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Psychology as the Study of Soul’s Dream

EDUARDO  DURAN

There is always a dream dreaming us.

—Kalahari saying
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It came as a surprise when the editors of this book
approached me and asked me to write as a “pio-

neer” in the field of psychology. There were a couple of
associations that arose as thoughts. One was that this
implied being an elder, which, in Native life worlds,
one is not an elder until about age 80. The other
thought had to do with the word pioneer, which is a
very loaded word in Indian country because pioneers
were instrumental in the removal of the Native life
world. Fortunately, after speaking with the chief editor
and reading some of the stories that the other pioneers
of psychology wrote in previous editions, I began to
feel as if perhaps my life narrative may be of help to
some of the people who read this.

Dreams have always had an important part in
my life, and even as a youngster, dreams had a way
of materializing and actually being a bit frightening.

Growing up in the mountains of northern New Mexico
as a “mixed blood” made it necessary to live in at least
two cultures simultaneously. Perhaps the mixed DNA
would contribute to my later and present work, in
which the meaning of culture has held a key place in
the work that I do. Not being part of the mainstream
of any stream provided me with the frustration that has
provided the seeds that have grown into the theoretical
and clinical work that I do and write about.

CHAOS AND DREAM

Growing up in a chaotic and dysfunctional family system
where alcohol and violence were common both in the
nuclear family as well as in the community provided fer-
tile ground for transformation. I was fortunate to have
spent extended periods of time with my grandparents,



where the transformation had already occurred. During
these times, I would listen to my grandfather, who had
virtually no education, discuss deep subjects with other
elders. These subjects had deep philosophical and spiri-
tual meaning, and I would sit in the corner and be fasci-
nated by their discussions on the nature of the universe,
God, Devil, and other light topics.

I returned to my family of six siblings after these
visits and felt as if I didn’t belong in the chaos that sur-
rounded me; I found myself fascinated as to the mean-
ing of this and other realities. Dreams were always
there, although a system for understanding the dreams
was not available except through some understanding
from a fundamentalist Christian group that had become
part of the extended family. Most of their interpreta-
tions of my realities were judgmental and guilt based,
which discouraged me from discussing much with
anyone.

During the time that high school was to begin in my
life, my family decided to move to California in search
of a better life. The better life quickly turned into a
nightmare because the whole family ended up working
in migrant-type field work in the heat of the San
Joaquin Valley. The sadness of what was already going
on in the family system, compounded by the extreme
poverty and the incredible difficulty of the work, was a
millstone that took my soul and ground it into pieces
that were not distinguishable even to me. At this time,
I decided to immerse myself in school work and was on
my way to becoming an engineer, or so I thought.

College was out of the question because of money,
or rather, the lack of it. This was also the time of severe
collective chaos in our country as the Vietnam War cut
deeply into the soul of the United States. Not being able
to go to college and not wanting to work in the hellish
heat of the San Joaquin Valley, I opted for the military.
At 17, I joined the U.S. Navy for 6 years because they
offered extensive training in electronics, which I saw as
an avenue toward a better life. The chaotic rigor of the
military was not difficult for me because my upbring-
ing in difficult situations prepared me well for this
experience. After finishing the electronics training, I
volunteered for submarine duty and served in the west-
ern Pacific and Southeast Asian theatre (I still don’t
know why they call it a theatre).

Serving on submarines during the cold war was an
amazing experience because my job entailed gathering
and analyzing intelligence. I quickly became aware that
things are not what they appear in the mainstream
news, and there is a lot going on that most folks will
never be remotely aware of. It was at this time that I
realized I was not following the dictates of my inner
self, which turned the confused energy into anger
and depression. Later in life, I realized that anger and
depres sion were closely related, but I’m getting ahead
of this story.

During this time, I also started taking college courses
on naval vessels, where local professors did intensive,
6-week courses in order to help us advance in our edu-
cation. Philosophy and psychology grabbed my atten-
tion because of the earlier eavesdropping on Grandpa’s
talks and the inner quest of trying to figure out what
was going on internally and also collectively. After all,
it was the 1960s, and it was all about the journey and
meaning. Amazingly enough, I was never pulled by the
spirit of alcohol or substance use to find meaning,
although many around me in the military were contin-
uously stoned or at least recovering from being stoned
or drunk.

THE ROAD TAKEN

I was getting close to the end of my military commit-
ment when I made a trip to visit my ailing grandfather.
It was a feeling of being disconnected as well as con-
nected seeing my grandparents in their old adobe
home. My grandfather was ill with respiratory prob-
lems that he acquired while working at the Los Alamos
laboratory as a laborer. It was a talk that he gave me
during this visit that cracked my cosmic egg and set me
on a different path. He talked to me about symbols that
can help one change or transform one’s life in a pro-
found way. While he talked, I wondered why he was
telling me all this and at this time in my life, when I
thought that I was on my career track toward becom-
ing a psychologist.

After the visit, I returned to San Diego where I was
stationed. A couple of weeks after returning to my
regular life, I happened to be in a bookstore where I
picked up Jung’s Symbols of Transformation (Volume 6
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of the collected works). In leafing through the book
at the store, I saw that some of what I was reading
sounded amazingly similar to my grandfather’s last
words to me. I bought the book and read it. I knew
then that there was some other energy guiding my
thinking and life process, and my dreams intensified.

I left the military and enrolled in a university while
at the same time working for the Department of
Defense in the area of engineering psychology. I com-
pleted a bachelor’s degree in psychology even though
some of my professors were trying to make me into a
social worker because they felt that I did not have what
it takes to be a psychologist. I enrolled in a master’s
program and still my professors were not encouraging
me, even though I was getting excellent grades. One
professor was bold enough to tell me that he did not
feel I should be a psychologist because I was question-
ing some of the basic assumptions of psychological
measurement with what were then known as “minor-
ity populations.” I was even threatened with being
released from the program unless I stopped expressing
my views on this topic (I’ll never forget my last inter-
action with this professor as he closed the door in my
face and said, “and you want to be a psychologist . . .
huh!”). I went undercover with my thoughts and got
the master’s degree.

I wanted to do something meaningful and have the
authority to do so. In our society, this can be done by
having a doctoral degree. I signed up. Well, it wasn’t
that easy, as you all know. I was in a doctoral program
a few weeks when one of the Native American tribes
requested to see me. I resisted this because I had no idea
who the Native people of that area were and I was up
to my ears in homework in the area of assessment. The
tribe was insistent, so I went to see what this was
about, and they offered me a paying job to start a men-
tal health program for their community. I took the job
not having any idea what to do or how to do it.

Shortly after doing the usual literature review, I real-
ized that there was close to nothing in the area of
Indigenous psychology, although the need appeared to
be great. Through the internship process, I was able to
work under supervision and began to develop a pro-
gram. Early on, I found out that the Western approach
of working with Native communities was not sufficient

and was told so in a very straightforward manner by
some of the elders in the community. They related to
me that they felt I had not learned anything from my
grandparents and was pretty useless to them as long as
I persisted in this vein. This was my first and most
painful lesson in cultural incompetence, and I almost
changed careers because of this.

WHEN THE STUDENT IS READY,
THE TEACHER WILL APPEAR

During my time of studying religions of the world, the
teachings of Zen masters had a peculiar appeal. Their
teaching on the appearance of the teacher was one that
became real in my process. I was asked to go see an
aging gentleman who happened to be a quadriplegic. I
had some preliminary questions about him, as is the
custom in our field. I was told that once or twice a year,
he was taken to the mountains and left there to sit for
4 days. When I inquired into this, I was told that he was
there to see. Of course, I inquired further about what he
sees, thinking there may be a thought disorder or some
other serious mental problem. The response I got from
the community health worker was that he “would just
see.” By now, I was wondering not just about the old
man but also about the community health worker.

The health worker took me to his place shortly
after our conversations about the elder whom she
wanted me to visit. He lived in a shack that was sim-
ple and very bare as far as structure. I went into his
room, and when I saw what appeared to be a live
skeleton on the bed, I had a deep internal anxiety and
fear reaction. He smiled and said, “Don’t think that
way, there are other realities.” When he related these
words to me, I became more anxious, although I wasn’t
sure why. He then asked me if I had ever seen the
colors. Again, my anxiety increased, and all I could
do was to tell him that I had not seen colors. His next
question elevated my anxiety to panic. He asked if I
wanted him to show me the colors. I had no doubt
that if I had said yes, that I was not ready to see what
he was going to show me, and I responded by saying,
“No, sir, I do not want to see the colors.” My inter-
nal process was in a literal panic, and I ended the
interaction in the most polite way I could muster and
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left the house. I remained anxious and did not know
how to process this brief cultural encounter with the
tools that I had gained so far in my doctoral studies.
(I urge the reader to look deeply into yourself and ask
yourself what you would do in this situation.)

I decided to go back after a few days and started to
relate to this elder, and over the months I became
familiar with him. During the 3 years that I knew him,
he always spoke in riddles and was quite aggravating to
my up-and-coming empirical mind. He thought that
my understanding of the life-world was quite funny,
and he gave me feedback only through riddles that
meant little or nothing to me at the time. I still contin-
ued my visits in order to give him company, or so I
thought. He never asked me for anything and wanted
only to visit.

Two days before the summer solstice, I went to see
him. He was sitting on his chair on his porch. He pro-
ceeded to give me an eloquent linear lecture that tied
many of the pieces together from the past 3 years. I was
amazed at his ability and wondered at the same time
why he had such a radical shift in approach. On June
21st, he had his altar brought to him. As he prayed, he
expelled his consciousness into the next realm known
as death. It was at this point that I realized that I had
been in the presence of a holy man who had been
teaching me as part of my preparation for the work
that was ahead of me. It is ironic or synchronistic that
his teaching started and ended at the same time that my
doctoral program started and ended.

THE AMALGAMATION PROCESS

In keeping with my root teacher’s method, I will pur-
posely not be linear in this discussion. So, back to
where the internship and work with the tribe started
and to the needs assessment that changed my way of
working with the Native community. The initial step
toward starting a program requires an assessment,
whether it’s a single patient or a whole community.
During my empirical needs assessment, I found that the
community was suffering from a variety of problems
that can be described through a clinical paradigm. The
needs assessment that I reported was rejected by the
community, although my methodology was precise and
in keeping with research methodology.

A deep feeling of mistrust was developing between
me and the community because it appeared as if all
that I was doing was correct from the Western per-
spective, but the Indigenous perspective discarded my
approach. This was also occurring in the clinical work
that I was doing with patients who sought mental
health services that I had implemented. So, there I was,
full of information and method and feeling as if all I
was accomplishing was to further insult the commu-
nity. I approached some of the leaders and pitifully
asked for help.

There was a consensus that the elders in the com-
munity did not feel that alcoholism, depression, anxi-
ety, and so on were the problems of the community,
although these were quite obvious to my up-and-coming
highly trained clinical mind. When I enquired as to
what they thought was the problem, they told me that
the root of the problems was a “wounded soul and
wounded spirit.” I went right to the literature to see
what our literature has to say about wounded souls
and such. To my disappointment, there were no refer-
ences to soul or spirit. At this point, I felt pretty hope-
less as far as being able to do anything useful for the
people who had asked me to help them. At the same
time, the patients I was seeing clinically were pressing
me to talk about dreams, and I had no training in
dream interpretation (again, I ask the reader to look
deeply and see what you would do).

Fortunately, I had started the relationship with the
elder mentioned earlier (who became my root teacher
without me knowing it). When I approached him with
my dilemma, he laughed and thought that my dilemma
was quite funny. Of course, I was duly insulted and
quite resentful at this, but I had nowhere else to go as
far as tracing this soul stuff. I had a supervisor at the
time who offered some relief through Jungian amplifi-
cation, which helped, and in this manner, I was able to
begin the interpretation of Native epistemology
through Jungian metaphor. At last, it seemed as if I had
found a bridge that also helped me to get through the
dissertation process. In essence, this was the beginning
of taking “Indian talk” and translating it into “White
talk,” which is how I refer to this process presently in
the clinical work that I do. This process of translating
has become the quintessence of the work. Simple but
not easy, as we’re finding out in this story.

6 HONORING OUR ELDERS



When asked about the soul-wounding stuff, my
teacher talked about intent and how, when someone
hurts or wounds someone, this is at all levels of the
whole person (i.e., body, mind, and soul). Because it is
an assault also on mind and soul, this makes the
wounding process one in which sorcery is involved. The
elder’s rationale is clear: The body knows how and
heals itself. We can assist in healing the mind, although,
because of its close ties to the soul, we need to use soul-
healing strategies as well. If the soul is not healed, the
wounding is passed on to the next generation for at least
seven generations. Therefore, the issue being dealt with
involves seven past generations as well as seven genera-
tions into the future. This idea endows the present
moment with a tremendous amount of potential for
healing the ancestors and the unborn descendants.

In other discussions with my teacher, he gave me the
root metaphors for much of the theoretical work that I
have done. It is important to note that the clinical work
has driven the theoretical formulations from the begin-
ning. I believe that having theory drive clinical practice is
backwards and may not bring the effectiveness that our
communities need. The process has also involved inten-
sive formulations from Indigenous practitioners in order
to make the work culturally effective and meaningful.

For the work to have evolved in the usual manner—
where theory and existing ideas and material are
implemented into communities that are culturally dif-
ferent from the core philosophies of the theories being
implemented—is not only culturally incompetent but
also oppressive. Many communities of color have had
to suffer the indignities of being “therapized” by ideolo-
gies that aren’t congruent to how they live and see the
life-world. I was fortunate early on in my training that
my life-world was shattered by my root teacher, and
through this, I was able to step into another way of see-
ing how psychology needed to be reinterpreted for use
with the communities with which I have been working.

During my early training in clinical work, I had a lot
of difficulty making sense of the world in which my
teacher was immersing me and the world of being a
graduate student in Western-based psychology. I had
the sense that “never the twain shall meet,” and my
personal situation became one in which I simply
wanted to stop graduate school and do something else.
During this time, I had a discussion with my root

teacher and he basically vetoed my decision, which was
very surprising to me. I really thought that he would
encourage me to drop out of the clinical program
because he himself had no formal education. When I
asked him why he wouldn’t allow this, he simply said,
“Because then you will have twice the power.” At the
time, I didn’t understand this statement, but history has
proved him correct. I have been able to have a say in
both worlds, and this would not have been possible if I
had dropped out of the doctorate program.

In one of the talks I had with my teacher, he was
able to illustrate to me how critical it is to make the cul-
tural life-world of one culture available to another cul-
ture in a way that helps both cultures to experience the
life-world that they are in. Customarily, cross-cultural
work has entailed intellectual understanding that is sec-
ond to actually being able to experience the life-world
of another group. When one is able to move into a dif-
ferent cultural reality, it then becomes possible to start
a new narrative that enriches both groups.

The way that he was able to show me how to bridge
life-worlds was not obvious at the time, and I must say
that most of what he said was not obvious to me at that
time. I felt as if our conversations were a series of Zen
Koans that had little meaning to me and, for the most
part, sounded unreal. One critical tool that he gave me
through this type of teaching was that we can immerse
another person in culture through a process in which
we shift cognitive root metaphors. This method gives
us a twofold result in that the metaphor shifts and, at
the same time, creates ego confusion. As most of you
know, it is this very ego confusion that is the fertile
ground for change in the work that we do, and with-
out it, our work is merely “stinkin’ thinkin’,” as they
say in Alcoholics Anonymous. The shape shifting that
he taught me in the theoretical realm became the
vehicle that has influenced my writings as well as my
day-to-day work with communities and individuals.

BEFORE COMPLETION

My evolution as the human being and psychologist that I
am today has had a curious development, as you have
seen from what you have read so far. I need to get into
the actual development of my ideas as they emerged
through a process that was fierce at times because of the
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profound differences in the cognitive dissonance that my
work provided for my brothers and sisters in the profes-
sion. It is interesting and even a bit humorous that it did
not start in this manner. The subtitle of this section is
from the last hexagram found in the I’ Ching, and it
advises that even though things may be completed, they
are also already in the process of disintegrating, thus cre-
ating the space for future changes. The work is never per-
fect and is in constant movement as part of natural law.

Early on in my training, I was a staunch or perhaps
a fundamentalist behaviorist. I literally walked around
with Skinner’s Human and Science Behavior in my
hand and felt that I had found ultimate truth. I was so
immersed in this world that I truly believed that unless
you added the cognitive piece to the equation, you were
no longer on the right path. In essence, I thought that all
could be explained, changed, and made better through
this system of thought—especially after working for the
military as an engineering psychologist who was part of
a team that worked on weapons systems development.

Anyway, my psyche came under fierce attack the very
day I met my root teacher. I had no idea why he pro-
duced such a profound anxiety in me during our first
meeting, but I’m sure it’s obvious to you at this point as
to what was going on. The notion of soul wounding and
all that it entails is a total shifting of ideas and world-
view. Behaviorism got only to the gate of the path I was
traveling and could not go any further. Realizing the lim-
its of behavior paradigms became apparent during this
time because this was the time that I also started work-
ing with patients in a clinical setting. I attempted behav-
ioral interventions, and patients insisted on telling me
dreams. They were polite enough to hear my behavioral
machinations, and then they would want to know what
the dream meant. Of course, I was not able to make
behaviorism cross into the dream-time realm.

I am glad that I was able to at least listen to the peo-
ple who came in to see me and at least hear their dreams.
Much of the time, I had little to offer, and when dreams
became most of what people wanted to talk about, I
went to my teacher and got acquainted with symbols
that were relevant to the tribe with which I was working.
I also began to read Jung’s works so that I could have
some clue as to the world in which the patients were
interested. It is worth noting that Native people dropped
out of therapy before three visits according to the litera-
ture (of that time, circa 1980), and I found that Native

people would drive long distances in serious storms to
be able to make their appointments; this persisted for
months and, at times, years.

The main reason that they came to therapy was to
discuss dreams and the meaning in their lives. It was
interesting to me that the patients with whom I was
working were making significant life changes through
the process, and it was mostly because I listened to and
discussed their dreams. Needless to say, I became
deeply interested in dreams and studied relentlessly in
this area. This became the vehicle for the work that
was to come and became the topic of my dissertation,
in which I was able to use Jung’s system to act as an
intermediary vehicle between the Western and the tra-
ditional Native life-world. This phase can be charac-
terized by theoretical explanations within the historical
trauma paradigm.

Historical trauma and internalized oppression have
been a much-needed explanation for some of the issues
that have created much suffering in Native and other
communities. Many treatment strategies have emerged
out of this line of thinking and shifting of therapeutic
metaphor. Dealing with clinical issues from this per-
spective has taken me to remote Native communities all
over the hemisphere and Africa, and the ideas have res-
onated with young and old people in those communities
as well as with people from other groups in and out of
the Native community. A new narrative has emerged
that clearly embraces the ideas stipulated in historical
trauma theory and praxis. It is remarkable that very few
healing conferences held in Indian country have, as part
of the main presentations, discussions in the area of his-
torical trauma and internalized or lateral oppression.

Now what? This is the question that must always be
a part of the work that we do in healing communities.
The process unfolds and evolves, and it can never
become static. If we allow the process to become static,
we become complicit in the ongoing problems that
need fresh interpretations and healing on a daily basis.
In my latest writings, I have attempted to bring new
ideas to the forefront and move the narrative from his-
torical trauma to a liberation psychology discourse.

Liberation discourse entails taking a crucial eye to
the processes of colonization that have had a deep
impact on the identity of Original Peoples. By doing
this, I am merely bearing witness and bringing aware-
ness to this process, and by simply observing the
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process, it changes. By turning a critical eye on activi-
ties of healing, we liberate ourselves as well.

Liberation psychology requires that we examine our
root metaphors of being in a cultural life-world and
being able to understand how cultural hybridity may
offer understanding for liberation of all peoples. The
challenge will be to move beyond cultural competency
and toward an understanding of epistemological
hybridity, which will get us closer to the life-world
experience of being a human being with infinite possi-
bilities rather than a personal or familial screenplay
that governs our lives in the world. The new narrative
of understanding our essence of humanity will liberate
us to become all things yet not be one thing.

Liberation psychology also allows the field to move
into new paradigms of research and exploration. It no
longer suffices to be stuck on Newtonian models of
explanation, which are outdated in all scientific endeav-
ors, and liberation psychology presses us to explore
models in which random linearity and chaos theory
may bring better understanding to the problems that we
face as human beings subject to natural law. I can see
the evolution of my work already, moving from libera-
tion psychology to a psychology that is in balance theo-
retically and practically with natural law. In order to do
this, we must begin to explore our ancient mythological
roots as they complete the circle toward the future.

Future work must be accepted with an open heart.
Understanding of the heart’s wisdom and knowledge
will be one of the challenges to us as human beings.
Realizing that the brain is a secondary organ will
require courage because this is one of the most critical
Koans to be realized if we are to keep this secondary
organ from not only self-destructing but also destroy-
ing all that is in process in our awareness. This will not
be easy, but it will be simple once the realizations are
made within a heart/mind understanding of life, the
world, and the universe as being part of an integrated
totality in which there is no separateness. All of this is
an ongoing process for me, and I want to end this story
by quoting from my root teacher and clearly illustrat-
ing the ongoing process and constant change, imper-
manence, and emptiness in all things:

There has always been a dream. Everything is still
the dream. All that we call creation and Creator is the
dream. The dream continues to dream us and to

dream itself. Before anyone or anything was, there
was a dream, and this dream continued to dream
itself until the chaos within the dream became aware
of itself. Once the awareness knew that it was, there
was a perspective for other aspects of the dream to
comprehend itself. One of the emerging dream ener-
gies, or “complexes,” that came from the chaos of
the dream and still remains in the dream as a way
for the dream to recognize itself, is called “human
beings.” Human beings required a way to have per-
spective and reference, and because of this, another
energy emerged from the dream, and this is known
today as “time.” It is from the two energies of dream
and time that the third was given birth to, and that
third one is known as the “dream time.” Dream time
is also known as “mind,” which is by nature lumi-
nescent and pure. And the dream time mind is
reflected by the emptiness of awareness.

Aho! All my relations!
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