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 Journal of Religion and Health, Vol. 14, No. 3, 1975

 Logotherapy as a Pastoral Tool

 CHARLES DICKSON

 The Nazi holocaust of a quarter century ago seemed to have as many
 victims as survivors. Fortunately for the world of psychology, there was,
 among the latter, a young Viennese psychiatrist of Jewish parentage named
 Viktor Frankl. In the time that has elapsed since the end of Nazism the name
 of Frankl has risen to the forefront among those who are attempting to
 provide us with some guidelines for understanding human behavior.

 Frankl's work, unlike much of that of his predecessors, leaves open a door
 for dialogue between the behavioral sciences and theology. This means the
 opening of some avenues of communication between those whose daily work
 involves helping people to understand the meaning of their everday behav
 ior (the psychologist and psychiatrist) and those whose daily work involves
 helping people to see their everyday behavior in terms of its ultimate signifi
 cance (the pastor). This communication represents a significant break
 through in the relation between two major academic disciplines and, in the
 final analysis, between the practitioners of each discipline. The history of
 dialogue between the two has been plagued with periods of nondialogue.
 Practitioners in each area have, more often than not, been reluctant to
 engage in any significant communication. The zenith periods of Watsonian
 behaviorism and Adlerian individual psychology seemed to leave little open
 ground for those in religion to plant any seeds of dialogue. The ostensibly
 antireligious posture of Freudian psychoanalysis seemed to have served only
 to widen the gap.
 However, in the early 1950s, with the publication of Viktor Frankl's

 works, the climate appeared to be changing. For the first time in decades, in
 the theories of existential analysis, or more popularly logotherapy, religion
 ists envisioned an opportunity for meaningful interchange with those who
 shared with them the distinction of being part of what are traditionally
 termed the helping professions. Logotherapy did not violate any religious
 presuppositions. Unlike behaviorism, it did not assume a mechanistic posture
 on the subject of behavior and motivation. Unlike Adlerian psychology, it
 did not assume the basic drive in man to be one to power. Unlike the
 Freudian school, it did not consider religious experience and practice to be a
 type of neurotic aberration.

 The Rev. Charles Dickson, Ed.D., is Assistant Professor of Psychology at Lenoir Rhyne
 College, Hickory, North Carolina. He served in the pastoral ministry for six years and as
 chaplain in the University of Florida Medical Center; he also has held college professor
 ships in Florida.
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 208  Journal of Religion and Health

 What, then, is logotherapy? What are its antecedents? How can it be used
 by the practicing parish pastor? Why must we ultimately go beyond logo
 therapy in our ministry to people? These are some of the questions around
 which my thoughts in this article will center.

 On one occasion when Frankl was asked to compare Freudian psycho
 analysis (the school in which he had been trained) to his logotherapy he
 responded by saying, "During psychoanalysis the patient must lie down on a
 couch and tell you things which sometimes are disagreeable to tell. In
 logotherapy the patient may remain sitting erect, but he must hear things
 which are disagreeable to hear." In its own intentionally humorous way, this
 statement comes close to a plausible explanation, since in logotherapy the
 person is actually confronted with and oriented toward the meaning of his
 life. One translation of the Greek logos is: all that denotes meaning. This is
 what logotherapy is all about. It is the process of emotional growth through
 the discovery of meaning.

 For Frankl and his followers, a proper understanding of human behavior
 lies not in asserting that man is driven by a pleasure principle, a power
 principle, or even environmental stimuli, but primarily by the will to find
 meaning in life. The term "meaning" has become as much a part of
 logotherapy as stimulus-response has been of behaviorism or pleasure prin
 ciple of psychoanalysis.
 What are the antecedents of logotherapy? In replying to such an inquiry

 one needs to look in two directions. The first is the personal history of the
 man who gave birth to the idea and the second involves a brief perusal of the
 intellectual environment into which the idea was born.
 Personal experience seems always to be a valid antecedent for every new

 idea. This is certainly true in the case of Viktor Frankl and his approach to
 behavior. A practicing psychiatrist at the time of his incarceration, he spent
 three years in various Nazi concentration camps, including the dreaded
 Auschwitz. Most of the time during those years he worked as a slave laborer
 and in a state of near starvation. His entire family, with the exception of one
 sister, perished in the camps. With every possession lost, every value de
 stroyed, suffering from hunger, cold, and brutality, hourly expecting exter
 mination, how could he find life worth preserving? Frankl observed that
 what was ultimately responsible for the state of the prisoner's inner self was
 not so much any enumerated psychological causes as it was the result of a
 free decision. He observed that prisoners who allowed their inner hold on
 their moral and spiritual selves to subside eventually fell victim to the camp
 and its degenerating influences. Some prisoners regarded their lives as over
 and done and absolutely without a future.

 Those who survived emotionally were those who filled what seemed to be
 an existential vacuum with meaning. For even in a concentration camp there
 were opportunity and challenge. One could make a victory of those experi
 ences, turning life into an inner triumph, or one could ignore the challenge
 and simply vegetate.
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 Logotherapy as a Pastoral Tool  209

 Out of the crucible of such experience came a new approach to human
 behavior as well as a new therapeutic method for treating behavioral malad
 justment: logotherapy. Frankl reasoned that the process of treatment must
 assist the patient to discover meaning and that such a discovery was unalter
 ably connected with that achievement often referred to as mental health.
 The process of therapeuo must be bom in logos.

 The second direction that an investigation of the antecedents of logother
 apy should take involves a focus on the intellectual climate into which the
 new logotherapy had its advent. Frankl, who is currently professor of
 psychiatry and neurology on the medical faculty of the University of
 Vienna, was trained in the Freudian school of psychoanalysis. Freud's theory
 has influenced nearly every aspect of psychology for the past 75 years. It
 places heavy emphasis on a person's history and the unconscious processes in
 shaping personality. For Freud, the personality was composed of the id, the
 ego, and the superego. The id seeks only to find pleasure and to avoid pain,
 but has no ability to make judgments on the basis of reality. The ego
 develops to guard these undisciplined and immature impulses, thus function
 ing in accordance with a reality principle. Into this scene comes the superego
 as a censor that judges the actions of the ego and the impulses of the id and
 either rewards the individual with feelings of pride or punishes the unaccept
 able impulses of the id so as to escape the wrath of the censor and maintain a
 balance between the immaturity of the id and the violent reprisals of the
 superego. Freud viewed emotional problems as the result of repressing drives,
 feelings, and memories. So he concluded that an awareness of these uncon
 scious mental processes would resolve most emotional problems. The aim of
 Freudian psychoanalysis is to overcome the patient's resistance to remember
 ing anxiety-provoking thoughts and impulses. This may be accomplished in a
 number of ways, including the free association of words, symptomatic acts,
 dream analysis, and others.

 Alfred Adler, after studying under and being associated with Freud, left
 the orthodox psychoanalytic school to become founder of a new approach
 termed individual psychology. Adler stressed the sense of inferiority rather
 than sexual drives and saw the will to power as being the motivating force in
 human behavior. For Adler, conscious or unconscious feelings of inferiority
 (to which he gave the name inferiority complex) combined with compensa
 tory defense mechanisms are the basic causes of psychopathic behavior. The
 function of psychotherapy is, therefore, to discover and rationalize these
 feelings and to break down the compensatory will to power that they
 engender in the patient. Frankl does not view any will to power as being a
 satisfactory explanation for behavior, since for him it does not include the
 role of will to meaning, upon which the system of logotherapy is built.
 Among its historical antecedents, logotherapy is closest to the self theory

 of Carl Rogers. The individual as a whole is the focus of Rogers's theory. At
 the center of the entire phenomenal world of experience is the self. The self
 is one's own awareness of himself as he works, plays, studies, relates to
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 others, etc. There is a real self and an ideal self, the latter representing what
 we would like to be. To describe the fact that we occasionally behave in
 ways that are inconsistent with the way we think of ourselves, Rogers talks
 of incongruences, which are damaging to the person in that they bring about
 discomfort, anxiety, and psychopathology.
 While the self theory is part of an entire approach to people generally

 termed humanistic, Frankl's logotherapy still differs from it in the fact that
 Rogers believed in a client-centered nondirective approach that placed the
 major burden of both process and goal on the shoulders of the client. In
 logotherapy, the goal of discovering meaning in what Frankl called life's
 existential vacuum resides with the patient, but the process is very definitely
 directed by the therapist.
 When Frankl speaks of meaning, he refers not to a meaningful purpose of

 the world as a whole but to the individual's specifically personal meaning.
 For example, a person may find meaning in simply having a task to perform.
 Nevertheless, Frankl sees a connection between individual meaning and
 ultimate or super-meaning. He supports the Kantian postulate of reason,
 which asserts that "our minds require its existence; at the same time it is to
 our minds unfathomable." For Frankl, religion may be an asset to a person
 in his quest for meaning and health, but its presence is not essential to
 logotherapy.
 While no logotherapist prescribes a meaning, he may well describe it. By

 this he asserts that he can describe what is going on in a person when the
 person experiences something meaningful, without applying to such experi
 ences any preconceived pattern of interpretation. In short, the task is to
 resort to a phenomenological investigation of the immediate data of actual
 life experiences. This process can show us that man finds his life meaningful
 not only through his deeds, his works, and his creativity, but also through his
 experiences and encounters with what is true, good, and beautiful in the
 world, and last but not least through his encounters with his fellow human
 beings and their special qualities.

 Frankl sees this meaningfulness as occurring in a threefold way: first,
 through what we give to life by way of our creative works; second, by what
 we take from the world through our experiencing values; and*third, through
 the stand we take toward a fate we can no longer change (e.g., an incurable
 disease). For Frankl, the task of logotherapy is to bring about reconciliation
 and consolation. For the Christian, this may occur in the form of a micro
 cosm of the whole redemptive encounter. In logotherapy, man has to be
 reconciled to his finiteness and also to be enabled to face the transitoriness
 of his life. With these efforts he envisions logotherapy as touching the realm
 of religion and establishing sufficient common ground to warrant rapproche
 ment.

 Yet Frankl is careful to distinguish between bridging and merging, since
 there is an essential difference between the aims of psychotherapy and the
 aims of religion, the goal of the former being health and of the latter
 salvation. By the same token, he realizes that while religion may not aim at
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 Logotherapy as a Pastoral Tool  211

 mental health, it may result in it. And the psychotherapist, while not being
 concerned with helping the patient regain his belief in God, may help this
 process to occur.

 Man, according to the logotherapist, not only behaves according to what
 he is, but also becomes what he is according to how he behaves. Man is
 ultimately determining what he becomes within the limits of endowment
 and the environment he has made himself. In the living laboratories of the
 concentration camps, Frankl describes some men who behaved like swine
 while others behaved like saints. Man has both potentialities within himself.
 Which one he actualizes depends on decision, not on condition.

 In the exciting experience, practice, and research of Frankl, theologians
 are beginning to perceive a real opening for dialogue. This opening has
 apparently been no mirage. Since the early days of the advent of logotherapy
 a considerable number of articles and books dealing with the various aspects
 of the relation between logotherapy and religion have been published.

 A number of excellent references are available for the parish pastor
 through which he may prepare himself to use some of the insights and

 methods of logotherapy. Included in this list are Frankl's basic book entitled
 Man's Search for Meaning (New York, Washington Square Press, 1959) and a
 follow-up one entitled The Doctor and the Soul (New York, Knopf, 1955;
 second revised edition, 1965), and his most recent one, The Will to Meaning:
 Foundations and Applications of Logotherapy (New York, World Publishing
 Co., 1969). An excellent nonprimary source on the subject has been written
 by Frankl's close friend Joseph Fabry under the title of The Pursuit of

 Meaning: Logotherapy Applied to Life (Boston, Beacon Press, 1968). In
 addition, there are three excellent books on the subject written from the
 perspective of the parish pastor. They are Robert Leslie's Jesus and Logo
 therapy (Nashville, Tennessee, Abingdon, 1965); Donald Tweedie's The
 Christian and the Couch (Grand Rapids, Michigan, Baker Book House,
 1963); and A. J. Ungersma's The Search for Meaning: A New Approach in
 Psychotherapy and Pastoral Psychology (Philadelphia, Westminster Press,
 1961).

 How, then, may the Christian pastor incorporate the insights of logother
 apy into his ministry to people? To begin with, he must understand in his
 own mind the distinctiveness of disciplines. Frankl has made it clear that he
 believes healing can take place in the absence of religion and is, therefore,
 careful not to merge the two in his thinking. The pastor needs also to be
 careful to avoid this fallacy. The advent of logotherapy has provided a fertile
 ground for the growth of dialogue; nevertheless, the pastor must move
 beyond logotherapy if he is to deal with the total dimension of human
 behavior, particularly as that behavior relates to ultimate meanings. Hence
 logotherapy can never be a replacement for the Gospel. It can, however,
 serve as an effective prelude that leads to the healing process that is a

 microcosm of the total redemptive encounter. In such an encounter the
 pastor serves as a representative of the Great Healer, Christ.

 A study by Redlich pointed out that "psychodynamic psychiatry
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 threatens the strict religious dogmas by its implicit values rather than by
 explicit statement." (Redlich, F., American J. Psychiatry, 1958, 114, 800.)
 Logotherapy cannot be accused of either. It neither avoids dealing with
 man's religious experiences nor reduces them to mechanistic drives. Frankl
 insists that logotherapy is not a religious system per se. It aims neither to
 preach nor to moralize, but to deal with the problems of meaning and
 value. He sees the minister and the therapist as having two different voca
 tions. For the latter it is the healing of the soul (seelische Heilung) and for
 the former it is the saving of the soul (Seelenheil). Frankl believes the
 process of logotherapy is not to give values, but rather to bring to the
 consciousness of the patient the need for values and the unconscious spirit
 ual values within his own personality. Thus logotherapy is designed to utilize
 the immanent potentialities of human nature and to lead the person to the
 boundary of transcendence, wherein he may find the ground of meaning for
 his life. He asserts, and it would seem correctly so, that any scientific
 therapy grounded in empirical and phenomenological data can, and should,
 go no further.

 It is at this point that the posture of the Christian therapist comes into
 play. Since, through its founder's, admission, logotherapy is inadequate to
 carry the person beyond what it terms the boundary of the transcendent, it
 is now the task of the Christian-oriented therapist or pastor to lead his
 patient to the realm of complete health characterized by an awareness of
 personal salvation in Christ.

 From this point, the Christian therapist must supplement the "will to
 meaning" emphasis that has been the hallmark of logotherapy. He must
 move from there to the "will to sin" emphasis that expresses the central
 aspect of biblical teaching regarding human behavior. For a will to meaning
 emphasis can at best lead us only to the boundary of transcendence, but the
 will to sin awareness expresses the deepest emotional and spiritual condition
 of a humanity in need of redeeming grace. Recognizing this capacity in both
 himself and the patient, the therapist with a Christian perspective becomes
 aware of the basic component of human despair. Having arrived at this point,
 he is now faced with the problem of conveying to the patient both an
 understanding and experience of the objective act of redemption that God
 makes for His people. While it is true that the Christian therapist cannot
 bring accusation of sin and guilt into the therapeutic encounter if he is to
 establish rapport with the patient, he must have an understanding of both as
 components of human motivation.

 The Christian therapist has to keep in mind the hope of the patient's
 salvation as well as his psychic well-being. One goal of the logotherapy
 process is to broaden the value horizons of the patient. The Christian
 practitioner has this same goal, but with the additional specific purpose of
 including the message of hope and joy in the Gospel. In so doing, he has not
 denied the scope of logotherapy; he has just moved beyond it to that realm
 of transcendence, particularly the transcendent reality of God's coming to
 and redeeming man through Jesus Christ.
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 While the Christian therapist recognizes that emotional health is a goal of
 therapy, he does not do the patient the disservice of leading him to believe
 that it is the highest value in life. Ultimately the person whom he seeks to
 help must be made aware of the truth revealed in Scripture, which offers the
 comfort and solace of eternity with God as the objective ground for which
 logotherapy, at best, can offer only a vague hope. K?berle compares this
 relationship between logotherapy and the Gospel to that of the Old Testa
 ment and the complete biblical revelation. (K?berle, J., Psychotherapie und
 Seelsorge. In Stern, E., ed., Die Psychotherapie der Gegenwart. Z?rich,
 Rascher Verlag, 1958, p. 374.) It (logotherapy) points in the true direction,
 but does not reach the ultimate goal of Christian therapy. Logotherapy
 assists the person to fill in that meaning vacuum with whatever he finds fit.
 While such a process serves as an adequate prelude to Christian-oriented
 counseling, it does not provide us with the specific goal. For that goal, the
 Christian therapist reaches beyond logotherapy and directs the patient to
 Him who is the Divine Source of that ultimate healing process?salvation in
 Christ.
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