest for
meaning which is possible in numerous ways; from seeking greater integrity of the self
and increased understanding of the world through nature, the sciences, or reaching out to
others in love. However, Frank!'s understanding of religion and its relation to spirituality,

and its use in therapy appears to require further explanation.
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In the Unconscious God Frankl (1975b) mentions that authentic religiosity is
characterized by deep spirituality. However, according to Hague (1995) there are two
perspectives from which one might define religion. One way of understanding religion
has to do with religion as something organizational--belonging to a religious
organization, and membership in a group which upholds a creed--referring to a set of

beliefs; a code—~an array of moral rules; and cult—a collection of ritual practices.

The second meaning of the word religion does not emphasize belonging to a
particular group; it can be understood as a personal search for the transcendent,
for what goes beyond the everyday, short-term, immediate to the experience of
living in all the dimensions of being human, transcending the immediate for an
appreciation of the larger picture of one’s own life--the “more beyond™ that
usually takes shape in the form of meaning and purpose in life, the great themes
in the vast drama in which one is by birth invited to take role. This broader
experience is usually called spirituality--the sense and practice of the numinous,
the mysterious, that which is too great to comprehend--the transcendent (Hague,

1995; p. 13).

Like Frankl (1972; 1975b), Hague (1995) states that “. spirituality may find
expression in religion; religion at its best will be deeply spiritual....” However, while
Frankl (1972; 1975b) does not elaborate on the relationship of religion and spirituality,
Hague (1995) claims that “spirituality is quite different from organized religion™ (p. 13).
Hague (1995) explains that spirituality goes beyond strict boundaries of "inside" and
"outside” of a group, and "...does not stop with cozy, comfortable feelings or mystic,

rapturous experiences. It affects our behavior" (Hague, 1995; p. 13).

In the light of Frankl's (1975b) views on authentic religion, and Hague's (1995)
explanation of perspectives on religion, spirituality, and life meaning, would it be

possible to state that spirituality, when it is lived, can provide the foundation of religious
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teachings and doctrines? For if so, then, we can also state that spirituality and authentic
religion can merge to the extent to which one's actions go beyond obeying a set of
religious beliefs and creeds to realizing one’s unique tasks in a variety of circumstances.
In logotherapeutic terms, that would mean that authentic religion and spirituality may go
hand in-hand, resulting in meaningful actions. To validate this conclusion, let’s consider
the following example reported by Frankl (1967):

Shortly before the United States entered World War I1, [ was called to the
American consulate in Vienna to receive my immigration visa. My old parents
expected me to leave Austria as soon as the visa was given. However, at the last
moment, [ hesitated: The question of whether I should leave mv parents beset me.
I knew that any day they could be taken to a concentration camp. Shouldn’t I stay
with them? While pondering this question I found that this was the type of
dilemma which made one wish for a hint from Heaven. It was then that I noticed
a piece of marble lying on the table at home. When I asked my father about it, he
explained that he had found it on the site where the National Socialists had
burned down the largest Viennese synagogue. My father had taken this marble
piece home because it was part of the tablets which contained the Ten
Commandments. The piece showed one engraved and gilded Hebrew letter. My
father explained that this letter is the abbreviation for only one of the
Commandments. Eagerly I asked, “Which one is it?”” The answer was: “Honor thy
father and thy mother: that thy days may be long upon the land.” So I stayed with
my father and mother upon the land and decided to let the American visa lapse
(Frankl, 1967; pp. 46-47).

Acknowledging this piece of marble as a hint from Heaven might well be
the expression of the fact that already long before, in the depth of my heart, I had
decided to stay. I only projected this decision into the appearance of the marble
piece (Frankl, 1967; p. 47).

Given that (1) Frankl’s theory is influenced by Judeo-Christian ideas (Fabry,
1994); (2) that Frankl (i.e., 1972; 1986) talks about spirituality, and the use of the
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resources of the dimension of the human spirit in therapy; and (3) that one might parallel
authentic religion and deep spirituality to the extent to which they result in meaningful

actions, the question arises, “What is the role of religion in meaning-oriented therapy?”

Frankl (1967) begins his answer by illustrating the similarities and differences
between religion and psychotherapy:
It 1s not the least task of psychotherapy to bring about reconciliation and to bring
consolation: Man has to be reconciled to his finiteness, and he also has to be
enabled to face the transitoriness of his life. With these efforts psychotherapy
indeed touches religion. There is common ground enough to warrant mutual
rapprochement. Bridging, however, does not mean merging. There still remains
the essential difference between the respective aims of psychotherapy and
religion. The goal of psychotherapy, of psychiatry and, quite generally, of
medicine, is health. The goal of religion, however, is something essentially
different: salvation. So much for the difference in goals. The result achieved,
however, are another matter. Although religion may not aim at mental health it
might result in it. Psychotherapy, in turn, often result in an analogous product;
while the doctor is not, and must not be, concerned with helping the patient to
regain his belief in God, time and again this is just what occurs, unintended and

unexpected as 1t is (Frankl, 1967, pp. 45-46).

Health Salvation
Psychotherapy Religion

Figure 15: Frankl, V. E. (1967). Psvchotherapy and Existentialism. New York, NY: Simon & Schuster. (P. ¢
45)1
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The area where therapy and religion meet is illustrated by a situation in which one
is called upon to decide between the alternatives of ultimate meaning or ultimate
absurdity. In the first case, one has to presuppose that meanings exist which we cannot
intellectually understand; we can only believe and trust that they exist. Following this
realization, therapists can enter their clients’ own value systems and beliefs in order to
highlight areas where they might find meanings that are right for them. According to
Estes (1997) therapists have to be ready to accompany their clients on their journey of
self-discovery and spiritual growth if they want to help them to cope with concerns that
are spiritual in nature. If clients are affiliated with a particular religious denomination, or
they talk about their spirituality, or spiritual concerns, the counsellor can use that
language to communicate understanding, and also, to guide clients in their own search

for meaning.

The use of a client’s religious beliefs to achieve “health™ (Frankl, 1975b; p. 47)
through counselling psychology can be seen in the concern presented to Frankl (1962)
when he encountered a rabbi from Eastern Europe who lost his first wife and six children
in the Holocaust. This rabbi turned to Frankl in his despair that his second wife was
sterile and, thus he would have no son to say the Kaddish, the Jewish prayer for the dead,

after his death. In Guttmann's (1996) report,

Frankl asked him whether he did not hope to see his children in heaven,
whereupon the old rabbi burst into tears and confessed that the true reason for his
despair was his fear that as a sinner he may not be assigned the same place as his
martyred children. Frankl, therefore asked the rabbi:

Is it not conceivable, Rabbi, that precisely this was the meaning of you
living longer then your children; that you may be purified through these years of
suffering, so that finally you too, though not as innocent as your children, may

become worthy of joining them in Heaven? Is it not written in the Psalms that
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God preserves all your tears? So, perhaps none of your suffering were in vain
(Frankl, 1962, p. 120; Psalm 56;8).
For the first time, the old rabbi found relief from his suffering through the

new viewpoint Frankl opened before him (Guttmann, 1996; p. 39).

The case examples 1 used in this chapter illustrate the use of logotheory’s
concepts in logotherapy. For greater clarity, Frankl (1967) organized logotheory’s major
tenets along thematic lines and presented them under the title the “Logotherapeutic

Credo™ (Frankl, 1967; p. 10). These assumptions underline all interventions inspired by

Viktor Frankl!’s theory.
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CHAPTER 5: THE LOGOTHERAPEUTIC CREDO

“But then, because the teacher was wise, he went on teaching the people all he knew;
and he collected proverbs and classified them.”
(Ecclesiastes 12:9)

Introduction

Frankl summarized those tenets of logotheory which are used in therapy in his
book entitled “Psychotherapy and Existentialism," which appeared in the English
translation in 1967. This early text captures the “logotherapeutic credo” (Frankl, 1967; p.
18; Frankl, 1994; pp. 73-114) in three points: (1) the "Freedom of Will; (2) the "Will to
Meaning;" and (3) the "Meaning of Life," respectively. On the basis of his notes during a
workshop by Lukas, Bamnes (1995d) outlined six themes which parallel Frankl's (1994)
views on the anthropological foundations of logotherapy. Since these six points are more
inclusive than the ones originally put forth by Frankl (1967), these will be the ones that I

will present below.
Six Basic Assumptions in Logothe:oryi7

1. The first basic tenet of logotheory is that "the human being is an entity
consisting of body, mind, and spirit" (Barnes, 1995d; p, 6). Reading Frankl's statements
about the spirit, spirituality, and religion, allows us to make a fine distinction between
these phenomena. With respect to the spirit, Frankl claims that every person is spirit.
That is, a three-dimensional entity of body, mind, and spinit. Spirituality in Frankl's
terminology refers to the dynamics of inferring what the meaning of a situation is by
listening to the voice of our conscience, our very core self, which is always meaning-
oriented, and allowing that meaning to permeate our being. Meanings are realized by us
in concrete situations with the help of the “instruments of the human spirit;” our bodies

and mind. The word religion means a set of beliefs and creeds. To avoid confusion
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between the terms spiritual and religious, Frankl uses the term noetic, to refer to a

dimension that is specifically human.

The contents of the human dimension are tremendous, often untapped, resources
of health. One might say that they are the medicine chest of logotherapy. In
therapy clients have to be made aware that they posses this treasure chest of
health, this healthy core, and they have to be helped and motivated to make use of

these resources (Barnes, 1995d; p. 8).

2. A second assumption of logotheory is that life has meaning under all
circumstances, even the most miserable (Barnes, 1995d; p. 7; Frankl, 1967; p. 28):

This “ultimate meaning,” as Frankl calls it, is perhaps the most difficult
assumption to grasp in logical argument but, on the other hand, it is a reality
which every person experiences--even though perhaps only vaguely and in
fleeting moments of what Abraham Maslow called “peak experiences.” Ultimate
meaning manifests itself in a basic sense of belonging, an interweaving in the
tapestry of life, as against the feeling of isolation and alienation. It presupposes a
world in which suffering is not a denial of, but rather evidence of, an order that
includes darkness and light. Ultimate meaning exists in the suprahuman
dimension which religious people call the divine dimension but which one may
see as life, or nature, or evolution, or science, or harmony, or the ecosystem.
Ultimate meaning, to Frankl, is a reality which we experience, especially in

moments of deep despair or glorious bliss (Barnes, 1995d; pp. 8-9).

3. A third assumption of logotheory is our will to meaning (Frankl, 1967; p. 21,
Barnes, 1995d; p. 8).

It is seen as our main motivation for living and for acting, and it goes deeper than
our will to pleasure and power. When we see meaning in life, we are ready to

endure any suffering. On the other hand, if we see no meaning, even a life of
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material well-being will seem empty and futile. Logotherapy makes people aware

that they possess the will to meaning and motivates them to use it (Bames, 1995d;

p. 9).

Clinical observations convinced Frankl (1994) that human existence is alwavs
directed toward meaning, however little we may be aware of it. In 1968, he taught that
there exists something like a foreknowledge of a meaning, or a “precognition of
meaning” (Frankl, 1968; in Fabry, & Lukas, 1995; p. 9), which is also the basis of what
logotherapy calls “the will to meaning” (Frankl, 1968; in Fabry, & Lukas, 1995; p- 9).

In the same lecture series, Frankl went on to say that, whether or not we want to,
we do believe in meaning as long as we have a breath of air inside us. Even a person
committing suicide believes in meaning--if not in continuing to live, then in dving. If we
really no longer believed in any meaning at all, we could not move a finger, and thus

could not commit suicide (Frankl, 1968; in Fabry, & Lukas, 1995).

4. A fourth assumption of logotheory is that "...we have the freedom, under all
circumstances, to activate our will to meaning and to find meaning" (Barnes, 1995d; p. 9;
Frankl, 1969; p. 21).

Obviously, we do not always have the freedom to change a meaningless situation
into a meaningful one, such as the death of a loved one, or an incurable disease.
But we always have the freedom to change our attitude toward a situation which
itself is meaningless and unchangeable. We do not always have freedom from
limitation but we do have freedom to take a stand toward unchangeable
situations. Logotherapy bases our freedom to find meaning under all conditions
on its first assumption—that in our spirit we can take a stand even against all
limitations of body, psyche, and circumstances. All of these assumptions were

tested by Frankl in his concentration camp years, especially the assumption that a
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person has the freedom to see meaning even in the most meaningless situation

when surrounded by guards and barbed wire (Barnes, 1995d, pp. 9-10).

5. A fifth assumption of logotherapy is that life has a demand quality to which we
must respond if our lives are to be meaning-filled (Barnes, 1995d; Frankl, 1994):

...Although we have freedom to act and make decisions within the
dimension of our spirit, there is a demand quality in life to which we have to
respond if our decisions are to be meaningful. Here Frank! introduces a second
kind of meaning which is more practical in daily living than the assumption of
ultimate meaning. This second kind is the “meaning of the moment.” It is Frankl's
assumption that we go through a series of situations in our lives and each
situation, each moment, offers us a specific meaning potential. To respond to the
meaning of the moment is to be responsible in the literal sense of the world: able
to respond.

While ultimate meaning basically can never fully be found but only
approached, just as the horizon can only be approached, the meaning of the
moment can be found and fulfilled. To be aware of the meaning possibilities of
each moment. and to respond to them by making one of many possibilities a
reality with which we have to live, is to lead a meaningful life.

Second, how do we find the meaning of the moment? In ordinary
situations we follow the values of our society. But in special circumstances, we
have freedom and indeed an obligation to disregard values and customs and
ordinary responses and to follow the voice of our consciences—-weak and human

and prone to error as they may be (Bames, 1995d; p. 10).

The assumption that we have to respond to a demand, which again can be
seen in both religious and nonreligious terms, seems to limit our freedom to make
decisions. It is a self-imposed limitation, not one forced on us by outside forces,

inner drives, or behavior patterns we have developed (Bamnes, 1995d; p. 11).
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6. A sixth assumption of logotherapy is that each individual is unique:
One's sense of meaning is enhanced by the awareness that, even in small ways, we

are irreplaceable. Our spiritual dimension is not only our healthy self but also our

healthy self. To help clients become aware of their authentic selves (behind all
the masks they may wear to please others and avoid being hurt) is to help them
find meaning. One of logotherapy's tasks is to help clients realize that each of
them is Someone, a Unique Someone, and irreplaceably significant (Barnes,

1995d; p. 11).

Reflection

According Barnes (1995d), logotherapy's assumptions, like the assumptions made
by other psychotherapies, cannot be proved nor disproved with certainty. "We can only
test the validity of these assumptions AS IF they were true, to see if they make sense

within the framework of our lives" (Barnes, 1995d; p. 6).

Bames (1995d; p. 11) summarized the six basic tenets of logotherapy in the
following way: "...each human being is a unique entity of soma, psyche and spint, going
through a series of unique [and irrepeatable] situations, longing to find meaning and free
to find it in every moment, in response to demands of life and special circumstances.”
As we have seen from discussions in the previous chapters, the belief in life's

meaningfulness under all circumstances is among the core beliefs of logotherapists.

At this point, however, the question arises whether the fact that we have to
discover meaning for ourselves, and the belief in an inherent meaning in life, are
contradictory statements in logotheory? Let's consider for example, the following
statement by Lukas (1995; p. 2): "..the intuitions and sensing of all peoples and
generations, concealed in thousand symbols and rites, indicates that the whole must have
some kind of 'ultimate meaning' behind it, which goes bevond chaos and chance." Does

this statement, which emphasizes a human universality, exclude our previously stated
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focus on individual uniqueness? Stated in other words, "How can one adopt a belef in
life's meaningfulness and still discover unique meanings?" This question brings us to the
topic of finding meanings and living a meaning-filled life, to which we now tumn our

attention.
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PART TWO: LOGOTHERAPY
CHAPTER 6: MEANING AS AN EXISTENTIAL DECISION

“If I don’t do it, who will do it?
If I don’t do it now, when shall I do it?
And if I do it only for myself, who am 1?7~
(Rabbi Hillel)
Introduction

In our review of the basic tenets of logotheory, we arrived at the research
question: “How can one live a meaning-filled life?” Below, we will review those
guidelines in logotheory which can be used in therapy to help clients regain their sense of

meaning in life.

L. Iustration of The Pursuit of Meaning with a Metaphor

In the introduction of her book, Psychotherapie im Wurde, (Psychotherapy with
Dignity), which is based entirely on Franklian theory, Lukas (1994) illustrates the nature
of meaningful decisions with the metaphor of the biblical account of the Israelites’
wandering in the wilderness. According to the story in the Exodus, God lead the
Israelites from Egypt into the Promised Land in the form of a cloud. The Israelites did
not know in advance where exactly the would will lead them. They believed that God, in
the form of the cloud, would guide them to the “Promised Land.” In their stories, the
“Promised Land” became the epitome of realizing their dreams of living a more perfect
and better life (Frankl uses the same metaphor in "Psychotherapy and Existential
Analysis" [1967, pp. 26-27)).

From the biblical story of the Exodus, we know that following the cloud was not
easy. It required the Israelites to turn away from idols, to turn away from their original

goal of attaining power and fame. It demanded that they confront their utmost fears and
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uncertainties in the journey of following the “will of God,” and staying true to their

convictions.

Frankl (1967) and Lukas (1994) likened the journey in the search of meaning to
that of the Israelites following the “cloud.” Meanings, like the “cloud” can guide our
lives, and require that we confront and transform ourselves, if we want to live up to our
highest ideals. There are three characteristics of the biblical “cloud” which Lukas (1994)
identifies as the properties of meanings: (1) the cloud goes ahead of the Israelites; (2) the
cloud is different; and (3) the cloud can never be reached. How does the metaphor of the
“cloud” apply to meanings and to meaningful tasks? Below, we will follow Frankl’s

(1967) account.

1. The cloud goes ahead of the Israelites: Meaning, like the cloud, says Frankl
(1967), has to go ahead of us to signify the direction for our journey. We can only
speculate what would have happened if the cloud did not go ahead of the Israelites, but
instead of leading, stayed above their heads. None of the Israelites would have been able
to decide exactly which way to go. Their efforts to reach the “Promised Land,” would
have dissolved in an endless dispute. Similarly, meanings have to “go ahead of us,” in
indicating a direction that is worthy of our pursuit (Lukas, 1994).

2. The cloud is different: The cloud, in the example, is different from those who
follow it. It is different not just in its essence, which we could, metaphorically, translate
into “spirit,” but in what the “existence in spirit” requires from the Israelites. They are to
abandon their traditional way of being, which was power and pleasure oriented, and give
up serving the idols which they have brought with themselves from Egypt. Both literally,
and metaphorically, there is a gap (a hiatus) between where the people of Israel “are™ and
where they “can be.” Similarly, says Frankl (1967; 1975), meanings represent a constant
tension between the way we currently “are,” and how we “could be.”

3. The cloud can never be reached: The biblical story of the Exodus furthers our
understanding of the characteristics of meaning. The goal of the Israelites was not to
reach the cloud; they could reach their final destination only if they followed the cloud.
Literally, they had to advance step by step to reach Palestine. Their concrete steps were
in line with the direction indicated by the cloud. Lukas’s (1994; p. 22) illustration can be
seen below:
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Figure 16: Adapted and translated from Lukas, E. (1994). Psychotherapie in Wurde. Munchen:
Quintessenz. (P. 22)18

In the same vein, logotherapy teaches us, that meanings are found in meaningful
tasks, which cannot be separated from an ultimate reason and purpose in life (Lukas,
1994). Not all of the Israelites reached the Promised Land. Similarly, says Frankl (1975)
we cannot know until our death whether we have accomplished the meaning of our lives.
As in the story of the Exodus, our hope and beliefs can outlive our physical life. They

guide the generations to follow.

II. Logotheory’s Principles that Apply to the Search for Meaning

A. We have to Evaluate our Existential Answer to Life

In "Der Mensch vor der Frage nach dem Sinn" Frankl (1996b) expresses the
view, that before we attempt to answer the question of how meanings can be realized, we
have to ask ourselves a more fundamental question:

This question has to do with whether we believe that life as a whole is
meaningful, or, that it is meaningless. To answer this question, we have to

reflect on our existential answer to it.
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The question is: “Is existence nothing but a mass of nonsense, or is it a
mass of ultimate meaning?” This question cannot be answered by natural sciences
alone. It cannot be answered at all; it is a completely unsolvable problem - rather,
it must be decided. All being is ambiguous: both interpretations - both the
Interpretation “nonsense” and the interpretation “ultimate meaning” - are
possible. Both are thinkable: that being is total nonsense, and that it is total
ultimate meaning; but these are indeed only two “thinkables,” two thought
possibilities, and not thought necessities. With respect to the decision we are
called upon to make, there is no coercion; in no way are we logically forced,
logically obliged to decide for one or the other. Both interpretations are logically
of equal status. Logically there is as much which speaks for the one interpretation
as for the other. The equal status of the two answers: the answer “absolute
nonsense™ and the answer “absolute ultimate meaning™ - results in the
responsibility of the respondent. He is not only faced with a question - no: he is
faced with a decision, and, in fact, an existential decision, but not an intellectual
decision. What he must perform is not the “intelligere,” not a factual realization -
but rather a personal commitment.

Reasons and objections are balanced like scales; but the decision maker
throws the weight of his own being onto one or the other side of the scale.

It is not knowledge which makes this decision, but rather faith; but faith is
not thinking minus the reality of that which is thought, but rather thinking,
enriched by the existentiality of the thinker (Frankl, 1996b; p. 274).

To give an existential answer to an existential question means that we have to
review our lives. We have to evaluate our lives, both as it has been in the past, as it is in
the present, and as we would like to live it in the future, and determine those principles
which in our perception have significantly contributed to shaping our lives. We have to
identify our beliefs and our concerns, and reaffirm those guidelines which we consider
important, and by which we would like to abide. If we live authentical ly, then we have to

live in a way that stays true to our beliefs.
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According to Franklian theory, it is not possible to ask the question “what is the
meaning of life?” Life poses this existential question to us. Our personal answer to this

question can be discerned from the way we lead our lives.

B. There are Three Levels of Meanings

Lukas (1995) noted that the meaning of life may at the same time be both
infinitely abstract and exceptionally concrete. In logotheory, generally three levels of

meanings are distinguished.

For the type of meaning which cannot be attained by us, “except by reaching in
faith into the transcendence of God™ (Lukas, 1995; p. 14), Frankl (1996b) coined the
terms “supra meaning,” or, “ultimate meaning” (p. 75). As we discussed earlier, ultimate
meanings can be likened to a general organizing principle. According to Frankl (1975) it
is useless to speculate about ultimate meanings because they are beyond our human
comprehension. The theory of such ultimate meanings, explains Lukas (1995, p. 14),
“simply affords the possibility that even those elements of this world which our intellect
would have to declare ‘senseless’-like for instance the existence of evil, the happening
of tragic accidents, the suffering of innocent people or the inescapable fact of aging and
dying-—-might, in another, higher dimension, have meaning.” However, we cannot access

this dimensional level.

According to Frankl (1996b), what is open to us humans, but not available to
animals is to grasp the specific meaning contents of our lives. Lukas (1995) explains that

such meanings may be related to the accomplishment of a self-chosen task: research into
new frontiers, inventing something, creation of an object d’art, production of new
articles, remedying of some grievance, and the like. That means that we can find
meaning and purpose in “being-for-something” (Lukas, 1995; p. 14). She then goes on to

say that we can also find meaning in establishing a family, in loving children, in
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charitable work, or in social care for persons in our charge. All these meanings find their

expression in “being for someone” (Lukas, 1995, p. 14).

The last meaning factor in our consideration of meanings from the most to the

least abstract is the present meaning . the “meaning of the moment” (Frankl, 1967; p. 55;

1975). Here we encounter, with Frankl's words, that meaning, which, at any given
moment is the “pacemaker of our being” (Frankl, 1967; p. 26). The relevance of
concrete goals lies in the fact that any great meanings of life, individual goals, tasks,
works, the total dedication to a cause or a person can only be accomplished if we take
them in relation to moments, or to specific situations, each one of which is unique and

unrepeatable (Lukas, 1995):
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Figure 17: Ungar. M. (1998). A schematic illustration of the three levels of meaning.

C. Meanings are Trans-subjective

Frankl (1967) stated that personal meanings are not only more concrete than

meaning contents and ultimate meaning, but that personal meanings have to reflect one's
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meaning in life, and ultimate meanings. In this context, one can conceptualize ultimate

meanings as objective, and personal meanings and meaning contents as subjective.

However, this distinction between subjective and objective meanings is not quite
accurate. Personal meanings, contended Frank! (1965; 1967), are not only subjective, but
they are relative. Namely. meanings stand in relation to a person, and to that particular

situation in which that person finds oneself.

This means that every meaning is relative to a person, and to a situation. Our

task, says Frankl, is to discern that meaning which relates to us, in particular situations.

Frankl (1967) stated that, as life situations are irrepeatable, so is that meaning
which is inherent in them. We have to discern this relative, and trans-subjective,
meaning of the situation and to realize it:

Each man is unique and each man’s life is singular; no one is replaceable
nor is his life repeatable. This twofold uniqueness adds to man’s responsibleness.
Ultimately, this responsibleness derives from the existential fact that life is a
chain of questions which man has to answer by answering for life, to which he
has to respond by being responsible, by making decisions, by deciding which
answers to give to the individual question. And I venture to say that each question
has only one answer—the right one'

This does not imply that man is always capable of finding the right answer
or solution to each problem, or finding the true meaning of his existence. Rather,
the contrary is true; as a finite being, he is not exempt from error, and, therefore,
has to take the risk of erring. Again, I quote Goethe who once said: “We must
always aim at the bull’s eye--although we know that we will not always hit 1t.”

Or, to put it more prosaically: We have to try to reach the absolutely best--

otherwise we shall not even reach the relatively good (Frankl, 1967; p-31).
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Frankl (1994c) spoke of the demand quality of life and the response quality of
human existence. Related to this concept, Lukas (1995) developed a model that can be

used in each life situation of our clients1?

AREA OF AREA OF
FATE PERSONAL FREEDOM

NO POSSIBILITIES * % %
OF CHOICE * »

EXIST HERE * & %

POSSIBILITIES TO
CHOOSE
PERSON SITUATION

Figure 18: Elisabeth Lukas, PhD., in Bammes, R. C. (1995c). Logotherapy’s Consideration of the Dignity and
Uniqueness of the Human Person. Unpublished Manuscript. Hardin-Simmons University, Abilene, TX. p.
30).

Barnes (1995c) used and interpreted this Figure in his paper entitled
“Logotherapy's Consideration of the Uniqueness and Dignity of the Human Person:%°
As seen in this Figure, as long as we are conscious and the spiritual
dimension is not blocked, we have freedom to choose. When there is choice, one
is forced to choose. We can choose our attitude and our action. We can choose
our response to our fate. We can choose no more and no less! Our fate is the area
where there are no possibilities to choose. Our freedom is the area where there are
possibilities to choose. Dr. Elizabeth Lukas illustrates this further in her book
Psychological Ministry (page 167). Each star in the Figure above represents an

opportunity, a potential choice from an entire galaxy of potential choices for
every situation. Dr. Lukas refers to conscience as “our ability to identify the
brightest star in the galaxy of the moment, or in other words, to make the most

meaningful choice from all the potentials of his area of freedom.”
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The little stars in the Figure look equal, but they are not. The difference is
in degree of meaningfulness. In every situation, there is one that has the
possibility of greatest meaningfulness. If we choose one, it becomes reality, and
all other potentials of that situation immediately vanish. There will be other
situations in life, and other choices, but the other ‘stars’ (possible choices)
relating to a given situation disappear the moment one becomes reality because of
our choice.

There are five questions that relate to the Figure above, the Area of Fate
vs. Personal Freedom. According to Dr. Lukas, we can help our counselees by
providing them the opportunity to ask themselves these questions.

1. What is my problem?

2. Where is my area of freedom? (I am not free from fate, but I am free to

choose my response.)

3. What possible choices do [ have?

4. Which possible choice is the most meaningful? (Only one’s conscience

can help determine what is best for all concerned.)

5. Which choice will I bring into reality?

We can guide our counselees only from number one through four above,

but not with number five (Barnes, 1995c; pp. 30-31).

D. Meanings have to be Discovered with the Help of our Conscience

According to Frankl (1996b), it is impossible to separate the meaning of the
moment from the meaning of the whole. As the meaning of the whole cannot be
fabricated, so is it also impossible to invent concrete meanings and the meaning content
of one’s life. Meanings have to be “discovered” and “decoded” (Lukas, 1995; p. 16)
from among a number of alternate possibilities. True meanings are the ones which “fit”
to the design of higher meanings, the meaning of our lives, and the ultimate meaning of
life.
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If we stay with the metaphor of the cloud, then personal meanings can be
imagined as the “shadows” of the “clouds,” of ultimate meaning, on the face of the earth.
Frankl (1965; 1994; p. 77; Lukas, 1986b; p- 41) posited our voice of conscience as the
“meaning organ,”-a specifically human phenomenon, which like an inner compass,
guides us toward the realization of meanings. The meaning of the moment is what our
conscience tells us is the task of the moment—or the deménd of the present hour.
According to Lukas (via Barnes, 1995; p. 23), “one can never fulfill a meaningful task
without helping it to pass through the ‘eye of the needle’ from possible meaningful tasks
to completed meaningful tasks.” This is illustrated in Figure 19:%1

RELIGIOUS PEOPLE
WOULD CALL
THIS GOD.

/

: _ THE ULTIMATE
MEANING OF OUR INDIVID-
UALLY COMPLETED TASKS.

ry
*
COMPLETED POTENTIALLY
MEANINGFUL TASKS P MEANINGFUL TASKS
\l/

"EYE OF THE NEEDLE" A

Figure 19 Elisabeth Lukas, PhD , in Barnes, R. (1995). Logotherapy and The Human Spirit. Unpublished
Manuscript. Hardin-Simmons University. Abilene, TX. p. 23.

Once meaningful tasks are completed they become reality. In Figure 19, the
mounds representing completed meaningful tasks and potentially meaningful tasks were
drawn in equal size. In the life of an older person, the mound of completed meaningful
tasks would usually be proportionately larger than the mound of potentially meaningful
tasks. The opposite would be true for a younger person. Death can eliminate only
potentially meaningful tasks, which have not yet become reality. Frankl affirms that
“Everything that becomes realized becomes eternalized” (cited in Barnes, 1995; p. 24),
and “Each deed is its own monument” (Frankl, 1986; p. 20).
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E. The Pursuit of Meaning is the Task of a Lifetime

Lukas (1995) used the metaphor of a candle to illustrate that our biological and
physical existence is temporary. Like wax, our organism is bound to physical laws. It
can fall prey to disease; it can be damaged, and destroyed. Its utility diminishes with
time. However, if we light the wick, the light and the warmth that a candle radiates can
never be annihilated. Even though its shine and brightness are long gone, and the wax
has melted away, the fact that the candle fulfilled its purpose remains. This is a
potential, which, with the lighting of the candle, became a reality, and can never be
blotted out. Similarly, the meanings that we actualize are “securely stored in the granary

of our lives” (Barnes, 1995; p. 26), and cannot be taken away from us.

As we enter subsequent stages in our lives, the possible number of meanings that
we can realize, decreases. Simultaneously, however, the number of meanings that we

have already actualized, has increased.

This point in logotheory is important because within a lifetime, meaning

potentials and realized meanings keep changing continuously:
“A youth entering adult life has a huge mountain of potential ahead but hardly

any realized meaning treasured in his or her past; his or her future is rich, his or her past

is poor” (Lukas, 1995; p. 15). A curve illustrating the meaning potentials of young age

are illustrated below: 2%

YOoUrs:

mseaning
realization
:: in the past

Figure 20. Lukas, E. (1995). Psychological Ministry. Unpublished Manuscript. (P. 15).

meaning-
potentials
in the future
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The elderly, in their turn, if they have lived their lives meaningfully, have already
crossed the mountain. It lies behind them with an abundance of those values which they
have safely stored in their pasts by realizing them. Their future, on the other hand, has
only limited potentialities; “it is empty as compared to the riches of their past” (Lukas,
1995; p. 16). The meaning potentials of old age are illustrated below:23

OLD AGE:

meaning-

potentials
in the futur

|aeaning
realization
in the past

Figure 21 Lukas, E. (1995). Psychological Ministry. Unpublished Manuscript. (P. 16).

According to Lukas (1995), the changing meaning potentials in life clarify why

we should not just focus on the immediate goals of a person as meaning-factors:

Persons near the end of their lives have hardly any goals left, and if they had
them, reaching them would be very difficult. What they have are those goals which they
have already reached, the aims they have attained, what they have suffered and attained,
the total of those experiences which made their lives worthwhile. These are the realized
potentials which they “own™ forever, even though everything else might be taken away

from them.
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Figure 22: Lukas, E. (1995) Psychological Ministry. Unpublished Manuscript. (P. 14)2%

In his report of conversations with terminally ill patients, Rabbi Leo Abrami
(1997) explains the significance of the use of the above mentioned principles in therapy

the following way:”

Every question about meaning in general is tied up to the question of
ultimate meaning. When Dr. Frankl asserted: “Say yes to life,” he meant more
than that we should stay alive, he meant that we should be true to ourselves and
fulfill that ultimate meaning which only we can fulfill. It is part and parcel of our

personality, it constitutes human vocation.
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The task of the counselor is to help counselees come to validate what has
been meaningful in their lives. A kind word may convey the reassuring message
that the search is legitimate and that the discovery is at hand. When the patients
have succeeded in finding the answers, they will be able to regain a sense of
worthiness, and, eventually, peace of mind. The following cases, selected from
interviews with terminally ill patients, illustrate this proéess of reassurance and
validation, even when the patients can barely speak at all.

As I came to visit Rachel, her private nurse informed me that she would
not talk or even open her eyes. I took her hands and I said: “Rachel, I am your
friend, Leo.” She then opened her eyes and said: “I am so glad vou came.” We
reminisced for a while and I said: “Rachel, | remember the wonderful fund-
raising parties we had at your home and I am looking forward to the next one.”
We both laughed and then I said: “I express to you my gratitude for your devotion
to the well-being of our community and the substantial contributions you made to
our favorite charities. The world would not have been the same without you. Your
efforts made a difference. God bless you.” She smiled, squeezed my hand, and
died peacefully a few moments later.

Sam was a man who had suffered a great deal in the last few vears: his
only son had been killed in a tragic accident, his wife died after a long illness,
and he was now in the terminal phase of an unforgiving disease. I said to him:
“Sam, I admire you for your courage and moral strength. You have proven that
you can bear pain with dignity. You had to face so many trials and you did not
complain once. I don’t think I could have done it.” He indicated with a motion of
his head that he had heard my words, and he slipped back into silence.

Ruth had suffered a heavy stroke and lay in a coma. I sat down next to her
and said: “We miss you dearly. You have been such a stronghold and inspiration
in our community. We are grateful to you for the example you set for us. You
certainly fulfilled your vocation with honor.” As I began to recite the 23rd Psalm,
I beheld the movement of her lips. She was praying with me (Abrami, 1997; Pp-
81-82).
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Observing the therapy process, we notice that Dr. Abrami guides his clients to the
recognition of ultimate meanings through his recollection of concrete examples of
meanings his clients have realized throughout their lives. Dr. Abrami honors the
meanings his clients realized, even though neither he nor his clients know what the
ultimate meaning of their lives are. The therapist’s approach is guided by his belief in
life’s meaningfulness under all conditions. He honors those valuable contributions his

clients made in specific situations through their lifetime.
Ill. The Dynamics of Meaning-seeking

A. Noo-dvnamics

The homeostasis principle, that underlies the dynamic interpretation of human
beings, maintains that our behavior is basically directed toward the gratification and
satisfaction of our drives and instincts, toward the reconciliation of the different aspects
of our psyche, such as id, ego, and superego, and toward adaptation and adjustment to
society, toward our own bio-psyche-and social equilibrium. Frankl (1975) maintained
that in order to actualize meanings, we constantly have to reach beyond ourselves, a
process, to which he referred to as self-transcendence. By the same token, he said that
our existence cannot consist of self-actualization; our firimary concemn does not lie in the
actualization of our own self, but in the realization of values and in the fulfillment of
meaning-potentialities which are to be found in the world rather than within our psyche,

which is a closed system.

Frankl (1996) affirmed that, in the dimension of the spirit, what we need is not
homeostasis, but what he called “noodynamics” (Frankl, 1975; p. 75). That is, that kind
of appropriate tension that holds us steadily oriented toward concrete values to be

actualized, toward the meaning of our personal existence to be fulfilled:
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What I call noodynamics is a field of tension whose poles are represented
by us and the meanings that beckons us. Noodynamics structures our life like
iron filings in a magnetic field. In contrast to psychodynamics, noodynamics
leaves us the freedom to choose between fulfilling or declining that meaning that
awaits us (Frankl, 1975; p. 88).

Noodynamics creates a constant tension between who we “are” as human beings,
and who we can be, if we accomplish a goal or follow an ideal. Frankl (1996) termed
this tension, “...a tension between existence and essence, or being and meaning™ (Frankl,
1996; p. 225). Meaning, he said, “...must be always one step ahead of being—-onlv then
can meaning fulfill its own meaning, namely to be the pacemaker of Being” (Frankl,
1972; p. 15).

In order to compare and to contrast homeostasis with noo-dynamics, Frankl (via
Barnes, 1995; p. 22) poses this question:
“We speak of the will to find meaning. Could we also speak of the drive to find
meaning?” The answer is no: a drive is for ourselves; will is for others. The aim
of a drive is its own destruction. For example, if one is hungry, there is a drive to
eat. Afier eating, the drive is diminished. The aim of a drive always returns to
self. If satisfying one's sex drive is one's own orgasm, this is using one's partner
only as a means for one's own drive fulfillment. In the will to find meaning, the

meaning is the end of our intention.... (Barnes, 1995; p. 22).

B. Existential Dynamics

Frankl (1994c) proposed that we usually live along the continuum of success and
failure. We equate material well-being, good health, fame, good living conditions and
education with success, and the lack of these with failure. However, Frankl (1975) has
shown that success does not equate with meaning, nor failure with despair. Frankl said

that true success and satisfaction can only be the consequences of having done something
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that is meaningful. Conversely, he said that it is possible to realize meaning even under

unfavorable living conditions.

Frankl (1975; 1994) said that the success and failure continuum is characteristic
of the existence of the Homo Sapiens who is concerned with self-preservation and self-
actualization. Homo Sapiens regards unavoidable suffering as failure. On the basis of
his experiences in the concentration camps, Frankl stated that without the perception of

meaning, suffering becomes unbearable.

Logotherapy insists that our main concern in life is not to seek pleasure or to
avoid pain, but to find meaning. Frankl (1962; 1965; 1986) stated that we are ready to
endure any suffering if we are convinced that this suffering has meaning. Thus, he stated
that, while the Homo Sapiens moves between the poles of success and failure, the Homo
Patiens rises above this dimension and moves between the poles of meaning and despair

(Frankl, 1967, p. 40).

Frankl conceptualized the dimensions of success and failure, and meaning and
despair in the form of a cross. The illustration of this cross can be found in his book
Psychotherapy and Existentialism (1967; p. 40), and Logotherapie und Existezanalyse
(Logotherapy and Existential Analysis, 1994; p. 133):

MEANING

FAILURE SUCCESS

DESPAIR

Figure 23: Frankl, V. E. (1967). Psychotherapy and Existentialism. New York, NY: Pocket Books. (P. 40) 26
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What is the significance of the possibility of meaning-orientation, instead of an
orientation only to success? Let’s consider the following case example, reported by
Frankl (1967), of two different evaluations of life, one according to the success-failure
principle, and another, according to the meaning-despair principle:

The mother of two boys was admitted to my clinic after an attempt at
suicide. One of the sons was crippled with infantile paralysis and could now be
moved around only in a wheel chair, while the other son had just died at the age
of eleven. My assoctiate, Dr. Kocourek, invited this woman to join a therapeutic
group. While he was conducting a psychodrama in this group I happened to step
into the room just as this mother was telling her story. She was rebellious against
her fate, she could not overcome the loss of her sdn, but when she tned to commit
suicide together with the crippled son who was left, it was the latter who
prevented her from suicide. For him, life had remained meaningful. Why not for
his mother? How could we help her to find a meaning?

I asked another woman in the group how old she was. Upon the reply that
she was thirty, I retorted: “No, you are not thirty but instead eighty now and lying
on your death bed. You are looking back upon your life, a life which was
childless but full of financial success and prestige.” I then invited her to imagine
what she would feel in that situation. “What will you think of it? What will you
say to yourself?”” Let me quote her answer from the tape that recorded that
session: “Oh, I married a millionaire! I flirted with men. I teased them! But now, |
am eighty; I have no children of my own. Looking back as an old woman, [
cannot see what all that was for; actually, I must say, my life was a failure!™

Then, I invited the mother of the crippled son to imagine herself in the
same situation. Again, I quote from the tape: “I wished to have children and this
wish was granted to me; one boy died, the other, however, the crippled one,
would have been sent to an institution if I had not taken over his care. Though he
is crippled and helpless, he is after all my boy. And so I have made fuller life
possible for him; I have made a better human being out of my son.” At this

moment she burst into tears but continued: “As for myself, I can look back
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peacefully on my life; for I can say my life was full of meaning, and I have tried
hard to fulfill it; [ have done my best—I have done my best for my son. My life
was no failure!” Anticipating a review of her life as if from the death bed, she
suddenly was able to see a meaning to her life, a meaning which even included all
her sufferings. By the same token it had become clear to her that even a life of
short duration like that of her dead boy could be so rich in Joy and love that it
contained more meaning than some life that lasts eighty years (Frankl, 1967; pp.
3940)%7

Explaining the difference between the existence of the Homo Sapiens and the
Homo Fatiens, Frankl (1967) said that one might enjoy a life full of pleasure and power
and yet be caught in the feeling of its ultimate meaninglessness, just as the life review of
the first patient shows in the quoted case example. Conversely, it is possible, that one
has to face a situation that is beyond hope, and yet still fulfill the very meaning of his or
her life. This is illustrated with the example of the life-review of the second patient.
Considering this example, Frankl (1967) went on to say that we might be deprived of
wealth and health and yet be willing to suffer, “...be it for the sake of a cause to which we
are committed, be it for a loved one, or for the sake of God™ (Frankl, 1967;. p. 41). Such
an achievement can not be understood from the perspective of materialism, or success

orientation. It can be understood only in terms of the diagram sketched above.
IV. Existential Distress

A. Existential Frustration

In considering the contents and the dynamics within the existential diagram, as
seen in Figure 23, we will start by examining the lower quadrants. Existential frustration
and crises of meaning lie in the quadrant between success and despair. People who are or
could be well off but do not enjoy life, are bored, irritable and satiated, see no meaning in

living. According to Frankl (1967), existential frustration is related to the feeling of






