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ABSTRACT:

Hijras are always concerned as a research topic since colonial time in

India. In academic study they were considered by the scholars in the ground of other gender or
sexuality behavior since last decades. The present study has tried to explore the politics of the
Hijracommunities (both intraand inter community level) of West Bengal (Eastern India), which
actually represent the other Hijra communities of India. For this purpose, Bourdieu's notion of
politicsand de Certeau’s concept of strategy and tactic were used as an analytic theoretical tool
to explore the Hijra context. Participants were purposively selected and explored by snowball
technique. Data reveal ed that the political field among the Hijrasis structured by the relation of
dominant and dominated groups. Possession of capital empowered the dominants to dominate
others. The study has also understood the construction of the concept of domination.

INTRODUCTION

The'neither men nor women’ people wereaways
the point of interest for theresearchers since colonial
periods. People had dealt with the terminology to
identify those who possessed feminine attitude and
behavior within male body asEunuch or Hijra. 1871's
Government of Indiadefined eunuch as‘all persons
of the male sex who admit themselves or on medical
inspection clearly appear, to be impotent’
(Government of India, 1871). Until 1869, it was
impossible to refer Hijras as homosexuals
(Herzer,’ 85). Government of India defined in 1871
that Hijras were (a) ‘reasonably suspected of
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kidnapping or castrating children, or of committing
offenses under section 377 of the Indian Penal Code,
or of abetting the commission of any of the said
offenses’; (b) ‘appear, dressed or ornamented like a
woman, in a public street or place, or in any other
place, with theintention of being seen from apublic
street or place’. or (¢) ‘dance or play music, or take
partin any publicexhibition, in apublic street or place
or for hirein aprivate house (Government of India,
1871). Thusan Act wasenacted for theclassification
of eunuchs into “respectable” and *“suspicious’
categories. Government of Indiapassed the Criminal
TribesAct 1871 and its second part provided for the
registration and control of “eunuchs’.

Since late 1840’'s, the investigators (likes
Richmond, 1848; Khan 1870, Faiz Bakhsh 1889 etc.)
focused light on Khwajasaraisof North India. Hijras
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and Khwajasarais had some similarities; both were
internally structured by guru-chela (teacher-disciple)
hierarchies and by non-biological kinship
relationships. They pointed out Khwajasaraisor Hijras
had distinct social roles in the eighteenth and
nineteenth centuries (Faiz Bakhsh, 1889 [c.1818];
Khan, 1870). It is noticed that European interest with
‘Third sex’, became an especially popular tropein
post 1870s ethnography (Bleys,’96). Of course the
terminology Third sex for identifying Hijras is an
outcome of colonial era. In late 1890s early
ethnographers like W. Crooke, H. A. Rose etc
highlighted the Hijras of India. Crooke (1896) had
published an article entitled “Hijra’. He calls them
the “class of eunuchs’, and said ‘Formerly when a
deformed boy was born in a family the Hijras of the
nei ghbourhood used to beset the parents and
endeavour to obtain possession of him’ (Crooke, 1896:
495-497). Rose (* 11) al so described Hijras aseunuch,
and citesin hiswriting that members of the community
undergo castration at initiation, he a so explained how
the Hijaras of the Punjab ‘ divided the Provinceinto
regular beatsfrom which *birt’ or duesarecollected’.
Academicinterest in theHijrareally emerged in the
post colonial periodslate 1950sand early 1960swith
an argument between Carstairs (' 56, ' 57) and Opler
(' 60) over the natureof the Hijra. Many scholarshave
showed interest on this group (most notably Lynton
and Rajan,’ 74; Preston,’ 87; Sharma,’ 89; Nanda,’ 90;
Morris,’94; Jaffrey,’ 96; Hall,’97; Cohen,’95; Lal,
2003; Reddy, 2007 etc.). To Money, thiswas Nanda
who had overcome the problem of mistrand ation by
adopting the Indian term Hijrainto English by which
they namethemselves (Nanda,’ 90). Nanda described
Hijras as neither men nor women, function as an
institutionalized third gender role!. She coined the
Hijras are of interest for the researcher not only for
institutionalized third gender rol €, but also for their
significance to the study of gender categories and
human sexual variation (Nanda,’90). She also
mentioned that defining criterion that appliestoHijras
must apply to corresponding groupsof peoplein other
places and times, in particular the Xaniths of Oman
(Wikan, ' 77), Mahu of Tahiti (Morris,’90), Berdache
of the ‘Native’ North-America (Callender and
Kochems,’83; Humphreys,’ 70; Goode and
Troiden, 74; Delph,’ 78) the transsexua s of occidental
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culture. Cohen defined* Third-gendered’ figure of the
Hijraasacultural repository of non-heteronormative
sexuality (Cohen,’ 95, 2005). Hall ('97) has written
excellent reviews of the Hijra through their use of
language. Historical studies of the Hijra were also
documented by the scholars like Lynton and Rajan
(' 74) Preston (87) and Jaffrey (' 96). In recent years
Hijras have captured the Western scholarly
imagination asan ideal casein thetransitional arena
of ‘aternative’ sexualities (Reddy, 2007).

According to Morris (' 94:16) Hijrabecomes “a
drag queen” who [is] a herg[ing] in aglobal sexual
resistance. Aswith any other community in Indiathey
are crosscut by arangeof other axesthat shapetheir
identities (Reddy, 2005, 2007). Cohen defined ‘ Third-
gendered’ figure of the Hijraas a cultural repository
of non-heteronormative sexuality (Cohen,’ 95, 2005).
He commented on castration as castration of desire
(Cohen,’95). He stated about jankhas and zenanas
(smilar to Kothis®) as‘ men who sometimes dresslike
women and dance like hijras but do not select
castration’ (Cohen,’ 95:276). Hall (2005) posits K othi
as areference point for other sexualitiesand not asa
distinct identity to claim aspacewithin the sexuality
continuum, asthey (Hall and O’ Donovan,’ 96) switch
between the use of feminine and masculine gender
symbols. Hall (' 97) hasalsowritten excellent reviews
of the Hijra though their use of language. Historical
studies of the Hijra were also documented by the
scholars like Lynton and Rajan (’ 74) Preston (’87)
and Jaffrey (' 96).

In contrast to the somewhat similar positions of
Cohen, Hall, Nagvi and Mujtaba etc., Reddy’s
ethnographic fiddwork in Hyderabad found that
Hijrasfall under the umbrellaterm Kathisreferring
toamultitude of identitieswithin the spectrum of male
sexuality. She has clearly defined Hijra as an ideal
caeinthetranstional arenaof ‘alternative’ sexualities
(Reddy, 2007). Hijras and Kothis are coherent
identities crafted by diverse ethical practices which
do not construct them merely assexual identities but
asidentities articulated by and through amultiplicity
of morally evaluated differences (Reddy, 2005). There
appeared to be constant movement and flux between
the various Kothi *identities which Reddy found in
fieldwork at Hydrabad, i.e ‘Kada-chatla kothi’,
‘Hijra’, ‘Jogin’, ‘Zanana and ‘Siva-sati’4. These
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categories highlight the complicated nature of each
of these subject positions. No easy correlations exist
between ideals, embodied desire/praxis and sexual
identity. Thefluidity ispossi ble because each subject
position is varioudly determined according to lived
experienceand interpretation of desire, pleasureand
morality. Dey et al. (2010) showed Hijraasaseparate
sub-cultural entity. Though Hijrasaretheintentional
transformation of Kothis- themale having feminine
attitude, prefer to sex with straight masculine men
who aways play the role of inserter in penetrative
sexual act and they are within the MSM network.
Through aninitiation processmany of the Kothisjoin
a Hijra Khol (group/community) for societal
acceptance and for money.

On 15 April 2014, the Supreme Court of India
described Hijra as a ‘third gender’ and said Hijras
and Transgenders will be allowed admission in
educational institutions and given employment on the
basi sthat they bel onged to thethird gender category.
Court said absence of law recognizing Hijrasasthird
gender could not be continued as a ground to
discriminatethem in availing equal opportunitiesin
education and employment. Thethird gender people
will be considered as Other Backward Classin India.
Hijras asthird gender would now have reservations
for employment and education as one of the groups
classified asOBCs(Timesof India, Kolkata, 15April,
2014).

Context of the Sudy

The present study isan extension of earlier works
on Hijras. It has focused on the practice of power
relation between the members which is the pedestal
of theconstruction of apolitical field. Theimportance
of thepresent study isthat it hastried to understand
the palitics practi cewithin the Hijracommunity.

Thispaper hasdiscussed acritical interpretation
of Bourdieu sstructural constructivist political notion
on Hijra context. Thistheory provides new tools for
the study of domination. Bourdieu analyzed politics
as one of the areas of social activity like economy;,
religion or education (Bourdieu,’67). He showed
politics as a fidd that has structural traits like any
other fields. To him, ‘the analysis of the field of
politics — understood here in the narrow sense of
‘politics, i.e. the sphere of political parties, electoral
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politics and institutionalized political power — is
closdly related to thetheme of language and symbolic
power’ (Bourdieu, 91:25-26).

Hijraasan organizational institution hasitsown
hierarchical structure, rules®, social practices and
formsof capitals. Power relation ismaintained by the
members. The rules are validated by the historical
transcendental (structured habitus) of political ideas,
beliefsand practices (Bourdieu, 1984). To Bourdieu,
‘practicesare not alwaysobjectively correct, however,
and it is exactly the (critical) task of sociology to
reveal the contradictions between the subjective
meanings (which usually are those professed by the
‘official’ society) and theimplicit objective meanings
that structurethelife style of different social groups
and explain their inherent ‘logic”” (Sulkunen,’82). In
a political context (field) one can hold his position
and can sustain his endeavor by the possession of
capital. Bourdieu'scapital can present itself in three
major fundamental guises: aseconomic capital, which
isimmediately and directly convertible into money
and may be institutionalized in the form of property
rights; as cultural capital, which is convertible, in
certain conditions, into economic capital and may be
institutionalized in the form of educational
qualifications and knowledge; and as social capital,
made up of social obligations (‘ connections’), which
isconvertible, under certain conditions, into economic
capital and may beinstitutionalized in theform of a
title of nobility. These three forms of capital can be
inter-exchanged and can increaseany forms of capital.
Among the Hijras possession of cultural capital by
means of education is not essential ether to sustain
in thiscommunity or to hold aposition in astructure.
Embedded knowl edge gai ned through experience and
connections (social capital) with other famousHijra
groups are important for on€'s popularity in Hijra
world. Economic possession decides which group of
Hijra hashigher status, which dependson i) thetotal
spread of areas from where money isto be collected,
ii) location of that area, implying whether itisin the
heart of the city or in sub-urban or peripheral region
and iii) the savings of a group that is descended to
Nayak or Mahanayak (top most position in the
hierarchy) from theancestral Hijra Gurus(head/boss).
On the other hand, a fourth form of capital i.e.
symbolic capital designates the effects of any form
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of capital when peopl e do not perceive them assuch.
Theunderlying principlesof symbolic capital isthat
individuals derive their existence by living through
other’s points of view, they become entrapped in a
web of total dependence on how others perceivethem
and how othersdefinewhothey ‘really’ are (Bourdieu,
2000:166). Bourdieu defined, * Symbolic capital isa
credit; it is the power granted to those who have
obtained sufficient recognition to bein a position to
impose recognition’ (Bourdieu,’ 89). The possession
of symbolic capital is a product of domination.
According to Swartz, Bourdieu believed thisform of
capital ‘legitimizesdomination through socia ranking
or distinction, allowing symbolic systemsto ‘fulfill a
political function’ (Swartz,”97:83). Bourdieu showed
symbalic order excludesthe possibility of an equitable
return which isstructured (habitus). Thisstructureis
accompanied by the construction of akind of common
historical transcendental, i.e. common symbolic
framesof thought, understanding and/or a certain kind
of reason, which after along process of incorporation
becomes immanent to all its ‘subjects (Kalpagam,
2006).Thedominant have more possession of capital
than the dominated (Bourdieu,’84). Individual’s
political demeanors and strategies help to hold the
position in political field. The money power
(economic capital) or education (cultural capital) is
not necessary for entering in Hijra political context.
Themembersof thisfield gain cultural statusthrough
exhibiting symbolic capital such as strong presence
of womanliness, attractiveness and the absences of
male genitalia (through surgery). Bourdieu was
inspired by Weber (' 22) to construe the sociology of
domination. Healso took Marx’sview of strugglefor
theanalysisof palitical activity. He believes presence
of social categories (classes) creates the basis of
political struggle between dominant and dominated
(Bourdieu,’84). In his theory, symbalic violence is
thebasic instrument by which domination takesplace.
Heemphasi zes on the symboli c aspects of domination
and the symbolic viol ence exercised by the culture.
Symbolic violenceis transmitted in language at the
timeof interaction and in social practices. The power
of political agent in apalitical field depends on his
capacity to speak profanities (those outsidetoit) and
on his volume of capital. To Bourdieu, ‘It is the
structure of the political field, that is the objective
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relation to the occupants of other positions and the
relation to the competing stances they offer which,
just as much as any direct relation to those they
represent, determines the stances they takei.e. the
supply of political products (Bourdieu,” 91:246).

Again Bourdieu showed practices generated by
dispositions that can be objectively adapted to their
outcomes without presupposing a conscious aiming
at ends. They are mostly non-reflective, but can also
surfaceto awareness. Thus, agentsare sometimesable
toaccount for their practices. Thisway habitusshapes
theway social actor (person) islikely toact and think
in different social contexts. In this fashion structure
is ‘embodied’, working ‘in” and ‘through’ people's
dispositions and activities, rather than ‘on’ them
(Reay,’98). So it is fact that ‘...individuals make
choices ... they do not choose the principle of these
choices’ (Bourdieu,’90:8). Within this position, a
politically dominated agent may dominate the
customary dominantsin certain cases. So this way
individual constructs the reality and embodied
structure.

In the structure of field space, the elements
(agents) rel ate to each other through the network of
relationships. Relationships arenot only linguistic or
symbolic but also social, involving power relations
(Bourdieu,’84). In this context understanding the
practice of control and resistance within the
community iscrucial torealizethe power maneuver.
For this reason Michel de Certeau’s concept of
strategy and tacticisimperative. He believed strategy
istheway that operating the society from aparticular
place of power by creating non flexible rules. It is
used by any social body that has an established
distinguished place in the society from which it
operates and control. It functions for keeping
resourcesand coll ect moreresourcesfor that thesocial
body can maintain and carry on. On the other hand
tactic is used by social agent/s or individual/s that
createsresistance and opposition in fixed hegemonic
rulesof the social bodies. It helpsto createtheir own
voice or strength and struggle against power
mechanismto survivein thecombat (de Certeau,’ 84).
Thereliesthe similarity with Bourdieu’s notion that
a (political) field is a space (that is structured) of
positions, a force field that imposes its specific
determinationsupon all thosewho enter it andan arena
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of struggle through which agents and i nstituti ons seek
to preserve or overturn the existing distribution of
capital: it isabattlfie d (continuous struggl e between
the members) wherein the bases of identity and
hierarchy are endlessy disputed over for keeping
existence (Bourdieu,’91).

METHODOLOGY

Thestudy istheresult of threeyears' (2010-2013)
ethnographic research on Hijra communities. The
adopted ethnographic method has taken both as a
process (method or fieldwork®) and a product
(outcomes of the processes or writings) (Barnard
and Spencer, 2002) in this research. To understand
context, complexity, and politics of social processes
ethnography was used as a process, in a truly
qualitative sense (Warren, 2004). It has been used for
exploring the details of experience, evaluating the
relevance, observing patterns, considering phenomena
through the cultural perspective, “Thick description”
(Morse and Richards, 2002) and classifications,
parameters, etic observations. These qualitative data
which aretheresearcher’s* own constructions of other
people’s constructions of what they and their
compatriots are up to” (Geertz,’ 73:9), derive from
the triangul ation by means of in-depth interviews of
individuals and groups, focus group discussions and
observation asa‘friend’ intheir everyday lives. These
gualitative elements provide holistic framework for
understanding meanings and actions and to provide
opportunity for narratives grounded in their
experiences. Bourdieu's notion on palitics and de
Certeau’s concept of tactic and strategy have used to
interpret the ethnographi cfinding in this current study.
Snowball technique hel ped reaching the expanding
network of Hijraparticipants. The datawerecoll ected
from the district of Kolkata and Howrah of West
Bengal, India. Total eighty five respondents were
agreed to open up. Prior to collection of data, the
nature of the study was explained to the partici pants.
Ethically the privacy and confidentiality were given
priority while collecting and interpreting the data.
Interpretative analysis was adopted to analyze the
data.

In qualitative methods, to establish credibility
meansto elaborate the sections of actual interactions
with the participants at different phrases of
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communication. Lincoln and Guba (' 85) argued that
for establishing trustworthiness of aresearch ensuring
credibility isrequired. Van Maanen (' 83) advocates
the exploitation of opportunitiesto check out bits of
information acrossinformants. Individual viewpoints
and experiences which explored by using triangul ation
wereverified againg others. That ultimately provided
arich imageof thebehavior of themembersand their
practi ces have constructed based on the contributions
of an array of participants (Shenton, 2004). Even
more, almost 60% of the participants have been
included as regular friends of the first author.
“Prolonged engagement” between theresearcher and
the participants to understand a (sub) culture
establishesarel ationship of trust between the parties
(Erlandson et al.,’ 93; Lincoln and Guba,’ 85).

IDENTITY POLITICS IN THE HIJRA WORLD

Thisstudy hasfound that presently there arethree
kinds of Hijra communities on the basis of ther
earning pattern. They areBadhaiwali, Chhallawali and
Khajrawali. Theformer oneisrecognized at the crown
level than other two categories on the basis of
historical acceptance in the society. Bourdieu pointed
out that onesocial collectivity separated from another
is a fundamental form of political conflict and the
boundaries of this social collectivity could be
understood in terms of social practice (Weininger,
2005). Several Chhallawalis believe that “they
(Badhaiwalis) are ‘uchu-jater’ (imperial) Hijra’. The
Badhaiwalis earn money by performing dance and
singing traditional Hijra coarse songs (which arefull
of reproductive hints, blessings for the new born,
teasing the grandmother and a so kidding with family
members) at the place of newly born baby. Sometimes
they also perform in wedding occasionsfor blessing
newly married couple with the songs which are full
of sexual messages. These Hijras claim themselves
to be original and royal due to the possession of
traditional knowledge (cultural capital). Few Nayaks
(holders of top position in agroup) shared that they
exist for the curse of mythical character ‘Mayaji’ (the
avatar of Hindu goddess Kali) and they are the
followers of goddess ' BahucheraMata' or * Murgawali
Mai’ (impersonation of Hindu goddess Durga).
According to Badhaiwali Hijras (of both theregions),
the Chhallawalis (Chhallameansbegging) arerecently
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emerged, have no long-established history and are
seenintrain, traffic signal of theroadsand parksfor
collection of money. They arenot actual Hijras, they
did not follow the dominant codings (strategy) of the
traditional Hijra gharanas(clans) and haveno custom
toworship ‘Dhal’” (drum) and accumul ate money from
the households by performing dance. Even they do
not have any knowledge of Hijratraditional songsor
rituals. Thisgroup of Hijras imitates and adopts the
way of lifeof Badhaiwali Hijras. Their use of tactics
of ambiguity and strategies of identity used to
negotiate with traditional Hijrasfor sharing of Hijra
space. They contain their own Guru (boss) having an
Elaka (area), and alwayswear Santra (Indian saree)
like Badhaiwalis. For maintaining their high status
and prestige Badhaiwalisavoid Chhallawalisand used
to keep their resources intact. Here possessions of
cultural capital interchangewith symboalic capital and
construct the class (status) and gain prestige. In
resistance Chhallawalis admitted that though the
Badhaiwalis used to show big attitudes and disdain
themfor their profession, some of them (Badhaiwalis)
also seek out money at the traffic signals or parks
particularly at the time of any societal celebrations
like Durga Puja/ Shiv ratri/ Holi/ Dewali/ Eid and
other. They also pointed out it istraditional. Even the
defense Chhallawalis demand that they were
bifurcated from Badhaiwalisdueto diminish condition
of ‘Hissa' (sharing) areasand also claim that they are
too origina as the mythical character ‘ Taramoniji’
(disciple of Mayaji) begs. They raised question that
how Badhaiwalis contempt them when they also
practiced Chhalla? It isnoticed Chhallawalis used to
avoid calling themselveswith thisterminol ogy; rather
they identified themselves only as Hijra or rarely as
Mangnewali and that iswhat de Certeau calls‘tactics
of making do, the *“innumerable practices through
which users re-appropriate the space organized by
techniques of socio-cultural production’ (de
Certeau,’ 84, xiv). Again there is also a hierarchy
between the Chhallawalis. For exampl e, theL al-batti-
walis(collect money at traffic Sgnal) claim superiority
than Train-walis(collect money in train).

Another group of Hijrawho earn money by acting
as sex workers is Khajrawali (Khajra means sex
work), visible at railway stations or at road side bus
stops or even in some parks. They have no place in
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Hijraworld. But theseKhajrawalis claim themselves
tobeHijra and maximum casesthey havetheir Guru.
To them, common people only understand the
terminology Hijra when they see feminine men. In
the view of other two groups like Badhaiwali and
Chhallawali, these Khajrawalis have lowered their
status before the mass. It is because most number of
Khajrawalis does not cut off their genitals. Owing to
their sex trade profession people get a wrong
impression that Hijras are male by birth. So the
Badhaiwali and Chhallawalis' call them as ‘fake'.
Several Hijrasshared incidences of commotion with
Khajrawalis in open road to prohibit them from
undertaking such profession.

Badhaiwali Hijra

The present study has only dealt with the
Badhaiwali Hijra groups for research convenience.
Within thegroup thereis also presence of dominant
classand dominated class. Bourdieu opined that the
dominated class has to participate in the process of
domination that is exerted on them; otherwiseit would
not be legitimate. Reproduction of domi nation takes
place with the consent of those dominated
(Bourdieu,’ 84). To him, symbolicviolenceisthebasic
mechanism by which domination is unconsciously
reproduced by the dominated (Kauppi, 2003). The
members of the community do not call themselvesas
Hijrainsidethe community; tothem it isaprofess ona
designation. The insiders designate each other with
theterminology ‘ Akhua and * Chhibri’. TheAkhuas
are the non-castrated members of the group and if
they cut off their genitalsthey are known as Chhibris
and becometrue Hijras. According tothe Akhuas, they
are not warmly accepted in Hijra community asthey
do not operate their male genitalia to become areal
Hijra. In this case the castrated genital is one's
symbolic capital. This creates distinctive hyper-
feminine characteristic that assure the purenessof a
Hijra and this type of strong presentation of
womanliness is, of course, an acquired or learned
competency (Skeggs,’97). So, here cultural capital
changesinto symbolic power. Possession of symboalic
capital influencesthe Chhibristo dominatetheAkhuas
by means of symbolic violence. Bourdieu showed
practices in different domains and habitus cohere
symbolically to form a whole (life style) and these
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practices serve to construct social collectivities or
status groups by establishing boundaries between the
individual soccupying different locationsin the class
structure. These boundaries function by exercising
symbolic power (Bourdieu, 1984). The Akhuas are
treated as slender by the Chhibris and this practice
internalized (socialization) into ageneral disposition
to act (‘habitus’). Strategically they have no right to
takethe'gaddi’ (top position) after the death of Nayak/
Guru. They havenoright eventointerferein serious
community matters. For instance, if any ‘Charai’
(squabble) occurs between two Hijra groups, the
present Akhuas among the groups cannot obstruct or
speak anything. If they trytointerfere, either the Gurus
(boss) or the Chhibrisof the group threaten them not
to speak inthedisputeand insult them for thefear of
‘Kachchi-Pakki’ (abuse) by the opponent. It is
because, in any disputesthe opponent groups used to
put off their sarees and used to show their castrated
genitalsto ensurethe purity of the group. That’swhy
castrationisvery important in thiscommunity togain
status as well as power. Again, at the time of any
argument with a client regarding payment, the
Chhibrisintentionally remove their clothes to show
their ‘different’ genitals in front of the client and
ensurethat they arethereal ‘ Brehannala' or ‘Kinnar’
(Hijra by birth/ Hermaphrodites) who may bring
destruction by curse. Ultimately the client is
compelled to pay them money for the fear of sin and
tostop their nuisance. Thistype of annoyance cannot
possibly be performed by an Akhua out of the panic
of sex identification. For that reason to resist the
situation 2 to 3 Chhibrisare alwayspresentin agroup
at the time of wandering in localities for earning
money. SomeAkhuas' shared that to handle that type
of situation they used atactic' pick-a-boo’ meansthey
hide their genitalia between two thighs very
consciously which is very risky too. Nevertheless
Chhibrisassess symbolic capital in terms of capability
tohandlesocia hazardsand prestige. Chhibrisalways
under estimate the Akhuas asthey have not upgraded
their status from Kothi lifeto Hijra. Even sometime
they tease them in presence of clients by saying that
‘heisnot area Hijra, hehaspenis . Though theclients
are mostly unaware of the fact and do not take it
seriously. For this type of insult and harassment,
Akhuas go for operation ultimately to accumulate
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political capital [*aparticular kind of symbolic capital’
(Bourdieu, 2000: 64-65) that agent accumulate tofight
inapoalitical field] for raising their status. According
to the Chhibris, they have scarified their lives by
means of castration to become areal Hijra and they
can never go back totheir past lifeif they wish to, but
the Akhuas can return to their old life asthey do not
sacrificetheir genitals. They canreturn to their family
easily, they can livetheir lifeaccording totheir choice.
That's the reason the Chhibris justify themselves as
higher classof Hijrasfor being ‘Nirban’ (asexual). It
is further reported that sometimes the Guru also
intentionally ridicules or insultshisChela (disciple)
if he does not want to do the operation. On the other
hand, some of the Hijra groups described that it is
also obvious that in a group, there should be at |east
oneAkhua asheisthe only person who getstheright
toworshipther ‘Dhal’ (dram) aswell astheir goddess
Bahuchera Mata or Murgawali Mai (as the goddess
mounted on ‘Murga or Hen) andinfew casestothrash
theDhol (drum). Several Akhuas opined that beating
Dhol isnot so easy and carrying thisweighty Dhol all
the times while traveling is also very tough. Thus
Chhibristactically give up theresponsihility of Dhol
to relegate the Akhuasin some groups. Again thisis
the stake of the Akhuas that their one day absence
can stop a group’s earnings for the day. This stake
also helpsthem to strugglein thefield. On theother
hand Akhuas assert that they arethe original form of
Hijra as the mythical personalities ‘Mayaji’ and
‘Taramoniji’ possessed male genitals and thisisthe
only reason they have the right to ritually adore
‘Mayaji’ by worshiping ‘Dhol” at thenight of goddess
Kali puja. So the concept of dominant and dominated
isaconstruct that is changing according to context.
Thisway the tension between Chhibris and Akhuas
constructs political statewithin aHijragroup.

Sructural Hierarchiesand the Politics

Field is a space of relations rather than that of
structuresthat Bourdieu believe. Theserelationships
exist apart from an individual consciousness or will.
TheHijracommunity istotally based on thereations
between Guru (boss) and Chelas (disciple). A Guru
may havemaximum five Chelasin her life. Each Chela
can also adopt her own Chelas and so on. The
membersaretied up with kinship terminologies. This
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way they form adescent unit in their culture. Thehead
isdesignated as Nayak or sometimes as Mahanayak.
Nayak or Mahanayak is the person who has“Daira’
(office) from wherethe one or more Hijra groupings
take Dhol/ Dhol s (dram) at every morning to wander
for earning. Nayak isaddressed asNun Guru or Nani
(great grandmother) by his PuntiChelas (great grand
disciples), asDad Guru or Dadi (grandmother) by the
Nati Chelas(grand discipl es) and as Guru Ma(mother)
by the immediate Chelas. The Chelas of a Guru are
sisters of each other and called Guru Bon or Gotiya
(sister). The Chela of a Guru addressed the sister of
hisGuruasMasi (maternal aunt).

Distribution of capital determines the objective
classstructure. The Mahanayak/ Nayak isthe person
who possesses all the four forms of capital. Heisthe
owner of an occupational land area, heisfull of Hijra
traditional knowledge, he has the connection with
different Mahanayak/ Nayak of the Hijra groups
regionally and/ or nationally who aswe | wishershep
him in difficulties and he is holding a position. The
Mahanayak/ Nayak get greater share of money. Ashe
isthe owner of lands, he gets half (50%) of the total
collection. Besidesmoney, Nayek possessesthe only
right on the other endowments (like saree, jewelry,
dressmaterials, wool en garments/ shawl etc.). Hemay
offer any one or more items of these giftswithin his
Chelas according to hiswish. Again in some places
of West Bengal the earned money isdivided in such a
way that after Nayak’sshare (that not dependson fixed
percentage, rather on hiswill), therest portion of the
accumul ated money used to divide equally among the
Chelas, NatiChelasand/ or PuntiChelas. In every case
a fresher usually gets less share of the money. A
minimum token money is offered to the newcomer
until helearnsall thestrategies of the earning tricks
and then the rest of the collection is divided among
theall members. The Nayak hasthe power to dominate
all Chelasand grand Chelas. If anybody ignores his
command he possesses the right to punish him. If a
Nayak complete Hajj (Islamic pilgrimageto Mecca),
he becames Haji and accrues extra power and
authority even toregul ate other Hijrafactional groups
of aregion. Neverthelessno Nayak of other areaswill
accept his Chelaif that Chelawishestojoin adifferent
group after “Thuke aasa” (paying fine) to hisGuru to
leave the group. It is for the fear of breakdown of

Soumi Dey, Tanusree Shaw & Arnab Das

relation or wrath of revenge. The Nayaks always
maintain the connection with other Hijra groups
regionally or nationally. In any difficulty they come
to help each other.

Bourdieu shows each field has its own set of
positions and practices as well as its struggles for
position as people mobilize their capital to stake
within a particular social domain. Generally Nayak
decideswhowill bethe next Nayak of that group after
hisdeath considering theruling “power”, honesty and/
or seniority of the Chela. Always there is a tension
between theimmediate Chel asof aNayak totakethe
position by impressing theNayak. Thereisalso Doxa
(set of beiefs) in Hijragroups. Doxa createsthenation
of rules accepted by a mgjority, which posits the
emergence of a field of opinion where different
legitimateanswers can begiven to an explicit question
about the established order (Bourdieu, 2000). After
entering the group the Hijras generate the beliefs
during their socialization and obtain these as“taken
for granted” to the reality that goes unanimously
unquestioned because it lies beyond any naotion of
enquiry (Bourdieu, 2000). When somebody takes
discipleship of aGuru, hegart to believethat Guruis
hisparent cum husband (smear vermilion and pierce
for nosering by the name of Guru) cum oneand only
person over him. Form then hismain responsibilityis
to look after his Guru, abide by hiswords and earn
for group. He hasto follow the decorum of the Hijra
culture. If any member cannot maintain thisdecorum
then he will be compensated by immediate Guru or
in complicated issues by the Nayak. There are many
restrictionswithin the community such asthereshould
be no sexual life, have no rights to share or use up
communal property outside the community in any
case, have noprivilegeto gossip with any oneon road
side particularly with men folk or opponents etc. If
any community insider identifies that a Hijra is
gossiping with outsider friends on road and if he
complainsto his (whowasgossi ping) Guru, then that
Hijrawill be penalized by his Guru. The penalty or
fineisknown as“Don”/“Dand”. Evenif her Guru or
somebody senior (within group) scolds him, hecannot
retaliate. Even if they beat him with stick or shoes, he
should bend down his head without any reaction. He
will be penalized if he speaks with seniors in loud
voice. Hewill also be penalized if by chance hisfeet
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touches the Guru or his portion of saree touches his
Guru because touching of saree means shewill bea
disciple (touching of saree on the forehead of would
be Chdaisaritual of taking discipleship fromaGuru).
Thedisciplewill dwayssit on thefloor, if their Guru
seats on either chair or bed. Even Grand Chelas or
Great Grand Chelashaveno right to take meal seating
with Nayak. If aGuru callshisChelafor any reason,
then he should be at her beck and call irrespective of
time. He may order to cook meal, massage his body,
wash clothes, clean the spit bowl, sweep thefloor and
clean the house. He may also call to make
arrangementsif any Guru from other areaislikely to
visit his place. According to some Guru, thisis the
traditional practice and every Chelawould compel to
gothrough this(“what I' ve faced you haveto face™).
Some Nayaks make their Chelas to stay at night in
their houses. If thereisno arrangement for taking rest
at night, then they haveto lie on floor by spreading
mats or in acot outside thehouse. Generally they are
given permission to go to their houses on Sundays.
Sometimes she may be called on Sunday also. If
somebody triesto avoid Nayak’scall by showing some
unavoidable reason, hewill be scolded bitterly next
day by the Guru.

From the point of view of Chelas, they arebound
by the Guru’s order. They never move out without
permission of their Gurusand if they do for urgency,
they did it very secretly. For disregard of rules, they
could be penalized with rupees 10000 to rupees
100000 or 200000 by the Guru. Thiskind of behavior
is generally shown by all Gurus to her Chelas. The
Nayak can enjoy freelifefully. They may take partin
recreational activities with their Hijra friends (who
areinthesamelevel of hierarchy) of different group
or with Gotiyas (sister). Nobody can prevent them
from doing anything asthey arethe mastersand have
power aswell asauthority.

In afew groups, Guru or Nayak do moretorture
on newcomers. SometimestheGuru ordersher Chela
tobring vegetablesfrom market, but expenses should
be borne by him solely. Even if Guru asks Chelasto
bring costly cigarette, then they should buy it with
their own pennies. Thisisthe tradition of the Hijra
khols/ gharanas (organizations) that whoisin upper
strataof hierarchy will exploit thosein thelower rank.
Thistradition ismaintained for generations.
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According to some Hijras, previoudy it was a
rulethat Hijrashould stay with their Gurusat hisplace
(HijraKhol/ Dera). Even today there are afew Hijra
Gharanas(groups) in Indiawhere Guru does nat allow
his Chelasto stay with their families. Asthenumber
of Hijrasisincreas ng day by day and thereis shortage
of space in Guru’'s house/khol, the rule has been
structuring gradually and the Chelas are allowed to
stay with their families. Mainly it istheyounger ones
who are found to stay with parents. Otherwise, in
maximum casesit isobserved that the Hijras always
stay separately fromtheir families.

Again it is necessary to mention that it is also
observed in Hijracommunity that certain structured
rules gets modified for the sake of convenience or
necessity. For example, several Chelas of different
groups shared that their Guru/ Nun Guru never
interferesif they send their own money outside the
community to biological parents. Even these Gurus
also do that or did it in past. Only that, few Chelas
admitted that their Guru/ Nan Guru allow themto have
sexual lifewith a single steady partner for fulfilling
the urge. So every field hasits own rules which are
nothing but a construction.

ISSUES OF CONFLICTS BETWEEN
THE HIJRA FACTIONS

The Hijra as a community consisted of many
factionsin every districtsof West Bengal. Thefactions
are referred to by the name of the heads (Nayak) or
areas (probably addressed in colonial time) and act
as self-sufficient economic units. Each faction hasits
own locales. These factions struggle to control
resources (money, properties and area of land),
legitimizethemselves and to increase social capital.
The conflict arises between thefactions for increasing
and holding the capitals after the death of Nan Guru
by means of achieving that position or sometimesfor
thedistribution of hisproperties. Already mentioned
in above that sometimes the Nayak in his lifetime
decides on who will bethe next Nayak of the* Gaddi’
(kingdom). Otherwise after hisdeath, theimmediate
Chdasused tofight for taking the position. Sometimes
they fight on the basis of experience (knowledge) or
sometimes seniority (according toage). In some cases
it is also reported that Chelas refuse to accept the
previoudly sel ected Nayak, the onenominated by the
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deceased Nayak. In these cases, the Guru-lessChelas
call on theNayaksof the ather regionsand fix aChatai
(judicature). Their consent (‘Borayer Birit’ or
‘Panchaiti fyasla’) meansalot to them. They decide
who will be the next Nayak of that faction. If the
situation remains undecided in a complicated
condition, the guests Nayaks divide the areas and
property of the deceased Guru among histwo or three
immediate Chd as. Thereisno document of separation
of areas among the Hijra groups, and everything is
doneverbally. Though according tofew Nayaksthere
wereproper credential sregarding theland authority,
and to them probably the land rights were given by
the Zamindars to the ancient Nayaks’. However, at
thetime of division of ‘Badhai-elaka’ (occupational
areas), if any elder disciple gets greater percentage
of ‘Hissa-daka (area) in comparison to younger ones,
then theyounger one hasnoright to protest or claim
for her equal shareasthe elder oneishissister (‘Baro-
gotiya/ * Bari-bahen’) in relation. Even the guestswill
criticizeif heraisesvoice and such act can make his
group an outcast. Asaresult, they may not beinvited
to any occasions like * Challisma’ (mourning ritual
after 40 days of a Guru's death) or ‘Roti Chatai’ (a
condolence occasion for the deceased Nayaks of
different regions of Indiawhererepresentatives of all
Gharanas of India participate). But after the death of
the elder sister the chelas of younger one can claim
their rightsfrom the cousin sigters. At that timeif they
refuseto return that then conflict arises between these
two groups. It creates opponentsknown as‘ Chhal -Pani
bandh ghar’ (meansno sharing of water and food).

In West Bengal, there is four main factions of
the Hijrasin Kolkatai.e. Shambazari (Shambazar to
Damdam etc.), Kolabagan (Barabazar to Boubazar
toDharmatala etc.), Raygachhi (Saltlake to Kestopur
to Teghoriya etc.) and Ballygunge (Ballygunge to
Sonarpur etc.) and aso four factions of Howrah i.e.
Bankra(Bankrato Domjur to Shampur etc.), Pilkhana
(Salkiyato Shibpur etc.), Rishra-Konnagar (Konnagar
to Hoogly etc.) and Haldighati (Haldiya and
surroundings). These main factions may or may not
have several splinter groups and dispersed ‘ Dehat
elaka’ (villageareas). TheKolkataHijrasused tocall
the Hijras of Howrah as Gumghariya. The
Shyambazari and Gumghoriya do not talk to each
other; they do not even sharedrinking water or even
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did not visit each other’s houses since long time.
Furthermore they did not interact with each other
during ‘Roti Chatai’ occasion. According to some
Hijras, the conflict between Shyambazari and
Gumghoriyaisfor theright of occupationa ownership
of aparticular area(* hissa-mangtai-eaka’) which took
placeafew generations ago (according to BelaHijra
more than eight generation ago). No one can say at
present for which areathe conflict had arisen between
them. Again few said in past the Gumghoriyagharana
members kidnapped the beautiful Kothis/ Akhuas
from Kolkata then castrated them forcefully and
compelled them to take Hijra profession to serve the
Guru as maid. Thus, these two gharanas had been
engaged in fight. For this clash, if any member of a
particular Gharanahad talked toamember of the ather
group, then that person would be punished (‘don’) by
his Guru or the head of this group after the matter
wasdisclosed. The punishmentswerelike shaving of
hair, financial punishments and sometimerustication
from the group. But therecent investigation explored
that after the complete of Hajj of the Bankra area’s
Nayak, the Chhal-Pani became open up between
Shambazari and Howrah gharanas.

Sometimes, the Chelas of aparticular Guru of an
areasteal the customersof thelocality of another Guru
and collect money in ‘Badhai’ (dance program)
secretly. If thehol dersof that areacatch them, they are
beaten up or physically harassed (for instance they cut
off their hair or eye brows) and financially penalized.
Someti meswhen they cannat catch them, they ask the
clientsto provide description of those stealer Hijras.
Then complaint goesto their Guru if they have been
identified. That time chaos occurs between these two
groups and is known as ‘Charai’/ ‘Charaiya’.
Sometimes the situation gets worse and they murder
theHijrasto show off the power of agroup. Few Hijras
shared that the Chelas of some rude and rough Hijra
groups keep revol ver with them and sometime shoots
thestealers. Hijrasfrom Taltola, Bankra and Sonarpur
are popular for thiskind of rude activity. That’swhy
the Hijras of different areas of Kolkata and Howrah
cajolethem or sometimestry toavoid them.

CONCLUSION

The constructed identitiesor categoriesof Hijras
continuously struggle to accumulate more capital to
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dominatethe other and to acquire ‘distinct’ positions
in the Hijra world. This way the Hijra occupation
performsasa political field that has sudden strategies.
The theoretical explanations have succeeded in the
amplification of political context of theHijras. These
help to understand the social process in which the
social congructs of domination and the power relation
between the categories or classes are embedded.
Moreover it could have been better if in addition
articulate postcoloniality, feminism and
poststructuralism in the form of queer theory as
analytical framework in thispresent study. For giving
the voice to the marginalized gendered identities,
much compromising with the heteronormative order
in apatriarchal post-colonial society the study could
have gonethrough postcolonial and feminist discourse
to be more productive. Amid thisfield of power the
shiftsof performativeidentitiesand fluidity (e.g., shift
from Akhuato Chhibri) could be better explained if
we could enmesh queer theory with the two above
theories at the very outset of thisresearch. Thusthis
study confirmsthepossibility of further theorization
and empirical exploration in macro and microlevels
for futureresearch on the Hijras.

NOTES

1. Their ambiguous sexual nature accounts for their traditional
occupation, that of performing after the birth of a child, at
wedding and at temple festivals. (Nanda, 1990).

2. The dominant cultural role of the Hijras is that of ritual
performers (Nanda, 1990).

3. Naz Foundation International consider Kothi as a sexual
minority, a community historically rooted in Indian cultural
traditions, as well as a sdf-identifying label, more a sexual
signifier than a gender in the broader framework of Kothi-
Panthi dynamics.

4. Various Kothi ‘identities what Reddy found in Hydrabad
are as follows-

(a) Kada-chatla kothi- They live ‘gupt/ secret’ life, not
having had the desire to wear sarees or have the operation
(genital); (b) Hijra- claimthem asMuslim, believein ‘katna
or castration, the castrated are called ‘cibri’ and non-
castrateds called ‘ akkuva', (c) Jogin - claim them as Hindus,
don't believe in ‘katna’ and don't take ‘halal’ meat; (d)
Zenana- claim them asHindus Hindus but take ‘halal’ meat;
(e) Siva sati- same as jogin.

5. Therearemany redrictionswithin the Hijra community such
as there will be no sexual life, do not gossip with any one
on road particularly with men folk and have to walk off
with own pride always. If Guru or someone eder (within
group) scolds a Chela, then he cannot retaliate. Even if they

147

beat him with stick or shoes, he should bend down his head
without any reaction. He will be punished if he speaks with
seniors with his loud voice. He will aso be punished if his
portion of saree touches his Guru or touched by his leg,
because touching of saree means he will become disciple
of that Chela. If Guru calls him for any reason, then he
should have to attend his call at any time either in night or
day in order to nurture him. Guru may order to cook,
massage body, wash clothes, clean the spit bowl, and sweep
the floor and to clean the entire house if any Guru from
other area would come. Sometime he may be called up his
Chelas on Sunday or holiday. If any member does not
maintain this decorum then he will be compensated.

6. Fieldwork method include selection and sampling,
participant observation, interviewing, autobiographical
interviewing, questionnaires, projective techniques,
participant’s classification, outcropping, existing
documented information, proxemics and kinesics, folktales
and notes. (Fetterman, '98; Morse and Richards, 2002).

7.  For example a Nayak admitted that before independence of
India the whole areas of Kolkata and Howrah were the
property of one Nayak Late Gangaram. He had the
permission papers of land authority which was given by
the Zamindar of that time. His descendants got separated
time to time for taking ownership and ruling the area. They
also had land documents. But at present hardly any Nayaks
have these ancient documents with them due to carelessness
of the predecessor Nayaks or many destroyed evidences.
The Nayaks who have the documents, never disclose it.

REFERENCESCITED

Barnard, Alan and Jonathan Spencer 2002. Encyclopedia of
Social and Cultural Anthropology: Routledge: New York.

Bleys, Rudy 1996. The Geography of Perversion: Male-to-Male
Sexual Behavior outside the West and the Ethnographic
Imagination 1750-1918. Cassell: London.

Bourdieu, Pierre 1967. Systems of education and systems of
thought. International Social Science Journal, 19(3): 338-
358.

— 1984[1979]. Distinction: A Social Critique of the Judgement
of Taste. Trandated by Richard Nice. Harvard University
Press: Cambridge, MA.

— 1989. Socia space and symbolic power. Sociological Theory,
7(1): 14-25.

— 1990. In Other Words. Polity: Cambridge.

— 1991. Language and Symbolic Power. Edited and Introduced
by John B. Thompson Trandated by Gino Raymond and
Matthew Adamson. Polity Press: UK.

Bourdieu, Pierre 2000a [1997]. Pascalian Meditations.
Translated by Richard Nice. Polity: Cambridge.
[Originally published as Meditations Pascaliennes (Paris:
Seuil).]

Callender, Charles and Lee Kochems 1983. The North American
Berdache. Current Anthropology. 24:443-470. Reprinted
in Dynes and Donaldson, 1992.



148

Carstairs, Morrison George 1956. Hinjra and Jiryan: Two
derivatives of Hindu attitudes to sexuality. British Journal
of Medical Psychology. 29(2):128-138.

— 1957. The Twice Born: A Study of Community of High-Caste
Hindus. Hogarth Press: London.

Cohen, Lawrence 1995. The pleasures of castration: The
postoperative status of Hijras, Jankhas and academics. In:
Paul. R. Abramson and Steven. D. Pinkerton (eds.) 1995,
Sexual Nature, Sexual Culture, pp 276-304. University of
Chicago Press. Chicago.

— 2005. The Kothi wars: AIDS cosmopolitanism and the morality
of classification. In: Vincanne. Adams and Stacy Leigh Pigg
(eds.), Sex in Development: Science, Sexuality, and
Morality in Global Perspective, pp 269-303. Duke
University Press: Durham and London.

Crooke, Willam 1896. The Tribes and Castes of The North-
Western Provinces and Oudh. Val. |1, Calcutta.

de Certeau, Michel 1984. The Practice of Everyday Life.
University of California Press: Berkeley.

Delph, Edward 1978. The Silent Community: Public Homosexual
Encounters. Sage: London.

Dey, Soumi, Arnab Das, Shehasis Raul, Suchandrima Sen,
Tanusree Shaw, Debabrata Saha, Kaberi Chakrabarty,
Rajarshi Chakrabarty and Depankar Chatterjee 2010. The
identities of gendered sexual subjectivity: A report on MSM
performances in networks of the Kothis in urban West
Bengal. Journal of the Department of Anthropology,
University of Calcutta, 12 and 13:167-177.

Erlandson, A. David, Edward L. Harris, Barbara L. Skipper and
Steven Allen 1993. Doing Naturalistic Inquiry: A Guide
To Methods. Sage: London.

Faiz Bakhsh, Muhammad 1889. Memoirs of Delhi and Faizabad,
being a translation of the Tai Rich Farahbakhsh of
Muhammad Faiz-Bakhsh. Trand ated by William Hoey, val.
2. Government Press: Allahabad.

Geertz, Clifford 1973. Thick Description: Toward an Interpretive
Theory of Culture. In: Clifford Geertz (ed.), The
Interpretation of Cultures, pp. 3-30. Basic Books New
York.

Goode, Erich and Richard Troiden 1974. Sexual Deviance &
Sexual Deviants. William Morrow: New York.

Government of India 1871. Url:http://ccnmtl.columbia.edu/
projects/mmt/ambedkar /web/readings/Simhadri.pdf

Hall, Kira and Veronica O’'Donovan 1996. Shifting gender
positions among Hindi-speaking Hijras. In: Victor Bergvall,
Janet Bing, and Alice Freed (eds), Rethinking Language
and Gender Research: Theory and Practice, pp. 228-266.
Longman: London.

Hall, Kira 1997. Go suck your husband's sugarcane! Hijras and
the use of sexual insult. In: AnnaLiviaand Kira Hall (eds.),
Queerly Phrased: Language, Gender, and Sexuality, pp.
430- 460. Oxford University Press: Oxford.

— 2005. Intertextual sexuality: Parodies of class, identity, and
desireinliminal Delhi. Journal of Linguistic Anthropology,
15(1):125-144.

Soumi Dey, Tanusree Shaw & Arnab Das

Herzer, Manfred 1985. Kertbeney and the nameless love. Journal
of Homosexuality, 12(1):1-26.

Humphreys, Laud 1970. Tearoom Trade. Impersonal Sex in
Public Places. Aldine: Chicago.

Jaffrey, Zia 1996. The Invisibles: A Tale of the Eunuchs of India.
Vintage Books: New York.

Kalpagam, U. 2006. Thinking the State with Bourdieu and
Foucault. In: Ronald Lardinoisand Minakshi Thapan (eds.),
Reading Pierre Bourdieu in a Dual Context, pp. 77-102.
New Dehi: Routledge.

Kauppi, Niilo 2003. Bourdieu'spolitical sociology and the politics
of European integration. Theory and Society, 32(5/6).
Special Issue on The Sociology of Symbolic Power: A
Special Issue in Memory of Pierre Bourdieu, (Dec., 2003),
pp. 775-789.

Khan, Sayyid Ahmad 1870. Letter to John Strachey, 14 April, in
NAI/HD/JB 30/07/1870 #53-4.

Lal, Vinay 2003. The History of History: Politicsand Scholarship
in Modern India. Oxford University Press: Delhi.

Lincoln, S. Yvonnaand Egon G. Guba, 1985. Naturalistic Inquiry.
Sage: Beverly Hills.

Lynton Harriet and Rgjan Mohini 1974. The unworldly ones: The
Hijras. The Days of the Beloved, pp. 190-206. University
of California Press Berkeley.

Morris, Robert 1990. Aikane: Accounts Hawaiian same-sex
relationshipsinthe Journals of Captain Cook’sThird Voyage
1776-80. Journal of Homosexuality, 19(4): 21-54.

Morris, W. Ronald 1994. Values in Sexuality Education: A
Philosophical Study. Universty Press of America: Lanham,
MD.

Morse, Janice and Richards, Lyn 2002. Readme First for aUser’s
Guide to Qualitative Methods. Sage: Thousand Oaks,
London, New Delhi.

Nanda, Serena 1990. Neither Man nor Woman. The Hijras of
India. Wadsworth: Belmont, Calif.

Nagvi, Nauman and Mujtaba Hasan 1997. Two Baluchi buggas,
A Sindhi zenana and the status of Hijras in Contemporary
Pakisthan. In: Stephen Murray and Will Roscoe (eds.),
Islamic Homosexualities: Culture, History, and Literature,
pp. 262-266. New York University Press: New York.

Opler, Morris 1960. The Hijara (Hermaphrodites) of India and
Indian national character: A rejoinder. American
Anthropologist, 62(3): 505-511.

Paul. R. Abramson and Steven. D. Pinkerton 1995. Sexual Nature,
Sexual Culture (ed.), pp. 276-304. University of Chicago
Press: Chicago.

Preston, Laurence 1987. A right to exist: Eunuchs and the state
in nineteenth century India. Modern Asian Sudies, 21(2).
url: http://mwwijstor.org/stable/312652. accessed on 24/11/
09

Reddy, Gayatri 2005. Geographies of Contagion: Hijras, kothis,
and the politics of sexual marginality in Hyderabad.
Anthropology and Medicine, 12(3):255-270.



A Study on Paliticsin Hijra Community

— 2007. Sexual differences and their discontents: Shifting
contexts of ‘Thirdness in Hyderabad. In: Brinda Bose and
Subhabrata Bhattacharitya (eds.), pp. 301-321. The Phobic
and the Erotic. Seagull: London, New York, Calcutta.

Reay, Diane 1998. Cultural Reproduction: mothers involvement
in their children’s primary schooling, in Machael. In:
Grenfell and David James (eds.), Bourdieu and Education,
pp. 55-71. Falmer Press. London.

Richmond, A. F. 1848. Letter from Resident at Lucknow to
Secretary to Government of India. 22 June, In: NAI/FD/PC
08/07/1848 #64. url: extension://
oemmndchldboiebfnladdacbdfmadadm/http://
media.johnwiley.com.au/product_data/excerpt/03/
11190522/1119052203-13.pdf

Rose, HoraceArthur 1911. A glossary of the tribes and castes of
the Punjab and North-west Frontier Province. vol. 11,
Lahore.

Sharma, Kumar Satish 1989. Hijras, the Labelled Deviants. Gian
Publishing House: New Delhi.

Shenton, K. Andrew 2004. Strategies for ensuring trustworthiness
in qualitative research projects. Education for Information,
22:63-75.

149

Skeggs, Beverly 1997 [2000]. Formations of Class and Gender:
Becoming Respectable London. Translated by Att Bli
Respektabel. Diadalo: Stockholm.

Sulkunen, Pkka 1982. Society made visible: On the cultural
sociology of Pierre Bourdieu. Acta Sociologica, 25(2):103-
115.

Swartz, L. David 1997. Culture & Power: The Sociology of Pierre
Bourdieu. The University of Chicago Press Chicago and
London.

Van Maanen, John 1983. The Fact and Fiction in Organi zational
Ethnography. In: John Van Maanen (ed.), Qualitative
Methodology, pp. 37-55. Sage: Beverly Hills.

Warren, Lorrain 2004. A systemic approach to entrepreneurial
learning: An exploration using storytelling. Systems
Research and Behavioral Science, 21: 3-16.

Weber, Max 1922 [1978]. Economy and Society: An Outline of
Interpretive Sociology. University of California Press:
Berkley, CA.

Wikan, Unni 1977. Man becomes woman: Transsexualism in
Oman as a key to gender roles. Man, 12:304-319.

Weininger, Elliot 2005. Foundations of Pierre Boudieu's class
analyss. In: Erik Olin Wright (ed.), Approaches to Class
Analysis. Cambridge University Press: Cambridge.





