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Surely, there are personal reasons in choosing the Catholic Church for being the test case for the 
topic of psychoanalysis and institutions. More than forty years ago, in the late seventies, I 
became professor for ethics or, to use the traditional terminology, for moral theology, in a 
Catholic university. I have witnessed from within the ways so many people hoped 
psychoanalysis would be an instrument for changing that fossilized institution, its teachings on 
sexuality in particular. Thus, I heard about psychoanalysis and made the experience of the couch 
thanks to an ecclesiastic environment. However, I witnessed also that mine endeavour and that of
my colleagues and friends did not bring any change about in the Church as an institution. Is 
psychoanalysis powerless once no individuals but institutions are at stake? The same questions 
came up to my mind when I was admitted in a psychoanalytic association with some affiliations 
with Lacan and I was struck by the bitter rivalry between the members of it. Although the 
phenomenon is broader the Lacanian world, continuous excommunication and the splitting up 
into new groups is especially evident there. Are analysed persons not able any more to accept 
mutual differences? And why does the claim to belong to the right orthodoxy favour so much 
animosity? A psychoanalytic institution often seems to be like a Church at its worst.

However, in preparing this text, soon I realised that the topic of Catholic institution and 
psychoanalysis had also been important earlier and that it had to do with Freud himself. 
Surprisingly, the Catholic Church plays an important, although questionable, part in his central 
book on the relation between the individual and the group, Group Psychology and the Analysis 
of the Ego (1921c). Why? Not so much attention has been paid to this question. Therefore, I will 
begin with the cultural context of this text, in order to put the story of psychoanalysis and 
Catholicism in the thirty years following the Second World War into perspective.

The psychoanalytic association, the Church and the army

Initially, psychoanalysis was only interested in the individual. Institutions were only taken into 
account in so far as they reinforced the individual's tendencies to repress unfashionable wishes, 
wishes that seemed to them incompatible with belonging to such an institution. When it referred 
to institutions, psychoanalysis did not point to specific institutions, but stayed with the broader 
ranger of culture, and culture remains a vague term as long as one makes no further distinctions. 
Freud's article on  ‘Civilized’ Sexual Morality and Modern Nervous Illness (1908d) is typical for 
this rather vague approach. Yes, people are lead to repress their sexuality, but the key question 
addressed in the 1970's, if it was the Church or the ethics of capitalism which made of sexuality 
the ‘sexual problem’ and loaded even the slightest sexual feeling with guilt, is completely absent 
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in Freud's essay.1

Actually, the attention paid to the interaction between some specific aspects of 
institutions and the individual's mind came later on, from psychoanalytic experience itself, when 
the clinical practice aimed for individuals lead to the a group formation of practitioners. 
Especially the relation with Jung, turning from the crown price into the most hated enemy, 
‘whose energy was devoted to the unscrupulous pursuit of his own interests’,2 sheds light on the 
topic. However, Freud had been warned by Jung who from the beginning to be aware of the 
problem. Already in 1907, in the very beginning of their relationship, a few month after their first
meeting in Vienna, Jung pointed to homoerotic transference elements in it and he acknowledged 
that were difficult to cope with.3 

Indeed, transference had become a key issue in the development of psychoanalytic 
practice. The problem emerges explicitly in the Dora analysis, conducted in 1899 but published 
in 1905. Freud acknowledges that this analysis has remained uncompleted for he did not 
recognize and was unable to handle the transference in due time. But recognizing is one thing, 
handle it is another. For if transference is an illusion, created artificially by the analytic setting, it 
is a tough illusion. One can even wonder if the term illusion is adequate for it. Freud wrote on 
The Dynamics of Transference (1912), whereby he insisted on the fact that transference was not 
just an illusion, but ‘real’ love. This real love was supposed to stop when the patient's money ran 
out and he or she lost sight of the analyst, just as in the case of a nice idyll on a holiday. But 
analysts do not leave the analytic scene, they keep wandering around in the same places as their 
analysts, e.g. in psychoanalytic institutions. Thereby, they get in touch with other analysts and 
former analysands of their or other, more ‘experienced’ analysts. The psychoanalytic group grew,
it became an association, with rivalry and dissidence as counterpart. Adler's and Jung's defection 
were the worst for Freud, and he reacted against them with bitterness. In the picture of the 
History of Psychoanalytic Movement (1914), written by him just after the rupture with Jung, he 
does not speak of transference phenomena, as one could have expected. He points to the 
character of the two men, to the seductive power of all overarching or religious theories and to 

1 See my article: S.A. Tissot en de strijd tegen het onanisme: mythe of realiteit? [S.A. Tissot and the Campaign 
against Masturbation: a Reality or a Myth?]In: Documentatieblad Werkgroep Achttiende Eeuw 65-66 (1985) 
173-193 (teksten van de voordrachten gehouden tijdens het Symposium te Gent over de seksualiteit in de 
achttiende eeuw, 13-15 September 1984).
The key argument is following: Since Van Ussel's book The History of the Sexual Problem (1968) it has been 
assumed that a campaign against masturbation started with the work of the Swiss physician S.A. Tissot (1728-
1797) and lasted until the mid-twentieth century. This campaign is interpreted by Van Ussel as a typical 
example of the bourgeois morality and explained by socio-economic changes in society. Recently, Th. Tarczylo
rejected as well Van Ussel's presentation of the factual data as his explanation. In this article, after a critical 
survey of the arguments of both authors, psychiatric textbooks from the beginning of the nineteenth century are
examined. It appears that Tissot, although he was a well known physician, has not been influential on the topic 
of masturbation is his days. Our hypothesis is that the origin of the campaign against masturbation should not 
be sought among physicians but among educators, and that the campaign gained momentum only in the first 
third of the nineteenth century. It is only at that time that a retrospective view gave to the work of Tissot an 
importance it did not have before. As a consequence, the interpretation of the campaign against masturbation 
as a typical example of the production idealizing bourgeois society has to be dismissed in favour of ethical 
concern about passion, which seems to be much more typical for the nineteenth century morality.
2 S. Freud, The History of the Psychoanalytic Movement (1914), SE XIV p. 35.
3 The Freud-Jung Letters, 49J, 50J, 51J.
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the difficulty to admit the elder man's authority. He says he was especially disillusioned that 
some people can so easily get lost of the insights gained during the psychoanalytic process, 
something he had also learned from some of his former patients. Repression is hard to overcome 
and often takes its revenge.

Then the first World War came. Freud said he for the first time experienced the feeling of 
being really an Austrian. This is curious from a psychoanalytic point of view, as the outbreak 
followed the murder of Franz Ferdinand, the crown prince of the Austrian-Hungarian Empire, by 
Serbian nationalists on 28 June 1914. The old Emperor, who had ruled the empire for 68 years, 
had now to be succeeded not by his son, but by his grand-nephew Karl, what would actually 
happen two years later. But Freud does not speak about those symbolic facts. In the beginning 
rather uncaring for the war, he became struck later on by its cruelty. He became more and more 
concerned about the reality of human drives. He started a deep reflection on aggression, 
wondering if it were the inherent counterpart of love and stemming from the same sources, or if 
it was rooted elsewhere.4

But this theoretical reflection kept a curious distance from the real cruelty of the War, 
wherein new techniques as bombing and spreading gas were recklessly used. In his Thought for 
the time on War and Dead (1915) he speaks in general terms about the basic human drives and 
their becoming good or bad in the process of the upbringing of children. He points to the 
mechanism of reaction formation - a mechanism the Freud has never adequately explained -, he 
insists on the fact that the cultural superstructure can easily be destroyed and then especially, of 
the fact that love and hate are closely linked with each other. Psychoanalytic experience shows 
especially in the case of paranoia, that the hated persecutor is often the initially beloved person. 
Actually, Freud's concern with aggression is not driven by the horror of bombing and gas and the
millions of deaths near the Belgian city of Ypres. He is working at his meta-psychology and he 
resumes what he tentatively said at the end oh his essay on narcissism: an individual has to 
construct an image of him- or herself he falls in love with. Initially, just as Narcissus did not 
know it was an image of himself he became infatuated with, the ‘Ego-Ideal’ constructed by 
narcissism introduces a part of the other in oneself. Proceeding in this line, he points to the 
identification with the other that makes the turn from exhibitionism into voyeurism and sadism 
into masochism possible (Instincts and their Vicissitudes, 1915c). Identification too is the factor 
that explains the origin of melancholia, as in this pathology one identifies with the beloved that 
has gone and that now became hated for his leaving. Thus the initial question of the turnover of 
love into hate did become a way of further delving in the basic function of primal identification.5

Thus one can understand that Freud's essay on  Group Psychology and Analysis of the 
Ego is essentially an elaboration of the Freudian doctrine on identification. The text opens with 
Lebon's views on mass psychology and Freud's evaluation of it. According to the latter, Lebon 
has depicted very well what happens in a wild, disorganized crowd, but failed in dealing with the
central role of the leader. Lebon rightly unmasks the hypnotic phenomenon of suggestion 
operating in a crowd, but he supposes that the leader comes up in a second moment. Having 
grown bigger, a crowd needs a leader, especially a leader capable of formulating the ideals of the 
group. But how can you understand that suggestion operates if a leader was not already there? 
No hypnotic suggestion without a hypnotizer!

4 Instincts and Their Vicissitudes (1915c)
5 Whereby Freud immediately added that he doubts if love and hate stem from the same instinctual sources.
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After reviewing other authors like Trotter and McDougall and Freud comes back to the 
question how the suggestive power of a leader works, and therefore he will take two examples of
an organised group, the army and the Catholic Church:6

In a church (and we may with advantage take the Catholic Church as a type) as well 
as in an army, however different the two may be in other respects, the same illusion 
holds good of there being a head - in the Catholic Church Christ, in an army its 
Commander-in-Chief - who loves all the individuals in the group with an equal love. 
Everything depends upon this illusion; if it were to be dropped, then both Church and
army would dissolve, so far as the external force permitted them to. This equal love 
was expressly enunciated by Christ: ‘Inasmuch as you have done it unto one of the 
least of these my brethren, you have done it unto me’. He stands to the individual 
members of the group of believers in the relation of a kind elder brother; he is their 
father surrogate. All the demands that are made upon the individual are derived from 
this love of Christ's.

This statement having been issued, Freud heads to his central idea: due to the love for their 
leaders, the individuals replace their personal Ego-Ideals by the former. And as all do this, they 
become united having the same Ego-Ideals. Hence the loss of personal identity, the regression to 
more primitive strata of psychic functioning, the panic when the identification love for the leader
breaks. Actually, this insistence if Freud on identification is interesting, for it is a topic that is 
often forgotten when the Super-Ego is brought in (despite the fact that Freud insists that both 
terms are in fact synonyms). Therefore I always insisted when dealing with this text with my 
students, that  Group Psychology and the Analysis of the Ego is the first text dealing explicitly 
and extensively on the Oedipus Complex and devoting a whole chapter on it, this chapter 
however bearing the title: ‘The Identification’.

But in looking at Freud's essay in this way, we accept to be seduced to focus on the 
development of Freud's thought, and we forego a different but intriguing question: what does it 
mean that Freud introduces the army and the Catholic Church as parallels in order to demonstrate
the nodal function of the identification? And why does he deal with them in such an abstract way,
disregarding completely the concreteness of both the military and the ecclesiastical situation in 
his days, where both institutions where at a turning point? These abstract way of dealing with 
institutions contrasts enormously with the way Freud tried to decipher every detail in his case 
histories.

Freud disregard for the cultural context of his days

Actually, the context wherein Freud wrote this article was not only very peculiar, but it asked as 
it were for a psychoanalytical interpretation.

First: The Austrian-Hungarian Empire had collapsed. The outbreak of the War was due to 
the murdering of the crown Prince, and the Old Emperor died soon thereafter. The heir to the 
crown was now the Emperor's grand nephew, a rather pacific mind who tried to put an end at the 

6 Group Psychology, beginning of chapter 5. 
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war and to stop the most horrific aspects of it such as mass bombing and the usage of gas. After 
the defeat he was deposed and the Austrian Republic was established. Freud, who had said he 
outbreak of the War had stirred up his patriotism, says nothing about these changes, although 
they have clearly to do with father figures. Actually, when he thinks of an army and its 
commanders in chief, he point to big heroes: Caesar, Wallenstein, Napoleon,7 not of the real 
commanders in chief of his days. The only thing he says is that, if the German commanders had 
shown more love to their soldiers, there would probably not have been so much war neuroses.

Second: The Catholic Church. Freud does not say a word on the pope. More: in the case 
of the army, he says that the relation to the general in chief is replicated on the lower levels, 
while in the Church, the subordinated levels do not have much importance. You can easily 
disregard popes and bishops, for the direct relation between Christ and the believer is much more
of importance.8 Thereby, Freud is convinced that in both cases, it were the army of the Church, 
ideals and formula are not important. The representation - the illusion - of being loved by the 
leader is the all-making factor.

Such ideas are very strange when they are put against the background of what was at 
stake in the Catholic Church in those days. Pope Pius X (1835-1903-1914) had been very 
authoritarian in dogmatic matters and had condemned modern theology, which accepted 
philosophy and critical biblical scholarship as the core of religious thought, as being 
‘modernism’. Outstanding theologians had been excommunicated, e.g. Alfred Loisy (1857-
1940), who introduced in France German scientific approach to the Bible, a topic Freud was well
acquainted with. Benedict XV was elected just after the outbreak of the war and died soon after 
the peace. Historians are used to focus on his concern about peace and discuss even today on 
which side he stands during the war. But less attention is usually devoted to another central 
concern of the Church itself, i.e. if the new pope would break with the extreme conservative 
positions of his predecessor and allow at least some freedom for modern theological thinking. 
Actually, he did it a little bit, in Biblical Studies especially, but he re-issued the condemnation of 
modernism made by his predecessor.

Orthodoxy, the importance of having or at least of professing the right ideas, was clearly 
a central issue in the days that Freud wrote  Group Psychology and the Analysis of the Ego. 
Obedience to the pope was essentially at stake, just as obedience to Freud was in the new 
established psychoanalytical institutions. But Freud did not pay any attention to it, he even 
rejected the issue as being important, although the interrelation of professed theories and the 
acceptance of a leader as it was manifested in the Catholic Church of his days could have be a 
mirror for psychoanalysts trying to understand themselves.

But there is more surprising in the way Freud puts the Commander in Chief and Christ to 
the fore. Just as he only deals with successful military commanders in chief, he considers Christ 
only as the triumphant, the resurrected. To understand what would happen if Christ had not been 
such a figure, he introduces the story of an English novel, describing a plot of anticlerical 
pretending that they had found the grave of Christ with an inscription by Nicholas of Arimathea 
that this was the place where he concealed Christ's body. Immediately the Church collapsed and 
the Christians reverted to their native aggressive and egocentric state of mind. Once the plot was 
discovered, the Church came into being for another time and re-established its function: to 

7 GW p. 104.
8 GW pp. 102-103.
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repress aggression and to make of every believer the other believer's brother.
But the representation of Christ is not only this of a victorious King of Glory. The 

suffering servant is also an essential part of his image. Of course the emphasis can be lead on 
both sides, and for Roman Catholicism Eastern is more important than Good Friday, but 
nevertheless both sides are interrelated. We will see how in the case of a Catholic Priest 
undergoing psychoanalysis and reflecting on the process, how both these aspects made it 
possible for him to leave the church without loosing his faith. It is nearly incomprehensible that 
Freud does not pay any attention to that aspect. Could it be that he did not want to be put in the 
position of the suffering servant?

There is still another aspect in the Catholic Church that totally escaped to Freud. Since 
the nineteenth century the position of Mary has been continuously emphasized, and precisely in 
the time of Freud's essay, the function of co-redemptrix and mediatrix of all grace was stressed.9 
In popular Catholicism Mary often became even more important than Christ. Of course, in the 
history of psychoanalysis, the time that a special kind mother figures mostly not having ordinary 
sex, just as Anna Freud, Helen Deutsch, Marie Bonaparte, Jeanne Lampl de Groot, had still to 
come, but Freud could have reflected on that item in the time he was so concerned with the 
tremendous power of the father of the primal horde. 

What is at stake in both the psychoanalytic institutions and in the Catholic Church is how 
the individual is supposed to ‘belief’ in some theories in order to become member of a 
communion of ‘faith’ and how the relationship to a father or a mother-figure has to be 
interwoven in that process. That is something much more complicated than an identification with
a grandiose leader. More precisely, sadistic and masochistic elements that Freud just came to 
recognize in the relation to a father figure (and we would add: and in the relation with a mother 
figure) need to be thoroughly investigated.

Similarly, but with many differences, this would also to be done for the army. The first 
World War was not at all heroic, while the 1870 war with France could still be remembered as a 
‘great’ aristocratic war. Solidarity between simple soldiers dealing especially with filth mud and 
the first arms of ‘mass destruction’ and their colleagues in the other army, that they often 
reluctantly considered as their enemies, do not bound via an ego-ideal borrowed from the 
commander in chief. 

The Catholic Church asks the psychoanalytic movement for rescue

After the Second World War the perspective on the link between psychoanalysis and the chruch 
changes completely. Now it is the Catholic Church itself that turns to psychoanalysis in order to 
clarify its own functioning. However, it is not the belief in God, nor in Christ as ‘the commander 
in chief’ that is at stake. The problem is Catholic morals, especially on sex, and the unhealthy 
guilt feeling that is fostered by Catholic teaching on those matters.

I just shortly summarise what I have described in detail elsewhere.10 In August 1948, 

9 Apostolic Letter Inter Soldalicia of Pope Benedict XV of 22 March 1918.
10 P. Vandermeersch, ‘The Failure of Second Naivete. Some Landmarks in the French Psychology of 
Religion’, in: J.A. Belzen (Ed.), Aspects in Context. Studies in the History of Psychology of Religion, 
Amsterdam/Atlanta, Rodopi, 2000, 235-279.
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there was the London International Congress on Mental Health. This big conference was the 
confluence of three different groups that used to have there own congresses. One of those, the 
International Conference on Medical Psychotherapy, had chosen ‘guilt’ as central theme.11 
Catholic participants privately met and talked a lot on the problems of mental hygiene in their 
own church. This was the start of a series of congresses on ‘Psychiatry and clinical psychology’ 
to deal with problems regarding Catholics in particular. So the fifth congress took place during 
the Eastern period in Rome, and the chosen theme was: ‘The basic attitude of the Christian 
psychotherapist’.

Having a congress in Rome included, of course, a papal audience. The congress members
were rather surprised on 13 April 1953 while hearing Pius XII saying in his address: ‘Nobody 
will deny that there can be, and not seldom, an irrational feeling of guilt, even a sick one.’12 The 
pope added of course that a psychotherapist should be respectful for real feeling of guilt, but the 
congress participants were happy. Few people knew that something quite different had happened 
one or two days before. Rome remained awfully Rome. One of the participants of the congress 
was Marc Oraison, a physician specialist in urology who had been ordained as a priest, and he 
had just completed his doctoral thesis in theology on Catholic sexual morals.13 He received a 
message that he should go to some bureau of the Vatican. There two cardinals were waiting for 
him, one of both being the terrific cardinal Ottaviani. It was said to him that his thesis had been 
put on the Index, the list of the forbidden books.14

A year later, 1954, the famous book of A. Hesnard, Morale sans Péché was published.15 
This book of a psychoanalyst of the first generation16 who had published before a textbook on 
sexology of many editions and a tough L'univers morbide de la faute, was meant for a broad 
audience. It became indeed very successful. Hesnard criticized the Catholic moral theology as 
being in fact an anti-moral. Instead of helping people to make their own moral decisions 
deliberately, Catholic morals provoked anxiety. Catholics had become so afraid of their feelings 
of guilt, that they often preferred not to take any initiative and not to act rather than to risk the 
torments of their conscience. The emphasis lead by Catholicism on sexual matters was 

11 International Congress on Mental Health London 1948, vol. III: Proceedings of the International 
Conference on Medical Psychotherapy, 11th - 14th August, London, Lewis & Co., s.d. For the history of the 
l'A.I.E.M.P.R., I am very indebted to the work of Colette Degives, who takes care of the archives of that 
society, and who collected the most important documents in regard of its foundation in privately printed 
volume: Pré-histoire, Fondation de l'A.I.E.M.P.R., et récit de ses fondements.  
12 Text in the Osservatore Romano, 16 April 1953, and in Acta Apostolicae Sedis, 45 (1953), pp. 278-286. 
13 M. Oraison, Vie chrétienne et problèmes de la sexualité, Paris, Letheilleux, 1950. New edition with a foreword of
L. Beirnaert: Paris, Fayard, 1970.
14 M. Oraison, Ce qu'un homme a cru voir. Mémoires posthumes, Paris, Laffont, 1980, pp. 92-93. 
E. Roudinesco, Histoire de la psychanalyse en France. II: La bataille de cent ans, Paris, Seuil, 1986, pp. 209-
215. 
15 Paris, Presses Universitaires de France, 1954.
16 He played an important part in the introduction of Freudian thought in France. To quote only a limited part 
of his publications: (with E. Régis), La psychanalyse des névroses et des psychoses: ses applications 
médicales et extra-médicales, Paris, Alcan, 1914; (with Toulouse e.a.) L'inconscient, Paris, Doin, 1923; Les 
psychoses et les frontières de la folie, Paris, Flammarion, 1924; (with Toulouse e.a.) Traité de sexologie 
normale et pathologique, Paris, Payot, 1933 (several editions); (with H. Wallon), L'univers morbide de la 
faute, Paris, PUF, 1949; Psychanalyse du lien interhumain, Paris, PUF, 1957; De Freud à Lacan, Paris, ESF, 
1970, 2d ed. 1971, 3th ed. 1977.
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stigmatized as the main mistake in the way Catholicism had perverted the real meaning of moral 
conscience. Think of the neurotic anxiety of a mortal sin people could have after masturbation! 
One definitely needed to get rid of this neurotic concern with guilt. Hesnard pleaded for ‘morals 
without sin’, a moral conscience directed to what should be done instead of a complex 
mechanism serving the egoistic feeling of ‘I have nothing to reproach to myself’.

This was the beginning of a real love affair between psychoanalysis and Catholic moral 
theology, widening its scope to theology in general by the vicissitudes of the Ricoeur-Lacan 
relationship. Jacques Pohier was asked to mediate when Ricoeur's book on Freud gave rise to a 
huge controversy with the disciples of Lacan. In this way psychoanalysis became a central issue 
in Catholic ‘fundamental theology’, whereby the problem of God being possibly a projection was
not at all at stake. The key question was how an individual relates to tradition and authority - 
precisely the point that Freud, according to us, had missed in Group Psychology and the Analysis
of the Ego. 

But there were not only intellectual debates. Many priest and even members of religious 
orders and congregations underwent psychoanalysis. One became aware of the curious if not 
perverse motivations behind the vow  of chastity at one hand and the legal obligation which 
imposed celibacy at the other hand. Heavy critique of the spirituality of priesthood surfaced.17 
The experiment of G. Lemercier, a Belgian who became prior of a Benedictine monastery near 
Guernavaca (Mexico), decided in the beginning of the sixties to introduce psychoanalytically 
inspired group therapy for the community. This was met with suspicion by the Roman 
authorities, but with much interest by many participants at the Vatican council.18 A big amount of 
priests started a relationship either with a woman or with a man. Everybody expected the Vatican
Council would abolish the law on celibacy as something contrary to human rights and when the 
pope resisted and finally refused to do it, about 120.000 priest left . That was also the end of the 
love affair between psychoanalysis and Catholic Church.

But do we have a more precise view on how the psychoanalytic process affected belief, 
faith and loyalty to the Church those priests? Yes, we have a very interesting testimony of Gerard
Bonnet, who was a priest and even a professor at a seminary, who left, became a famous 
psychoanalyst and was very active in the controversial project to match psychoanalysis and 
academic teaching.19 He is famous for various book, especially on the topic of transference and 
sexual perversions, not to forget a book on remorse based on a detailed case study of a 
murderer.20

For our topic, I would just like to focus to one point in the account given by him of his 
own analysis. At a certain moment, when the analysis had deconstructed the narcissistic 
dimensions in his ideal of priesthood, he saw his hopeless face in mirror with the hopeless face 
of so many other people, the suffering Christ being one of them. 21 Due to this experience, he 
says, he  retrieved his faith and rediscovered what Christianity could offer in a world loosing its 

17 M. Bellet, La peur ou la foi: une analyse du prêtre, Bruges, Desclée de Brouwer, 1967. (Italian: La paura o
la fede: analisi del prete, Roma, Ed. Paoline, 1968).
18E. Roudinesco, Histoire de la psychanalyse en France. Vol. 2: La bataille de cent ans, Paris, Seuil, 1986, 
p. 217. See also G. Lemercier & F. Verny, Dialogues avec le Christ, Paris, Grasset, 1966.
19 G. Bonnet, Pourquoi je pars. Un prêtre en analyse, Paris: Desclée 1969.
20 G. Bonnet, Le transfert dans la clinique psychanalytique, Paris, PUF, 1991; La perversion. Se venger pour 
survivre, Paris: PUF, 2008; Psychanalyse d'un meurtrier. Le remords. Paris, PUF, 2000. 
21 pp 33-35.
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religious roots and in quest for meaning. Here we meet the importance of a different 
representation of Christ than that of Freud's essay, a representation allowing the expression of the
ambivalence of love and hate towards idealized persons. In religious love there must be a place 
for hate, for sadomasochism.

Bonnet's book ends with hope. Just as many others did in those days, he beliefs that the 
psychoanalytic spirit of freedom can permeate the Church, despite of the fact that conservative 
tendencies were already undermining the progressive impulse given by the Second Vatican 
Council. But the real story ends differently, as we all now. Psychoanalysis did not manage to 
change this institution, perhaps for institutions do not suffer and do not lay on the coach. A 
technique fit for helping individuals to overcome their resistances and gaining more freedom, 
does not work for a sociological group. There is no simple bridge between mass psychology and 
the analysis of an individual being. And this is also the case for a psychoanalytic group, wherein 
the tendency to split up is so powerful that the members are not capable any more to join and to 
combat together for the sake of psychoanalysis.

In this sense, psychoanalysis is as powerless as philosophy for changing a given society. 
There are some exceptions, when a philosophical system becomes an ideology, as in the case of 
Marxism. If it wants to become influential, psychoanalysis could learn a lot from Marx, Lenin 
and Stalin. But if in that case, psychoanalysis still remains what it was, that is a big question.       


