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Abstract. This article deals with the notion of Good Living - Living Well, deeply rooted 

in critical Latin American thinking. Its aim is to revise some theoretical conceptions 

inherited from the prevailing gerontological tradition having centre-European origin.  

First of all, an epistemic framework is established in order to consider how the cultural 

dimension influences ways of making up scientific knowledge on old age and ageing. 

Secondly, we discuss the concept of Good Living or Living Well as a theoretical and 

political contribution that may allow us to re-think meanings, policies, and 

gerontological practices located in the Latin American region and its various realities. 

Then, we describe some topics, generated by ancestral visions of the world that make 

up the social construction of old age in contemporary societies. Finally, on the basis of 

principles of critical intercultural gerontagogy we produce some guidelines on the 

concept of Good Living that may contribute for the education of older adults. 
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Introduction 

 

By the end of the 20th century the education for older adults (older adults) became a 

sociological novelty, (Glendenning, 1985; Hiemstra, 1998). Some recent scholarly works 

mention this new phenomenon that burst into education that challenges stereotypes and 

prejudices governing modern capitalist societies (Yuni & Urbano, 2008b; Jarvis, 2011; 

Formosa, 2014). Findsen and Formosa (2016) made a thorough analysis of the educational 

situation among older adults, the scope of their research covered 42 countries, i.e. globally. 

Attempts made to delimit and justify the principles of gerontological education on the basis 

of Peterson’s programme (1976) have led to a deeper knowledge of a large number of 

multiform practices that have prevailed over four decades. One consequence was an 
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expansion of educational opportunities for older adults and their potential contribution to 

promote development in older age (Withnall, 2002). However, the development of these 

experiences on an international level did not generate theoretical categories. This production 

of categories, from the epistemic perspective of education, may have improved ways of 

thinking and the language used to report on this phenomenon (Lemieux & Sanchez, 2000; 

Formosa, 2002). This work deals with a concept of critical Latin-American thinking named 

Good Living or Living Well. Its purpose is to start an intercultural dialogue that may enrich 

ways of learning, thinking, and doing in older adults’ education. Our concern is to discuss the 

notion of Good Living as a conceptual resource by addressing hegemonic conceptions about 

old age, ageing, and education of older adults; within an epistemic framework. Therefore, we 

discuss the main features of Good Living and its potential contributions to social and 

educational gerontology, mainly in a Latin American context.  

 

The cultural dimension: A forgotten discussion around older age 

 

During the 20th century, the various disciplines constituting social gerontology have shown 

deep transformations concerning conceptions of old age and ageing (Bengtson, 1997). 

Theoretical and epistemological development of gerontology is mainly hampered by the 

neglect of its cultural dimension. Boaventura de Sousa Santos (2006) holds that this deficiency 

could be understood as an epistemic ‘absence’. It appears that ways of gerontological 

production ignored the role of cultural processes in the social construction of ageing and in 

seniors’ production of subjectivities. In fact, related investigations are limited. They are mainly 

concerned with ways of social representation, symbolization, and ritualization. These features 

become signals of acknowledging power and social status towards seniors in societies 

considered as ‘primitive’. This kind of study becomes a rich source in the field of ethno-

gerontology as a specific branch of the anthropology of old age (Morgante, Martínez & 

Remorini, 2008).  

 

Investigations on older adults consider them as a social group clearly differentiated from the 

rest of social ages such as childhood, youth, and adulthood (Fericgla, 2002). Thus, these 

studies have concentrated on the analysis of older adults as consumers of culture. Likewise, 

cultural dimensions connected to the ontology of old age and ageing are very scarce. Cultural 

structure strongly influences individuals long before they become seniors. The human 

experience of becoming old is achieved through language, rituals, and belief systems that 

convey full meaning to this state (Yuni, 2015). Ageing is a vital human issue derived from the 

existing conditions of a community and the symbolic resources used to understand it, 

(Calasanti, 2003; Moya, 2014).  

 

Nowadays, western societies keep representations and popular imagination as useful tools 

for representing old age and ageing of their members through history. Golpe (2011) points out 

that ageing usually has negative connotations in the social imagination of Western societies; 

it is seen as an area of alienation and radical otherness; thus, it is difficult to recognize and 

assess it positively. The concern for the relationship between culture and ageing cannot be 

exhausted by an analysis of ideas that abound among different groups and societies. This 

relationship also allows us to approach the discussion of a central issue in gerontology: 
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interpretation of time and temporality (Lalive D´Epinay, 1988) that each society develops on 

the basis of its own historical dynamics through which the passing of time achieves meaning. 

But in the contemporary social imagination old age is open to a wide range of meanings on 

the basis of a linear conception of time. Nevertheless, some of its main features must be 

mentioned: biological decline, obsolescence with an outdated cultural basis, rejection of 

aesthetic imagination, silencing as a signal of the loss of power, and hopelessness, whose basis 

is the loss of vital motivation. A further ‘absence’ within this cultural dimension is the 

theoretical consideration of educational gerontology. Every educational practice for all ages 

of life is defined by its predominant cultural nature. 

 

Education for older adults shifted traditional conceptions of education (Yuni & Urbano, 2016) 

related to the four dimensions on which the modern process of schooling rests: 

 

1. Education for older adults is not an asymmetric relationship between older adults and 

the younger generations. Nowadays, older generations are learning from the younger 

ones a body of knowledge whose expertise is dominated by them; it may also become 

a meeting point among peers of the same older generation (Findsen & Formosa, 2011). 

2. Education at this level not only provides knowledge and skills that may be useful for 

ageing but also stresses transmission of knowledge to deal with the present. 

3. The nature of the pedagogical content emphasizes scientific knowledge leaving aside 

knowledge related to visions of the world, social practices, cultural and religious 

traditions. Studies have demonstrated the capacity and motivation of older adults to 

learn, in a systematic way, about further kinds of knowledge. International 

experiences report this feature as an important one in the education for older adults 

(Schuller & Watson, 2009). 

4. Older adults may assume various potential positions during the learning process. 

They may then become transmitters, creators, and cultural producers as a result of 

previous knowledge acquired in the course of life; such a wealth of knowledge is often 

enriched and transformed by new experiences gained in educational spaces (Urbano 

& Yuni, 2013; 2015). older adults as learners may occupy different positions as subjects 

who reconstruct and re-signify themselves through the learning process.   

 

Investigations of gerontology produced a standardization effect in Western capitalist 

societies. Thus, production has been influenced by American, Anglo-Saxon, and Centre-

European traditions. Approaches to critical gerontology, feminism, post-colonial and post-

modern studies have pointed out biases displayed on account of this way of production of 

gerontological knowledge (Yuni & Urbano, 2008a; Formosa, 2011; Yuni, 2015). Theoretical 

developments in contemporary gerontology are focused on older adults belonging to a white 

and urban middle-class; their active participation in public or private institutions reflects 

values, ideologies, and utopias from a modern Western model of civilization. A number of 

critical authors (Lander, 2000; Quijano, 2000; Castro Gómez, 2005) posited that this process 

can be characterized as a sort of epistemic colonization of professional and academic 

communities whose practices differ considerably from the socio-cultural context in which 

gerontological theories originate. Present theoretical approaches defend a scientific work of 

decolonization from the Latin American position. 
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Approaches to ‘Good Living’ as a theoretical and political notion    

 

The concept of Good Living, as a contribution to critical Latin-American thinking allows us to 

re-think meanings, policies, and gerontological practices concerning different realities of the 

region (Huanacuni Mamani, 2010). Our aim is to analyze the concept as a divergent and 

complementary theoretical resource that can be potentially useful for reflecting on the 

limitations imposed on our ways of thinking, naming, watching, and considering the social 

structure of old age (Mejía, 2012). Good Living is a ubiquitous notion. Different authors 

consider it in various ways; some of them say it is a paradigm, while others interpret it as a 

vision of the world, a discursive metaphor, a political utopia, and even an ideological plexus 

(Delgado Ramos, 2014). This wide range of ideas entails the resistance of groups, societies, 

and social movements against old and new forms of colonialization or a theoretical notion 

that backs up an alternative episteme (De Sousa Santos, 2010). We consider it is an eclectic 

notion whose origins belong to the ancestral knowledge of Latin American indigenous 

peoples. But the last two decades have produced a re-elaboration from the perspective of 

philosophy, politics, and society.  

 

Estermann (2012) pointed out difficulties in translating the concept of Good Living, derived 

from indigenous languages, without suffering loss of its connotative meaning. The concept of 

Good Living - to ‘live well’ - derives from indigenous languages Sumak Kawsay (Quechua) 

and Suma Qamaña (Aymara). Although both expressions differ in their translations, they 

have a similar meaning. To ‘live well’ means to lead a peaceful life in the community by 

keeping a good balance with nature; that is why it is also considered as ‘to live well together’. 

Good Living also expresses relational logics as the basis of indigenous thinking. It is different 

from the Western conception that categorizes, classifies, and organizes reality in such a way 

that indigenous visions can be clearly differentiated. Indigenous people consider that things 

exist because of their relationship with other things and beings. The Cartesian principle stating 

that knowledge must be oriented to the creation of different and clear ideas cannot be applied 

to relational logics. For instance, some authors consider it as trivalent logics because it accepts 

contradictions as a kind of truth.  

 

Trivalent logic means a way of thinking that challenges the principles of Aristotelian bivalent 

logics, an important feature of Western civilization. Estermann (2012) remarked that in 

indigenous languages ‘well’ (suma, allin, sumac) describes the fact and process of living. 

‘Living well’ in Andean communities conveys the idea of relationship. Western logics define 

a concept on the basis of relationships between similarities and differences whereas 

indigenous languages have an affixation system to convey different meanings. Thus, the 

notion becomes a polysemous expression used to convey many ideas according to the context 

of situation. Therefore, the core of Good Living is ‘life’ itself. However, ‘life’ and the ideal of 

‘living well’ do not only refer to living beings but includes ‘nature’, comprising both humans 

and non-humans, and the whole universe along with the spiritual and religious world. Then, 

we come across a cosmic perspective in which relations among beings, things, and gods 

constitute ‘life’. Life is just the result of a harmonious exchange among beings. This 

metaphysical conception of the universe is expressed by Pacha, Mother Earth. The latter is a 

living organism in which all parts are interrelated through a permanent interdependence and 
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exchange. Therefore, the ideal Good Living, for human beings, aims at living together 

harmoniously within a natural environment, along with the spiritual world, and future 

generations. The idea of harmony not only refers to human beings but also to nature and 

sacred things. It can also be applied to living and dead human beings, because the souls of the 

latter must be worshipped. The search for harmony is based on the achievement of balance 

while living together with others, with present and future generations as well as ecology 

(Acosta, 2012). 

 

The implicit anthropological conception of this notion changes the Western anthropocentric 

concept, since it holds that the human species is only part of the cosmos. That is why people 

share rights with Nature. The prevailing idea of the need to protect Mother Earth’s rights led 

governments and organizations to take measures for the protection of both human and 

nature’s rights. The conclusion is that human beings are not the owners of nature; they have 

no right to exploit its resources and change it for their own benefit. On the contrary, they 

should be ‘caretakers’, ‘cultivators’, and ‘facilitators’. Human beings are ‘transformers’ of 

those processes that do not depend upon them. Thus, the basic relations making up life are 

those of nurturing and care. However, they achieve full sense when they function on the basis 

of reciprocity and correspondence (Gudynas, 2009). 

 

Correspondence implies a relationship of interdependence between beings and things - that 

is why nurturing and care get intertwined in a chain that holds cosmic order. Mother Nature 

behaves in the same way as human beings do. Then, in order to guarantee their survival, 

individuals renew their total commitment with Nature in the act of caring for persons, animals 

and plants, in their relations with others, in their contribution to community care, and with 

future generations. Correspondence also demands reciprocal care, a moral obligation of 

giving and receiving. It is a gift to be cared for but this benefit implies the responsibility of 

returning care to whom it provided or others who did (Andía, 2015). Both care and nurturing 

are structuring principles of life. They function differently according to the life course of 

human beings, communities, and nature. Therefore, we play two roles at the same time; we 

are both caretaker and cared for, not only of the members of our families but also of those of 

the community. This community character constitutes the basis of the notion of living 

together. Good Living is an improvement of every human being’s life that can only be 

achieved when all community members become involved. Responsibility for future 

generations implies the obligation for looking after natural resources, collective remembrance, 

and ways of life. To ‘live’ depends, above all, on ‘living together’ from an anthropological, 

ecological, and cosmic viewpoint (Vanhulst & Beling, 2014).  

 

Western tradition upholds a lineal conception of time (Gastrón & Oddone, 2008), whilst 

modernity brought about an irreversible concept of time that is always being projected into 

the future as a platform for the achievement of any utopia such as religious salvation, 

civilization, and so on. This idea of time contributes to thinking of the future as based on 

metonymical reasons in which future is already known. To live is to walk towards the future. 

Good Living is based on a cyclic concept of time having many transitions of a heterogeneous 

nature and of a qualitative character. Unlike Western tradition, objective and quantifiable, 

measures time; vision in Good Living is like a winding cycle in which every new step displays 
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life again and again; as a result, time is cyclic and reversible. From this viewpoint, utopias are 

rarely ahead of time; they accept the possibility of broad horizons. Western tradition views 

the horizon as if it were ahead, whereas indigenous people consider the horizon next to and 

even behind individuals and communities. Personal or collective projects do not only imply 

an unknown future but they may also be in a past that has to be conquered. Whereas what 

was lived or happened may represent better harmonious situations than those of the present 

or coming years. Consequently, in indigenous culture “the human being walks backward 

towards the future but looking at the past in order to find the utopia” (Andía, 2015:319) 

 

Ageing in the imagination of Indo-American ancestral cultures 

 

Latin American investigations indicate that indigenous peoples are undergoing seriously 

vulnerable conditions, particularly older adults. They are stigmatized for being poor and they 

suffer limitations in securing basic goods, especially of possession and the use of land. Their 

cultural identity has become strongly influenced by processes of acculturation produced by 

migrations, by information technologies, by urbanization under modern planning and, last 

but not least, by public policies (OISS-Organización Iberoamericana de la Seguridad Social, 

2015). Nevertheless, older adults have kept, through generations, the concept of Good Living 

as ancestral knowledge updated in modern times as a theoretical and political notion. Various 

investigations, from the perspective of ethnology and gerontology, show that most Latin 

American indigenous cultures lack specific terms to refer to ageing and to old people. The 

term ‘old’ is generally used to refer to things. Some indigenous languages use metaphors to 

refer to old age, such as ‘time that falls on the running life’.  

 

Most indigenous languages contain terms whose connotative meaning implies social roles 

(grandpa) or moral authority because the person is a grown up (older). Andia, (2015:321) 

contended that being ‘older’ does not depend on chronological age but on gaining wisdom 

that provides personal security - “it is a firm and secure walk in every walk of life that 

strengthens his identity”. Social recognition of being older means that wisdom has been 

gained and it can be seen that an old person embodies Good Living in its strict sense. It is the 

happiness of the wise person who knows that everything is interrelated and honours life. The 

older persons’ wisdom expresses Good Living in that this ideal conveys happiness, and inner 

peace; a perfect balance with oneself, with the community and with nature. Wisdom is not 

considered an acquired quality just because the person is old but rather an accomplishment 

process of self-comprehension on the face of transformations taking place while walking life. 

Morgante, Martínez and Remorini (2008) point out that while Pachamama (Mother Earth) is 

socially represented as an old woman, Andean cultures ignore aesthetic models of beauty, 

particularly youth models. On the contrary, wrinkles on the face, as a sign of ageing, give 

those who bear them higher social respect. On the other hand, Zerda (2015:338) stated that in 

the Aymara culture some idioms connected with old age make metaphorical reference to the 

process of changing into an old man or woman; they stress the gradual shift into old age as a 

natural and permanent process. In this sense, ageing is not seen as a break with the rest of 

ages but as a continuity of life characterized by its counterpart of life/death. An individual’s 

life is just a cycle within a successive series of cycles, of generation after generation who are 

interrelated and interdependent.  
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Several investigations confirm the observation that chronological age is not the main signal of 

transition to old age as a social phenomenon. Transition is signalled by changes in productive 

and family roles produced by the reduced ability to perform everyday activities. The passage 

from adulthood to older adulthood is perceived by changes in physical ability. This passage 

connects to the performance of new activities that may enable an older individual to 

participate in community life (Guzmán, 2014). Therefore, work is the central occupation 

throughout life and does not stop in old age. Andean cultures consider that frailty in old age 

is associated with becoming weak that is, lacking strength for self-sustainment. The situation 

demands collaboration of other societal members so as to sustain life. It is the time of giving 

and receiving, particularly by those who have been cared for and raised by elders; it is based 

on the principle of reciprocity. This moral obligation is not only within the scope of near 

relatives but it also includes further members of the community with whom there was a 

relationship in the past (Golpe & Yuni, 2012). In spite of the loss of physical or mental abilities, 

Andean culture respects older adults’ social value, since their full wisdom and sanctity are 

appreciated at this stage of life. The condition of being a little old man/woman is 

acknowledged by the demands for help. Besides, the caregiver has an opportunity of being 

next to a quasi-sacred individual.     

 

Socio-cultural representation of old age has a positive evaluation in an indigenous 

community; symbolically, deterioration is made up by conferring him/her a different spiritual 

condition. Older adults are considered as mediators between the supernatural and the real 

world. They are also recognized as intergenerational mediators not only among members of 

their communities but also with souls of the dead and natural beings (González Cordero, 

2015). Further mediating functions include knowledge between older people and the 

community, older people and the future. That is why various research shows that seniors 

continue performing roles connected with religious, medicinal, and productive practices 

(Reyes, Palacios, Fonseca & Villasana, 2013). Productive roles continue even in old age, akin 

to community service activities. Old age is not understood as a time of harvesting and 

receiving care; it is a moment in life in which individuals assume responsibility within the 

community. Old age as transformation is a walk, walking with others, and walking for others. 

In the meantime, walking is accompanied and assisted by the community during this last life 

stage (Vázquez, 2007). 

 

Good Living as a contribution to critical inter-cultural gerontagogy    

 

The concept of Good Living is a good one for re-thinking education for older adults. It 

represents another epistemological place while it holds a different way of considering and 

understanding that is based not only on reasoning and rational knowledge but also a holistic 

comprehension supported by the ecology of knowledge. This ecology involves several types 

of knowledge and practical experiences as a result of interaction with others and dialogues 

with other beings and with oneself. Knowledge within a modern Western conception is 

acquired not only by understanding but also by contemplation, meditation, practice, 

reminiscence, observation, and dialogic interaction with the knowledge of others, memories, 

and dreams. However, from the viewpoint of Good Living, the goal for knowledge acquisition 
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is gaining personal wisdom so that decisions derived from knowledge are guided by ethical 

choices, whose highest value is its contribution to Life. Therefore, education becomes a 

process and a means to reproduce and change subjects and society through cultivation, care, 

and transformation of Life. 

 

Life should be the source and end of education. However, this conception of life overflows 

into biology and covers everything in the universe including the spiritual, socio-cultural, and 

Nature’s order. Life, as the core and meaning of education for older adults, is the condition 

and aim of the possibilities of their existence. Some Brazilian researchers, inspired by Paulo 

Freire’s ideas, hold that education for the elderly should be education for life (Cassia, Silva & 

Scortegagna, 2010; Cassia, 2012). His theory states that we cannot talk about a life project or 

life quality without considering the possibility of life itself. He also considers detrimental 

conditions that characterize the life course of the majority of the older population. Ethical 

demands in education for older adults go far beyond the aforesaid features; they are oriented 

to sustain human dignity in terms of Good Living. Education means to enjoy a decent and 

harmonious standard of living in good balance with the universe, living beings, and gods. In 

this respect, the aim of education for older adults should be to contribute to the growth of 

their vitality and liveliness in old age (Yuni & Urbano, 2016).  Vitality is understood as a 

quality of living beings that is shown in the capacity applied to creativity so as to care for and 

keep the past, the present, and the future.  Liveliness means to reaffirm the strength of life for 

changing the world, the community, and oneself. Education for older adults focused on life 

means education for life, in life, and with life. 

 

Education for older adults also reinforces their memory as well as the overall project. In fact, 

Lizarazo, (2011) held that Good Living contributes to keeping memory of our culture and also 

that of the future, because it keeps within itself the best aspirations of a more humane future. 

Education furthers the creation of new practices by which the OA can live the present and 

face the new demands of the modern era. Accordingly, education for older adults must 

contribute knowledge of the past in order to reinforce personal identity and community 

affiliation. At the same time, it should also stimulate hopes and dreams so as to extend projects 

for the future and underpin the present in order to understand the demands and complexities 

of modern society. The present approach to educating older adults assumes enabling them 

with skills that may facilitate interaction. These capacities play an important role in the 

transmission, reproduction and creation in social life of intergenerational practices. The 

principles of reciprocity, of giving and receiving become very important for older adults to 

transmit their knowledge and learn from other generations so that they can walk together 

while living in the present. Education is a social practice of caring and cultivating human 

capacities for the improvement of the community. Its practice with older adults, from the 

Good Living approach, implies education with elders, for elders, and among elders. It 

represents a culture of caring for others. The concept of Good Living stresses the ecological 

and intergenerational idea of caring; it is based on reciprocity and frequent interaction. 

Therefore, institutions are not in charge of the social regulation of caring practices but in 

charge of the subjects themselves. They are both objects and recipients of care of other human 

beings, spiritual powers, and nature. The focus of education is perceived as a collective 

construction of ecology of knowledge that leads to harmony among human beings and 
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generations (De Souza Silva, 2013). Thus, this approach oriented to older adults can contribute 

to overcome the existing gap in Western societies. The tendency is to exclude them as 

unproductive, fragile, and vulnerable objects to be cared for.   

 

Interdependence between generations upholds community life as a living being. A common 

practice in the processes of cultural transmission is the application of various strategies. They 

can range from narrations to talking circles; thus, decisions are taken or collective agreements 

are made while narrating or talking (Villagómez & Cunha de Campos, 2014). These ancestral 

practices provide material for recovering gerontagogical strategies in order to approach newly 

generated needs in the education of older adults.  As a result, we come across the need to 

construct a critical intercultural gerontagogy. The proposal would represent a step forward in 

human, social, and spiritual collective development. It would consider humans as social, 

cultural, and spiritual beings who learn by inter-ethnic interaction on the basis of democratic 

and intercultural dialogue in their own context.  Education for older adults sustained by Good 

Living suggests a utopia and a dream of a different society. The difference relates to a fair, 

egalitarian, peaceful society based on solidarity. This entails an atmosphere in which, human 

and non-human beings can live together harmoniously in fullness. The aforementioned notion 

recognizes human beings as a mediating bridge. This mediation consists in the contribution 

to constitute and restore harmony and universal balance on the basis of knowledge and 

actions in its own context. It also states that there are no processes of collective or individual 

knowledge without an acquisition process. Besides, carelessness in the preservation of 

common knowledge threatens liveliness of individual and community life.  

 

One can therefore state that gerontagogy, as underpinned by the notion of Good Living, 

should integrate and sum up the four dimensions that guide and organize life. These 

dimensions show the distinctive human features of every stage of life, including old age 

(Aguirre, cited in Mejía, 2012). They are manifestations of the capacities of its caring and 

transforming nature embodied in such practices as: 

  

 Material production (connected with the idea of having) whose aim is access to the 

creation and enjoyment of goods. 

 Spiritual production (connected with being) whose manifestations express affective 

and subjective fulfilment along with collective expressions in feasts and leisure. 

 Knowledge production (connected with knowing) entails the recognition that culture 

has its own system of categories and languages.  

 Sociability production (connected with decision-taking) refers to patterns of behaviour 

for living together and it is designed collectively in the community.  

 

Finally, we must re-assert the character of this essay as just a proposal, an exercise of dystopian 

hermeneutics. Our concern was to discuss the notion of Good Living as a conceptual resource 

by addressing hegemonic conceptions about old age, ageing and the education of older adults. 

The field is open to future and deeper studies so as to advance the construction of 

gerontagogy. 

 

  



José Alberto Yuni & Claudio Ariel Urbano 

 

37 

References 

 

Acosta, A. (2012). Buen vivir. Sumak kawsay. Una oportunidad para imaginar otros 

mundos. Quito: Ediciones Abya Yala. 

Andía, E. (2015). Construcción de la identidad del anciano (mayor) en el imaginario de la 

comunidad rural Aymara. Actas del VI Congreso Iberoamericano de 

Psicogerontología. La Paz, Bolivia: Universidad Católica Boliviana San Pablo. 

Bengtson, V. (1997). Theory, explanation, and a third generation of theoretical 

development in social gerontology. Journal of Gerontology: Social Sciences, 52 

(1), S72–S88.   

Calasanti, T. (2003). Theorizing age relations. In S. Biggs, A. Lowenstein, & J. 

Hendricks (Eds.), The need for theory: Critical approaches to social gerontology (pp. 

199-208). Amityville, NY: Baywood Publishing Company. 

Cassia, R. (2012). Políticas públicas, educacao e a Pesquisa sobre o idoso no Brasil. 

Diferentes abordagens da temática nas teses e dissertacoes. Actas de IX ANPEDSul. 

Ponta Grossa. 

Cassia, R; Silva, F. and P. Scortegagna (2010). A Construção de Espaço Educativo 

para uma Nova Velhice: A Universidade Aberta para Terceira Idade. Ageing 

Horizons, 9, 28-39.  

Castro Gómez, S. (2005) Ciencias sociales, violencia epistémica y el problema de la 

«invención del otro. En E. Lander (Ed.), La colonialidad del saber: Eurocentrismo 

y ciencias sociales. Perspectivas Latinoamericanas (pp. 88-98) Buenos Aires: 

CLACSO. 

De Sousa Santos, B. (2006). Renovar la teoría crítica y reinventar la emancipación social. 

Buenos Aires: CLACSO. 

De Sousa Santos, B. (2010). Para descolonizar Occidente. Más allá del Pensamiento 

Abismal. Buenos Aires: UBA-CLACSO. 

De Souza Silva, J. (2013). La pedagogía de la felicidad en una educación para la vida. 

El paradigma del ‘buen vivir’/’vivir bien’ y la construcción pedagógica del 

“día después del desarrollo”. En Catherine Walsh. Pedagogías decoloniales. 

Prácticas insurgentes de resistir, (re)existir y (re)vivir (pp. 469-509). Tomo I. 

Quito, Ecuador: Ediciones Abya-Yala. 

Delgado Ramos, G.C. (2014). Buena Vida, Buen Vivir: imaginarios alternativos para el 

bien común de la humanidad. Colección Debate y Reflexió. UNAM, México DF. 

Estermann, J. (2012). Crisis civilizatoria y Vivir Bien. Polis, Revista de la Universidad 

Bolivariana, Volumen, 11 (33), 149-174. 

Fericgla, J. (2002). Envejecer, una antropología de la Ancianidad. Barcelona: Editorial 

Herder. 

Findsen, B. & Formosa. M. (2011). Lifelong learning in later life. Rotterdam: Sense 

Publisher. 



Good Living and the Education of Older Adults 

 

38 

Findsen, B. & Formosa, M. (Ed.) (2016). International perspectives on older adult 

education: Research, policies and practice. New York: Springer. 

Formosa, M. (2002). Critical geragogy: Developing practical possibilities for critical 

educational gerontology. International Journal of Education and Ageing, 17 (1), 

74-85. 

Formosa, M. (2011). Critical educational gerontology: a third statement of first 

principles. International Journal of Education and Ageing, 2 (1), 7-22. 

Formosa, M. (2014). Four decades of universities of the third age: Past, present, and 

future. Ageing & Society, 34 (1), 42-66.  

Gastrón, L., & Oddone, M. J. (2008). Reflexiones en torno al tiempo y el paradigma 

del curso de vida. Perspectivas en Psicología. Revista de Psicología y Ciencias 

afines, 5 (2), 1-9. 

Glendenning, F. (1985). Educational gerontology: International perspectives. New York: 

St. Martins Press. 

Golpe, L. (2011). Las vejeces: memoria generacional y trayectorias vitales de otredad. 

In J. Yuni, (Ed.), La Vejez en el curso de la vida (pp.105-130). Córdoba, Argentina: 

Encuentro Grupo Editor. 

Golpe, L., & Yuni, J. (2012). Cuidado de personas mayores: Dones, responsabilidad y 

compromiso. Córdoba: SPU-Encuentro Grupo Editor-Unmdp-Unca.  

González Cordero, F. (2015). Rumbo al Panteón: Tradiciones, envejecimiento y muerte en 

Axotlán. Actas del VI Congreso Iberoamericano de Psicogerontología. 

Universidad Católica Boliviana San Pablo. La Paz, Bolivia, pp. 326-333. 

Gudynas, E. (2009). La dimensión ecológica del buen vivir: entre el fantasma de la 

modernidad y el desafío biocéntrico. OBETS: Revista de Ciencias Sociales, 4, 49-

54. 

Guzmán, S. (2014). La vejez en el curso de la vida rural. Catamarca, Argentina: Ed. 

Científica, Universidad Nacional de Catamarca. 

Hiemstra, R. (1998). From where have we come? The first twenty-five years of 

educational gerontology. New Directions for Adult and Continuing Education, 77 

(1), 5-14. 

Huanacuni Mamani, F. (2010). Buen Vivir / Vivir Bien. Filosofía, políticas, estrategias y 

experiencias regionales andinas. Coordinadora Andina de Organizaciones Indígenas 

(CAOI), La Paz. 

Jarvis, P. (2011). Learning in later life: An introduction to educators and carers. London: 

Kogan Page. 

Katz, S. (1996). Disciplining old age: The formation of gerontological knowledge. 

Charlottesville: University Press of Virginia. 

Lalive D´Epinay, C. (1988). Le temps et l´homme contemporain. In D. Mercure & A. 

Wallwmacq (Eds.) Les temps sociaux (pp 15-30). Bruxelles: De Boeck.  

Lander, E. (2000). La colonialidad del saber: Eurocentrismo y ciencias sociales, perspectivas 

latinoamericanas. Buenos Aires: CLACSO. 



José Alberto Yuni & Claudio Ariel Urbano 

 

39 

Lemieux, A. & Sánchez, M. (2000). Gerontagogy beyond words: A reality. Educational 

Gerontology, 26, (5), 475-499. 

Lizarazo, N. (2011). La no violencia y la no discriminación como campos informativos: un 

aporte simbólico al Buen Vivir. Cuenca: Pressenza IPA. Agencia de Noticias de Paz y 

No-violencia. 

Mejía, M. (2012). Las búsquedas del pensamiento propio desde el buen vivir y la 

educación popular. Urgencias de la educación latinoamericana a propósito de 

las relaciones entre saber y conocimiento. Educación y Ciudad N° 23 Julio- 

Diciembre, pp. 9-26. 

Morgante, M., Martinez, M.R, & Remorini, C. (2008). Viejos y jóvenes: hacia la apertura 

de nuevas formas de interacción y diálogo. Reflexiones desde la práctica etnográfica 

con adultos mayores. Actas del VII Congreso Argentino de Antropología Social. 

La Plata-UNLP.  

Moya, M. (2014). Genealogía de una vejez no anunciada: bío-política de los cuerpos 

envejecidos o del advenimiento de la gerontogubernamentalidad. Polis [En línea], 36 

| 2013, Publicado el 16 enero 2014. Accessed 2 October 2017 from: 

http://polis.revues.org/9597.   

OISS-Organización Iberoamericana de la Seguridad Social. (Ibero-American 

Organization of Social Security) (2015). Personas Adultas Mayores en 

Poblaciones Indígenas. Boletín del Programa Iberoamericano de Cooperación sobre 

Adultos Mayores, Vol 8, Madrid.  

Peterson, D. A. (1976). Educational gerontology: The state of the art. Educational 

Gerontology, 1 (1), 61-73. 

Quijano, A. (2000). Coloniality of power, eurocentrism, and Latin America. Nepantla: 

Views. 

Reyes, L. (2002). Envejecer en Chiapas. Etnogerontología zoque. Instituto de Estudios 

Indígenas; México: Unach. 

Reyes L., Palacios, A., Fonseca, S., & Villasana, S. (2013). La Gerontocracia y el 

Consejo De Ancianos. Península 8 (1), 7-24.  

Schuller, T. & Watson, D. (2009). Learning through life. Leicester: NIACE. 

Urbano, C. & Yuni, J (2015). Aprender para un envejecimiento activo: Retos para las 

prácticas educativas con personas mayores. En Lirio Castro Juan (Comp.) 

Gerontología Social y Envejecimiento Activo. Ed. Universitas: Madrid. 

Urbano, C., & J. Yuni. (2013). Envejecimiento activo y dispositivos Socio-culturales 

¿una nueva forma de normativizar los modos de envejecer? Revista Publicatio 

21 (2), 259-270. 

Vanhulst, J., & Beling, E. (2014). El Buen vivir: una utopía latinoamericana en el campo 

discursivo global de la sustentabilidad. Polis [En línea], 36 | 2013, Publicado el 16 

enero 2014. Accessed 30 November 2016 from: http://polis.revues.org/9638. 

Vázquez, F. (2007). Los caminos hacia una comprensión de la vejez. Anuario de 

Estudios Indígenas XII: pp15-29. 



Good Living and the Education of Older Adults 

 

40 

Villagómez, M., & Cunha de Campos, R. (2014). Buen vivir y educación para la 

práctica de la interculturalidad en el Ecuador. Otras prácticas pedagógicas son 

necesarias. Revista Alteridad, vol. 9, no 1, pp. 35-42. 

Withnall, A. (2002). Three decades of educational gerontology: Achievements and 

challenges. Education and Ageing, 17 (1), 87-102. 

Yuni, J. (2015). Notas sobre o presente e o dever da educação de adultos maiores como projeto 

de mudança cultural. Anais VI Congresso Ibero-americano de Programas 

Universitários para Adultos Maiores. Ponta Grossa, Brasil: UEPG. 

Yuni, J., & Urbano, C. (2016). Envejecer Aprendiendo. Claves para un envejecimiento 

activo. Montevideo (Uruguay): Grupo Editorial Magró.  

Yuni, J., & Urbano, C. (2014). Transition times in adult education in Argentina: A 

historical-institutional perspective. In Käpplinger, B. & Robbak, S. (Eds.), 

International anthology in pedagogy, andragogy, and gerontagogy (pp. 103-118) 

Peter Lang Ed. Berlin University. 

Yuni, J., & Urbano, C. (2008a). Envejecimiento y género: perspectivas teóricas y 

aproximaciones al envejecimiento femenino. Revista Argentina de Sociología, 6 

(10), 151-169.  

Yuni, J., & Urbano, C. (2008b). Cartografía de experiencias educativas con Personas 

Mayores en el ámbito latinoamericano. Revista Electrónica Palabras Mayores, 

año 1, agosto 2008. Lima, Perú: Facultad de Letras y Ciencias Humanas-PUC. 

Zerda, M. (2015) La configuración del envejecimiento en la cultura Aymara. Actas del VI 

Congreso Iberoamericano de Psicogerontología. (pp. 334-230). Universidad 

Católica Boliviana San Pablo. La Paz, Bolivia. 


