
50 

 

 

 

    Much has been written about the quasi-religious nature 

of the Mao regime during the Cultural Revolution (1966-1976). 

Comparatively little, however, has been done to explore the 

social effects of the revolution’s youthful acolytes - the Red 

Guards. This paper will argue that the Cultural Revolution 

transformed the Red Guards into liminal figures in Chinese 

society. Events of the Revolution will be analysed based on 

Turner’s1 framework of liminality. Analysis of sociological 

trends focusing on the themes of spontaneous order, social 

influence and religion, reveal how state-initiated social forces 

fashioned spontaneous radicalism into an instrument of social 

upheaval, setting the red guards apart from the society they 

sought to destroy. The paper also examines exceptions to 

Turner’s framework and explores how these potentially led to 

the excesses perpetrated by the Red Guards. This study will 

provide a unique sociological perspective of the Cultural 

Revolution, as well as a better understanding of extremist 

indoctrination among youth.  

 

 

                                                             
1 Turner, Victor W. The Ritual Process Structure and Anti-Structure. New York: Aldine de Gruyter, 1995. 

http://www.myilibrary.com?id=620121. 
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The Cultural Revolution (1966-1976) has 

long captured the imagination of historical 

sociologists. Many have undertaken to study the 

religious aspects of the Mao regime, focusing on 

how state institutions paralleled those of religious or 

quasi-religious organisations. Few, however, have 

embarked upon a detailed study of the acolytes who 

supported this “religion” - the Red Guards. These 

were politically radicalised students, whose 

revolutionary zeal was exploited by Mao to purge 

the Communist Party of “revisionists”. This paper 

argues that the Red Guard Movement was partly 

designed as a rite of passage to prepare the post-war 

generation of youth to be loyal followers of Maoist 

dogma, though it ultimately failed in this aim due to 

chaos and disunity within the movement. It will also 

examine how the policies and activities of the guards 

led to their separation from Chinese society, 

transforming them into liminal figures.  

 Let us first establish how rites of passage 

relate to liminality. V.W. Turner defines liminality as 

the state where a person is “betwixt and between 

the positions assigned and arrayed by law, custom, 

convention and ceremon[y]1.” This tends to be a 

temporary state of affairs, occurring at the threshold 

between two different stages of a person’s life. Due 

to this unique social position, liminal figures usually 

undergo rites of passage to mark the social power 

they exert. During these rites, initiates are typically 

placed in a position of lowliness, humility and 

nothingness in order to remould them into their 

new social positions. Such a low position often 

results in the development of communitas, where 

initiates find solidarity in their collective identity as 

liminal figures and create a “micro-community” 

outside of it. The common separation and 

deprivation experienced by the initiates serves as a 

                                                             
1 Ibid.  

source of common identity that transcends existing 

identities outside the communitas, building a sense 

of comradeship between initiates at least for the 

duration of the liminal period. The Red Guard 

movement possesses strong parallels with most of 

these aspects, suggesting that it was partially 

designed as a rite of passage.  

 Most historians propose that the Cultural 

Revolution was initiated in order for Mao to purify a 

Communist Party he felt had deviated from its 

original values; it was also, however, intended to 

give the youth of China an opportunity to 

experience revolutionary class struggle so as to 

breed a new generation of energised cadres loyal to 

Mao’s ideals. The students in 1966 were the first 

generation to be born after the foundation of the 

People’s Republic of China - even the oldest 

university Red Guards were no older than their 

early twenties. Mao was apparently concerned that 

“young people were unaware of the barbarities of 

Kuomintang rule; they had grown up in the People’s 

Republic and were not grateful for its 

achievements 2 ” Coupled with an increasingly 

bureaucratic Communist Party that seemed to be 

losing its revolutionary values 3 , Mao felt that 

traditional education would be insufficient to 

invigorate the youth with the revolutionary zeal of 

their forebears. It would be necessary to replicate 

the conditions of class struggle so that the youth of 

China could experience revolution for themselves, 

preparing them to become a revolutionary class that 

would forward Mao’s thought in a new society 

purged of old culture. Solomon is thus right to argue 

                                                             
2 Harris, Nigel. The Mandate of Heaven: Marx and Mao in 

Modern China, 2015. 

3 Solomon, Richard H. Mao’s Revolution and the Chinese 

Political Culture. Michigan Studies on China. Berkeley: Univ. 

of Calif. Press, 1972. 
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that the Cultural Revolution was a “contrived rite de 

passage 4 ” for a new generation of Communist 

youths. We could speculate that many of the Red 

Guards’ liminal qualities manifested by design, since 

these were necessary to make their initiation a 

success.  

 Such liminality was apparent from the Red 

Guards’ goal of purifying China of bourgeoisie 

influence, which simultaneously alienated them 

from their old identities. According to Marx, “the 

ruling ideas of each age have ever been the ideas of 

its ruling class5.” This is the foundation of cultural 

Marxism - all ideas and practices reflect the epoch in 

which they arise, serving “particular socio-economic 

interests and carrying out important social 

functions.6” Since many existing aspects of Chinese 

culture arose during the capitalist era, Mao and the 

Red Guards believed that they were therefore 

inherently counterrevolutionary and a bad influence 

on society. The Red Guards thus implemented the 

“Destroy the Four Olds 7 ” campaign, seeking to 

purify China of these influences 8 . For instance, 

street names were changed for having bourgeois 

connotations - Wang Fu Jing (王府井) Street in 

Beijing was renamed “People’s Street” (人民路) 

because its original name meant “Palace Well”, 

                                                             
4 Ibid.  

5 Marx, Karl, Friedrich Engels, Samuel Moore, and David 

McLellan. The Communist Manifesto. Oxford World’s Classics. 

Oxford; New York: Oxford University Press, 2008. 

6 Kellner, D. (n.d.). Cultural Marxism and Cultural Studies. 

UCLA GSEIS. Retrieved from 

https://pages.gseis.ucla.edu/faculty/kellner/essays/cultural

marxism.pdf 

7 Old ideas, Old Culture, Old Customs and Old Habits 

8 Guo, Jian, Yongyi Song, and Yuan Zhou. Historical 

Dictionary of the Chinese Cultural Revolution. Historical 

Dictionaries of War, Revolution, and Civil Unrest. Lanham: 

Rowman & Littlefield, 2015. 

which was considered monarchist. Religion, which 

was still somewhat tolerated before 1966, was now 

virulently attacked by Red Guards, who desecrated 

places of worship for being manifestations of old 

superstitions9. Many of these customs and spaces 

were important parts of the Red Guards’ identities. 

For example, street names were, as they are now, 

often associated with the memories of experiences 

that occurred at these places, creating a sense of 

nostalgia and attachment between space and 

memory. Some guards may even have originated 

from religious families; the condemnation of 

religion meant that they would have to surrender 

this key aspect of their lives. By destroying these 

things, the guards were destroying the old China 

where they had hitherto grown up in, replacing it 

with a new world of ideological purity. In the 

process, they were symbolically purging themselves 

of their old identities and memories. Alienating the 

Red Guards from their old identities and even the 

old world they grew up in turned them into tabula 

rasa, opening them up to Maoist indoctrination. The 

destruction of the “Four Olds” therefore turned the 

Red Guards into liminal figures by distancing them 

from their old lives in a tainted society; they could 

now be groomed to build Mao’s ideological utopia.   

 The formation of Red Guard units 

moreover led to the separation of the students from 

their typical roles within the prevailing social 

structure, converting them into liminal figures as 

professional revolutionaries. Even in purportedly 

classless society, social hierarchy and roles still 

remained within Mao’s China. Students were 

expected to study and submit to the authority of the 

                                                             
9 Huang, Lucy Jen. “The Role of Religion in Communist 

Chinese Society.” Asian Survey 11, no. 7 (1971): 693–708. 

doi:10.2307/2642975. 
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school administration. The Red Guard movement, 

however, turned such values completely on its head, 

as Mao declared to the students in a 1966 issue of 

the People’s Daily, “To rebel is justified10.” With this 

pronouncement, Mao had practically given his 

blessing for the Red Guards to make a break from 

the prevailing social order- their duty was no longer 

to conform to their roles as students, or even to 

maintain traditional social institutions such as 

respect for elders. Instead, they would now operate 

outside the social order as professional 

revolutionaries, with the expectation that they 

would destroy old social norms rather than uphold 

them. The students complied with gusto. Gao Yuan, 

a former Red Guard, recalls that schools “suspended 

classes altogether so we could make Cultural 

Revolution full time. Once again, posters about 

teachers proliferated. Their tone grew harsher.11” 

The ability of the Red Guards to challenge the social 

order without restraint highlights their increasing 

liminality, since prevailing social mores could no 

longer exert social control over them due to their 

separation from society.  

 What was striking about the Red Guards 

was not just their rebellion against authority 

however, but their abandonment of familial ties in 

favour of loyalty to the Cultural Revolution. Chinese 

civilisation has long had a tradition of cherishing 

familial ties. In the Analects (13.18), Confucius 

himself even went so far as to support the notion of 

family members covering up for each other’s crimes, 

in essence placing the interests of the family as 

                                                             
10 Guo, Jian, Yongyi Song, and Yuan Zhou. Historical 

Dictionary of the Chinese Cultural Revolution. Historical 

Dictionaries of War, Revolution, and Civil Unrest. Lanham: 

Rowman & Littlefield, 2015. 

11 Gao, Yuan. Born Red: A Chronicle of the Cultural 

Revolution. Stanford, Calif: Stanford University Press, 1987. 

paramount over those of the state12. Even as reforms 

were enacted in the early Communist era to move 

familial institutions away from the Confucian 

model13, it seems unlikely that the longstanding 

tradition of clan loyalty would have been completely 

eroded from the average Chinese family. Yet, the 

Red Guards had no qualms about attacking even 

this key building block of Chinese society. For them, 

making revolution was a paramount endeavour and 

rooting out counterrevolutionaries was essential, 

even if it meant denouncing one’s own family. 

Zhang Hong Bing, an ex-Red Guard, recalls 

denouncing his father in a Dazibao 14  and 

condemning his mother to death, saying, “I just 

wanted to follow Chairman Mao…For a child to 

criticise their parents wasn’t just our household, the 

whole country was doing it15.” Such a widespread 

deviation from longstanding culture suggests that 

even basic notions of familial loyalty had eroded 

among the Red Guards, cutting them off from their 

traditional source of identity and support. The 

vacuum left behind by the loss of family ties not only 

turned them into liminal entities, but also created 

the opportunity to breed communitas among the 

guards, paving the way for the formation of a 

liminal “micro-community” of Maoist youth.  

                                                             
12 Ivanhoe, P. J., and Bryan W. Van Norden, eds. Readings in 

Classical Chinese Philosophy. 2nd ed. Indianapolis: Hackett 

Pub, 2005. 

13 Huang, Lucy Jen. “Some Changing Patterns in the 

Communist Chinese Family.” Marriage and Family Living 23, 

no. 2 (May 1961): 137. doi:10.2307/347728. 

14 Literally “Large Character Notice” - A type of political 

poster with slogans written in large Chinese Characters 

15 Branigan, Tania. “China’s Cultural Revolution: Son’s Guilt 

over the Mother He Sent to Her Death.” The Guardian, 

March 27, 2013, sec. China. 

http://www.theguardian.com/world/2013/mar/27/china-cul

tural-revolution-sons-guilt-zhang-hongping. 



54 

 In order to breed this communitas, a new 

source of common identity had to be found to create 

an imagined community among the Red Guards. 

This came about through the use of quasi-religious 

elements to venerate Mao’s cult of personality. The 

Totemic Principle argues that social groups typically 

develop totems so as to establish group loyalty, 

making these sacred by investing them with the 

community’s social force. This force, invested in 

objects and rituals, allows individuals to derive 

solidarity from the collective group, hence 

establishing a stronger sense of affiliation to it16. 

During rites of passage, associated ceremonies and 

practices (e.g. tattoos, body painting) often serve as 

totems for the initiates, establishing communitas 

within the group. In the case of the Red Guards, it 

was the cult of Mao that served to unite the 

movement. For instance, Quotations of Chairman 

Mao Tse-tung, better known as “Mao’s Little Red 

Book”, became a totem equivalent to sacred 

scripture. Guards would not only memorise and 

quote the sayings of Mao, they would also carry the 

physical books at all times and wave them as a show 

of devotion to him. Such practices appeared to 

establish an imagined community, defined as a 

socially constructed association of people formed 

without the need for face-to-face interaction (e.g. 

the nation state) 17 . In this case, communitas 

apparently unified millions of Red Guards 

nation-wide who would otherwise have little in 

common. Peasant contingents could theoretically 

feel a sense of unity with urban groups due to the 

                                                             
16 Durkheim, Emile, Carol Cosman, and Mark Sydney Cladis. 

The Elementary Forms of Religious Life. Oxford World’s 

Classics. Oxford New York: Oxford University Press, 2001. 

17 Anderson, Benedict R. O’G. Imagined Communities: 

Reflections on the Origin and Spread of Nationalism. Rev. 

and extended ed. London; New York: Verso, 1991. 

common identity of their similar uniforms and 

knowledge of Maoist tenets. On the flipside, the 

uniqueness of these practices also strengthened the 

exclusionary nature of the movement, since it was 

not difficult to distinguish and exclude non-guards 

through their lack of Red Guard uniforms and their 

inferior mastery of Mao’s doctrine. Liminality was 

thus established through the visible totems and 

practices that defined Red Guard status, which 

seemed to build communitas among the students 

and isolate them from ordinary society.  

 This communitas was soon proved fragile, 

however, due to the class divide that still existed in 

Maoist China. For all the Marxist rhetoric about 

building a classless society and destroying 

bourgeoisie values, a quieter (and, arguably, more 

genuine) class conflict existed between the urban 

and the rural Red Guards. Gao Yuan recounts seeing 

Beijing Red Guards wearing “authentic looking 

military uniforms and brown leather belts with 

brass buckles” in contrast to the Red Guards from 

his rural hometown, who wore “rough and 

shapeless” clothing18. This appears to suggest that 

the communitas among the Red Guards was not as 

strong as one would expect, considering the very 

tangible signs of wealth differentials between 

city-dwellers and rural students. The unifying effect 

of the totems was thus weakened through the 

differences in socio-economic status between these 

two groups, since it became difficult for Red Guards 

from different backgrounds to relate to one another. 

Furthermore, the notion of class was reinforced 

through judging people based on their parent’s 

political purity. Only those who were born into the 

                                                             
18 Gao, Yuan. Born Red: A Chronicle of the Cultural 

Revolution. Stanford, Calif: Stanford University Press, 1987. 
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“Five Red Categories19”  were allowed to join or 

remain in the guards; if a guard’s parents were in 

the “Five Black Categories 20 ”, they would be 

deprived of their membership and tormented21 . 

Considering the great political pressures of that time, 

parents could easily fall from the red categories to 

the black categories if denounced publicly. Such 

sudden and frequent changes in attitude towards 

individuals who were once fellow Red Guards may 

have caused doubt and mistrust to seep into the 

ranks. After all, not only did one have to fear 

reactionaries infiltrating the faithful, one could also 

question if their comrades, who could turn so 

swiftly upon their compatriots upon accusations of 

revisionism, were trustworthy after all. Cultural 

Revolution China was thus far from a classless 

society - it had merely abandoned old capitalist class 

categories and created new ones to divide the people. 

It was arguably these class distinctions, as well as 

the mistrust that grew among the Red Guards that 

potentiated a weakening of communitas between 

the students, reducing their collective solidarity as 

liminal entities.  

More than the social rifts between the Red 

Guards (or perhaps because of them), the rise of 

factionalism among the students soon eroded any 

semblance of communitas that remained. Being a 

period of significant power struggle within the 

                                                             
19 Workers, Poor and Lower-middle Peasants, Revolutionary 

Cadres, Revolutionary Military personnel, Revolutionary 

Martyrs.  

20 Landlords, Rich Peasants, Counterrevolutionaries, Bad 

Elements, Rightists 

21 Guo, Jian, Yongyi Song, and Yuan Zhou. Historical 

Dictionary of the Chinese Cultural Revolution. Historical 

Dictionaries of War, Revolution, and Civil Unrest. Lanham: 

Rowman & Littlefield, 2015. 

 

Communist Party, different factions attempted to 

control the Red Guards in order to advance their 

political aims. Instead of the monolith envisioned by 

most observers, Heaslet proposes that the Red 

Guards were split into four categories, each with 

different objectives. For instance, Mao relied on one 

category of guards (Second Category) to spread 

revolution in the provinces, while the Beijing 

political elites (Third Category) and the army 

(Fourth Category) raised their own units to rein in 

the Second22. This difference in objectives hence 

resulted in clashes, undermining group unity. 

Political disagreements also often led to Red Guard 

groups breaking up and fighting each other. Walder 

notes that arguments over whether or not to 

support Communist Party work teams and 

disagreements over tactics often led to conflict23. 

These resulted in Red Guards turning on one 

another, denouncing opposing factions as 

revisionists for their opposing views. By the time the 

army was deployed to put down the Guards in 1967, 

the fragile communitas between the Red Guards had 

been shattered, to the extent that places like Tibet 

and Yunnan became “virtual battlefields…bloodshed 

was extensive and hundreds of youths were killed in 

serious combat24”. Though they remained liminal 

from civilian society, it was clear that the Red Guard 

movement had splintered to the point of no return; 

                                                             
22 Heaslet, Juliana Pennington. “The Red Guards: 

Instruments of Destruction in the Cultural Revolution.” Asian 

Survey 12, no. 12 (December 1972): 1032–47. 

doi:10.2307/2643022. 

23 Walder, Andrew G. “Beijing Red Guard Factionalism: 

Social Interpretations Reconsidered.” The Journal of Asian 

Studies 61, no. 2 (May 2002): 437. doi:10.2307/2700297. 

24 Heaslet, Juliana Pennington. “The Red Guards: 

Instruments of Destruction in the Cultural Revolution.” Asian 

Survey 12, no. 12 (December 1972): 1032–47. 

doi:10.2307/2643022. 
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it no longer possessed the communitas that defined 

Turner’s conception of rites of passage.  

Another significant exception to Turner’s 

notion of liminality was in the raising of the Red 

Guards to a position of ideological superiority within 

Chinese society, resulting in arrogance rather than 

humility. Turner describes how rites of passage 

typically reduce initiates to a position of lowliness, 

such as with the Ndembu Kanongesha25, who is 

traditionally insulted and tormented before 

installation 26 . Such exercises serve to check 

emerging arrogance to the extent that initiates are 

able to execute their new roles with humility. Rather 

than being humbled, the Red Guards were placed on 

a pedestal of honour, lauded by Mao as the driving 

force of the revolution. The “press was ablaze with 

praise and commendation for the daring exploits of 

these ‘revolutionary fighters’ 27 ”, framing the 

Cultural Revolution as a war against bourgeoisie 

values and portraying the Guards as national heroes 

in this struggle. Jung Chang also notes that “the 

young were told that their role was to ‘safeguard 

Mao’”, thus making it appear that the Red Guards 

were performing a crucial task to protect the leader 

of the nation28. Considering the preferential rather 

than lowly treatment of the Red Guards, it appears 

that the humility instilled under Turner’s conception 

of a rite of passage did not arise among their ranks. 

                                                             
25 Overall Chieftain 

26 26 Turner, Victor W. The Ritual Process Structure and 

Anti-Structure. New York: Aldine de Gruyter, 1995. 

http://www.myilibrary.com?id=620121. 

27 Heaslet, Juliana Pennington. “The Red Guards: 

Instruments of Destruction in the Cultural Revolution.” Asian 

Survey 12, no. 12 (December 1972): 1032–47. 

doi:10.2307/2643022. 

28 Chang, Jung, and Jon Halliday. Mao: The Unknown Story. 

London: Jonathan Cape, 2005. 

We could even argue that the opposite happened - 

the Red Guards actually became more arrogant and 

brazen in their activities, daring to defy the 

traditional social norms and hierarchies that had 

long demanded their respect.  Arguably, the 

liminality of the Red Guards therefore could have 

arisen out of their heightened arrogance rather than 

the humility Turner identified in a typical rite of 

passage.  

This arrogance, combined with the framing 

of the Cultural Revolution as a violent struggle and 

the Red Guards’ status as unchecked quasi-military 

entities, soon led to students committing violent 

excesses across China. The Stanford Prison 

Experiment suggests that people can be induced into 

committing horrific acts if influenced by one’s social 

environment29. In the experiment, ordinary students 

designated as prison guards in a mock prison 

without sufficient checks and balances were 

negatively influenced by their social situation as 

prison guards, leading to the dehumanisation and 

sadistic treatment of prisoners30. Likewise, the Red 

Guards were also influenced by the state’s 

perception of how they should act. Believing state 

propaganda that it was their duty as “revolutionary 

fighters” and the protectors of Chairman Mao to 

mercilessly destroy rightists, the Guards saw it as 

their duty to be violent and ruthless. Mao’s public 

support for the Red Guards not only sanctioned 

their violent activities, but also made them virtually 

immune from censure, since any form of opposition 

could be construed as counterrevolutionary. As a 

result, confident that they would not be punished 

                                                             
29 Zimbardo, Philip. The Lucifer Effect: How Good People 

Turn Evil. London: Rider, 2007. 

30 Hanley, Craig, Banks Curtus, and Philip Zimbardo. “A 

Study of Prisoners and Guards in a Simulated Prison.” Naval 

Research Reviews, September 1973, 1–17. 
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for their actions, the Red Guards went beyond the 

state-proliferated image of how they should make 

revolution, engaging in atrocities across the country 

against alleged class enemies. Gao Yuan recalls a 

Red Guard leader who raped a teacher and tortured 

a classmate to death after denouncing them as 

counterrevolutionaries31. This arose because the Red 

Guards dehumanised their victims, believing that 

the ends of saving the revolution justified the means 

of committing atrocities against “class enemies” to 

punish and deter insurgency. Furthermore, the 

fragile communitas within the Red Guard ranks was 

sufficient to enable the students de-individualise 

themselves and submit to group influence, 

relinquishing personal responsibility for their 

actions32. While the Red Guards were still liminal 

entities, social influence caused this liminality to 

manifest in wanton bloodlust rather than a 

responsible exercise of power.  

 In conclusion, while the Red Guards were 

liminal to the extent that they were isolated from 

society and shared a common fundamental ideology, 

their unity as a social movement was ultimately 

undermined by political rivalry and class conflict. 

Though initially successful in indoctrinating youths 

with Mao’s thought and personality cult, the Red 

Guard movement was unsuccessful as a rite of 

passage. It failed to sufficiently account for the 

inherent class and political divides in the country 

and the Communist Party respectively, resulting in a 

lack of communitas with which to build a genuinely 

united common identity among the students. The 

movement also did not prepare the students for 

                                                             
31 Gao, Yuan. Born Red: A Chronicle of the Cultural 

Revolution. Stanford, Calif: Stanford University Press, 1987. 

32 Zimbardo, Philip. The Lucifer Effect: How Good People 

Turn Evil. London: Rider, 2007. 

 

political disagreement and responsible struggle; 

instead, they knowingly conditioned impressionable 

youths to commit violent rebellion against any form 

of suspected dissent. Such incitement ultimately led 

to the commitment of atrocities and factional 

violence over ideological issues even among their 

own ranks, undermining Red Guard unity. This 

chaos and disunity made it nigh on impossible for a 

new Socialist generation to emerge, hindering the 

development of Mao’s new society. Though the 

Cultural Revolution successfully separated the Red 

Guards from ordinary society, early successes as a 

Socialist rite of passage were ultimately reversed by 

disunity and chaos within the movement.  

 The liminality of the Red Guard generation 

did not, however, end after the Cultural Revolution, 

for there appears a lack of post-liminal rites to 

reintegrate them back into society33. The Revolution 

was initiated to prepare the youth of China for 

reintegration into a new Maoist society devoid of old 

influences. Unfortunately, however, that China was 

never born - under Deng Xiaoping’s leadership, 

China relegated Maoist doctrine to ideological lip 

service. Instead, Deng embraced market reforms 

that eventually led China to develop into a global 

economic power. The Red Guard generation was, 

therefore, prepared for a world that did not exist - 

the new China seemed the very opposite of the one 

they had fought to build as youthful revolutionaries. 

Having had their education disrupted by 

revolutionary activities and having been sent down 

to the countryside by the state to cool off, the Red 

Guard generation lacked the skills necessary for a 

capitalist economy34. Moreover, the revolutionary 

                                                             
33 Gennep, Arnold van. The Rites of Passage. Repr., 

Transferred to digital printing. Religion, Rites and 

Ceremonies, in 5 volumes; 3. Abingdon: Routledge, 2006. 

34 Bonnin, Michel. “The ‘Lost Generation’: Its Definition and 



58 

experience was a poignant one for the 

impressionable youth; we may speculate that it 

caused radical changes in their attitudes towards 

authority, society and the world, sometimes at odds 

with the new China. Without a set of similarly 

poignant experiences to reintegrate the Red Guards 

into a society that had left them behind, ex-Red 

Guards may not feel fully integrated into their new 

surroundings and lack a sense of closure regarding 

the conclusion of the Cultural Revolution. While 

much has already been said regarding the economic 

effects of this disconnect, it would be interesting to 

investigate how the Red Guard generation remains a 

liminal generation in today’s capitalist China.  
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