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ABSTRACT 

Hijras are a heterogeneous group of persons in Pakistan with ambiguous identities that 

might be categorized as sex and genderqueer. Even though there is no moral and religious 

justification for the marginalization of Hijras in Pakistan, they are even seen as outcasts 

in society. There was no third gender category in the National Identity Card until 2009 

because Hijras were not considered legal "citizens" by the government of Pakistan. They 

also did not have the right to vote till 2012. Apart from legal issues, Hijras suffers several 

civil society issues, including family violence, illiteracy, and a lack of access to health 

care and economic opportunities. Despite their social marginalization, no comprehensive 

research of their social and institutional experiences has been conducted thus far. More 

significantly, there is a lack of knowledge of Hijras' lives and how they interact with 

Pakistan's legal and administrative machinery. This makes it difficult to comprehend their 

issues and determine the success of any initiatives to ameliorate their socio-economic 

circumstances. 

This dissertation addresses these gaps by focusing on Hijras in Pakistan, a socially 

excluded and marginalized community traditionally classified as neither men nor women. 

This research looks at the multiple intersections between government and socially 

excluded groups of society. Through an interpretive research methodology, the present 

study also investigates some research questions related to the legal and self-identity of 

Hijras, as well as its impact on their changed legal status, their experiences with informal 

institutions, and their interactions with public and private frontline officials. 

The study was qualitative, and person-centered ethnography was conducted in 

Lahore, Multan, and Rawalpindi, the metropolitan and most populous cities of Punjab, 

Pakistan. During my ten months extended fieldwork, I conducted 50 person-centered 

interviews with Hijras. In addition, I conducted 19 semi-structured interviews with 



  

frontline public officials from the National Database and Registration Authority 

(NADRA), the Department of Social Welfare, and a local NGO, as well as a group 

interview with 12 frontline police officers. During these interviews, I tried to understand 

the interactions of Hijras and frontline public officials and their impact on the personal 

identity and citizenship of the Hijras. Furthermore, I focused on the attitude of the 

frontline public officials towards policy changes related to the Hijras and their social 

circumstances. After the fieldwork, I coded the collected data by using qualitative 

thematic content analysis in MAXQDA. I also analyzed the main themes from the data 

by using multiple theoretical perspectives to develop my findings. 

The study reveals that the legal status of Hijras, as defined by the Pakistani 

Supreme Court, has minimal relevance and benefits (both materials and non-materials) 

for the majority of Hijras. They prefer to register as men instead. During the state-citizen 

interactions, mostly Hijras are subjected to hyper-surveillance, moral policing, and 

increased administrative barriers. As a result, they (Hijras) are still marginalized and 

socially excluded even after the Supreme Court's decision. Formal public policy, societal 

discourses about gender identity, and informal institutions all play a vital role in these 

interactions. I explore the consequences of my research and how they might help the 

Hijras live in a more inclusive society. My study contributes to the field of administrative 

constraints, daily citizenship, and social inclusion in public policy by doing so. 
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CHAPTER 1  

1. INTRODUCTION 

1.1 Problem Statement 

From 2009, Official rights have granted by the Supreme Court of Pakistan to the people 

with gender ambiguities, also known as the Hijras or Khawaja Siras in Pakistan. The 

purpose behind taking this initiative was to channelize and bring regulation in the 

"mainstream" Hijras by legally ensuring these developments. For this purpose, the 

judiciary has devised a proper system to manage the population belonging to this 

community section. Unclarity that still prevails is in the point that how will such legal 

transformations be transpired in a country that is famous for having discrimination in-

laws regarding women and along with that, gender equality is also dismayed here. 

Pakistan has a pretty short history of sexuality and gender rights. The events that have 

happened in the previous times were highlighted in the Supreme Court's decision to grant 

Hijras their fundamental rights. A strong argument on the inspiration of the policy 

reforms done by the colonial morality and the drive of post-colonization have played a 

role in motivating the state of Pakistan to preoccupy the control of male and female bodies 

for cultural preservation and modernization in a manner of high discrimination. The state 

relationships already troubled by gender and sexuality issues have made even more 

complicated by previous historical decisions. This includes but is not limited to the role 

that has essential in bringing forth contemporary legal discourse on the rights of the 

Hijras. 

Hijras are known as the highly marginalized citizens in Pakistan. The reasons 

behind their exclusion from mainstream society include the factor of curiosity, disgust, 

and a sense of fear. Most of them leave their family and friends and move out with the 

people who belong to the category of non-conform gender at a very young age. A small 
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amount of formal education is usually received by the Hijras, due to which they lack job 

opportunities. 

Along with that, employers are usually reluctant to give them any placement due 

to gender differences. Daily harassment faced by co-workers is the reason behind losing 

jobs for those who hardly manage to secure order. Resultantly, many Hijras join their 

social networks of cis-gendered people to earn their livelihood by the sources 

traditionally used by the Hijras, i.e., singing, dancing, blessing newlyweds, and newborns 

and begging. A large number of Hijras are involved in sex work that increases the risk 

form them of getting Sexually Transmitted Diseases. Their increased vulnerability 

towards emotional and sexual abuse and violence is because of their inferior social status 

in society. 

This dissertation is a detailed description of the social exclusion of Hijras in the 

province of Punjab, Pakistan. The primary goals of this study are to find out how the 

government has employed the process of interacting with marginalized groups, and how 

it has affected social exclusion or inclusion. "The works of Estivill (2003) explain social 

exclusion in terms of the buildup of successive ruptures in a slow distancing process that 

begins in the heart of the economy, the center of power, and society." 

There are many definitions of social exclusion provided by the European Union, 

all of which showcase the people's inability to participate in society, matters, and the 

various sectors of life that include non-income inclusion. In 2004, the European 

Commission and European Council used the term social exclusion, which had already 

been used by the U.N. in 2003, to describe it as follows: 

"There is a lot more in the meaning of social exclusion than insufficient income. 

It is deep-rooted in terms of work-life participation. Furthermore, it has manifested in 

various other sectors, including access to services, health, education, etc. Individuals 
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having serious setbacks along with the social groups specifically in rural and urban areas 

that have subjected to strong discrimination and segregated and weakened based on the 

traditional forms of social relations have affected by social exclusion." (European 

Commission, COM, 1993).  

"Process whereby certain individuals are pushed to the edge of society and 

prevented from participating fully by their poverty, or lack of basic competencies and 

lifelong learning opportunities, or as a result of discrimination. This distances them from 

jobs, income and education and training opportunities, and social and community 

networks and activities. They have little access to power and decision-making bodies and 

thus often feel powerless and unable to take control over the decisions that affect their 

day to day lives". (European Council, 2004). 

It has noted and acknowledged by the European Commission that various and 

overlapping areas usually house social exclusion. While communicating the concept of 

"Building an Inclusive Europe," it has detailed out as: 

"Social exclusion goes beyond issues of unemployment and access to the labor market. 

It is evidenced by several types of deprivation and barriers, which alone or together 

prevent the full participation in areas such as education, health, environment, housing, 

culture, access to rights or family support, as well as training and job opportunities" 

(European Commission, COM, 2000). It shows clearly that social exclusion occurs due 

to the sociological variables, views, and attitudes that cause an environment where people 

are not free and at ease to participate in society. Income may be best understood as an 

imperfect proxy for inclusion or exclusion, as even those who are not poor, although 

diverse, may experience social marginalization. Societal 'inclusion' cannot be bought 

with money as it is a public benefit that markets fall short on; hence, it depends on public 

policy or public policy (Klasen, 2002). The essential part is adopting a more complete 
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and socially inclusive scope and framework of social exclusion, specifically while coping 

with the social exclusion of Hijras, which can't be described powerfully in terms of 

socioeconomic. Council of Europe, CDCS (2004) hypothesizes that the primary way to 

alleviate social exclusion is to focus on the dearth of various social, economic, and 

cultural participation options for people and social organizations and their social 

impairment affecting their capacity to influence social exclusion." The most important 

factor of social exclusion that is important to Hijras is losing their reputation as sole 

individuals, participants, and society residents. These factors will be clearly and more 

precisely described in the following chapters. 

By keeping in view, it is essential to observe that E.U. institutions have explained 

social inclusion – the response to social exclusion – to reflect the breadth and complexity 

of social exclusion strategies. In the joint document entitled "Social Inclusion: A Process 

that Enables those at Risk of Poverty and Social Exclusion to Participate Fully in 

Economic, Social, and Cultural Life and to Enjoy a Standard of Living and Wellbeing 

that is Considered Normal in the Society in Which They Live" published in 2004, social 

inclusion is defined as "a process that ensures that those at risk of poverty and social 

exclusion gain the opportunities and resources necessary to participate fully in economic, 

social, and cultural life and to enjoy a standard of living and wellbeing that is considered 

normal in the society in which they live." It ensures that they have greater participation 

in decision-making which affects their lives and access to their fundamental rights (as 

defined in the Charter of Fundamental Rights of the European Union)." (European 

Council, 2004) 

People face specific social exclusion if they are excluded for diversified motives. 

Social exclusion isn't the same for Hijras and other people, for instance, what necessitates 

an unemployed or homeless person. The alienated experience of un-acceptance and 
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discrimination by society makes Hijras face all the disrespect in many spheres of life. 

They face intolerant behavior that hampers their ability to have equal rights making them 

inactive members of society. Because they are often seen as incomplete human beings, 

the Hijras experience social rejection and invisibility. Politically speaking, Hijras lack in 

gaining recognition as complete and individual human beings, masses, or citizens in a 

community. 

 

Conceptual model of Discrimination and Social exclusion 

 

 

 

 

 

 

 

 

 

 

First, it is critical to define what we imply by the word Hijras. According to Nanda 

(1999) and Sharma (1999), "Hijra is an umbrella term used for those individuals who're 

transgender, eunuch, transvestites, hermaphrodites, inter-sexed and bisexuals or 

homosexuals with feminine conduct." Contextually seeing the word Hijra is a disparaging 

term; they opt for being referred to as Khawaja Sara or Murat. A Murat is a mixture of 

two Urdu words Mard (man) and Aurat (woman). They mostly dress themselves up as 

women, but most of them believe they are neither women nor men. 

ATTITUDES 
(INFORMED BY 
STEREOTYPES AND 
PREJUDICES) 
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Hijras community regularly functions collectively as a group in political efforts 

within the local and worldwide political domain for regulation to get positive social 

representation and extra-political aid. There might be noticeable differences between 

those who are willing to be politically represented under the LGBT group. Their most 

crucial uniting force comes from their association with a social minority group. People 

of LGBT groups belong to highly vulnerable social groups. However, they vary from 

"traditional" minorities in two most important elements: 1) they are generally not marked 

through their bodies – for example, using their skin shade. Therefore, they're not 

recognizable at first sight; and 2) their life continues to be perceived in several places as 

"the natural order of things is challenging" (Gross, 1991).  

People of LGBT groups are mainly considered members of a social minority 

group, who can quickly be afflicted by various types of socioeconomic and cultural 

injustice. However, their exclusion tends to comply with usually from lack of recognition 

of their identity as a lesbian, gay, bisexual, and transgender. Using a terminology 

introduced by Nancy Fraser, the political claims of LGBT people can instead be 

recognized as claims for reputation aimed toward remedying cultural injustice rather than 

some political-economic restructuring known as redistribution aiming at redressing 

economic injustice. Popularity is explained as a cultural or symbolic change related to 

the upward revaluation of disrespected and unaccepted identities, or even a complete 

transformation of societal patterns of illustration, interpretation, and communication in 

ways that could change every person's definition of an individual. As Fraser similarly 

explains:  

Homosexuals are located throughout the entire class structure of capitalist society, 

occupy no specific position in the division of labor, and are not a class exploited by the 

capitalist system. Instead, their mode of collectivity is that of despised sexuality, rooted 
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in the cultural-valuation structure of society. From this perspective, the injustice they 

suffer is quintessentially a matter of recognition. Gays and lesbians suffer from 

heterosexism: the authoritative construction of norms that privilege heterosexuality. 

Along with these goes homophobia: the cultural devaluation of homosexuality. Their 

sexuality is thus disparaged; homosexuals are subject to shaming, harassment, 

discrimination, and violence while being denied legal rights and equal protections – all 

fundamental denials of recognition. To be sure, gays and lesbians also suffer grave 

economic injustices; they can be summarily dismissed from paid work and are denied 

family-based social welfare benefits. But far from being rooted directly in the economic 

structure, these derive instead from an unjust cultural-valuation system" (Fraser, 1997). 

Citizenship implies the capacity to exercise all of your civil rights without 

hindrance. When you accept the assumption that being acknowledged as a citizen "needs 

that one to be recognized not because of their distinguishing features, but alongside 

them," being a city limits the full extent to which LGBT persons can enjoy their rights 

(Phelan, 2002).  

The intimate citizenship model focuses on the fourth category of citizenship 

rights, which states, "rights, obligations, recognition, and respect around those most 

intimate spheres of life – whom to live with, how to raise children, how to handle one's 

body, how to relate as a gendered being, how to be an erotic person" (Plummer, 2001). 

Likewise, Hekma (2004) describes the exploration of sexualities, gender, and citizen's 

bodies that the proponents of sexual citizenship have done matter in politics. Light has 

thrown on various forms of social exclusion to see the experiences of the people of the 

LGBT group in terms of their autonomous body, inclusion in institutions, free will, or 

expression. Along with this, the governing of most of the societies by challenging the 
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heterosexual assumptions. Hetero-normative mainstream beliefs and practices are yet to 

be surpassed in terms of gender equality and regularity (Richardson, 2004). 

Therefore, in Pakistan, the picture of social exclusion of Hijras is one in which 

individuals are not accepted for who they are and are socially excluded due to their 

identity as gender deviants. As an outcome, they are deprived of the opportunity to 

participate entirely in all spheres of life and cannot access all their rights as citizens. I 

will discuss different forms of social exclusion that Hijras are experiencing in the 

following chapters. 

The commemorative decision of the Supreme Court delivered in November 2009 

was a turning point in affirming the Hijras' community's rights in Pakistan. Instead of 

classifying them as men or women, the court instructed the National Database and 

Registration Authority (NADRA) to issue new computerized National Identity Cards 

(CNIC) indicating their status and ordered a survey of Hijra citizens of Pakistan. These 

new CNICs will help them gain their gender identity, and they will be accepted and will 

surely benefit from Benazir Income Support Program (BISP) and other government 

welfare schemes. The primary aim of the court ruling is to deal with the issue of 

harassment and illegal police detention of the Hijra community. Orders have issued to 

guarantee health care and rights to an inheritance that are somehow denied by their 

families who have rejected them due to gender nonconformity. Provincial governments 

are bound and asked by courts to provide progress reports on the steps taken to improve 

the current situation of the transgender community. The apex court has given its judgment 

since a year ago; despite repeated protests from the Hijra community, there is hardly any 

progress on the ruling. Bureaucratic lethargy, ineptitude, and lack of political will have 

delayed the surveys and registration process. The Social Welfare Department in Punjab 

has entrusted with the task of registering Hijras. 



 

 9 

We are expediting the registration procedure, but it will take time because Hijras 

don't want to do the hormone test required, said Punjab Social Welfare Department 

Provincial Coordinator Rukhsana Shafiq. On the other hand, Hijras have serious concerns 

over the registration process. 

Expressing her dissatisfaction, Rana said, "They insist on make-up checkups and 

hormonal tests to determine our gender, but we refuse to let the state decide our gender 

for us! It is intrusive and offensive, and we have as much of a right to self-determination 

as anybody else!" 

 The transgender medical student Gill contended:  

"We know who we are. Hormonal tests can be misleading. A woman with high 

testosterone (male hormone) levels will not be labeled as a man. Similarly, a man may 

have high estrogen levels (female hormone), but it does not make him a woman. Trans 

sexualism is a psychological and physical problem, and both these aspects should be 

taken into account while determining the gender identity of a person". 

According to several scholars, for example, Catlaw (2007) found that the limits of the 

usual political system, such as hurdles in categorization (Yanow, 2003), and the methods 

of clarity adopted by governments (Scott, 1998) limit opportunities to pursue creative 

projects (Dahl & Soss, 2014). 

Therefore, it is needed to realize and investigate "how the government paves 

course with daily life upon the marginalized groups." According to Das and Poole (2004), 

the state is established by regulatory, disciplinary, and political practices. Necessary 

conditions have constituted in forms of illegibility, disorder, and partial belonging in 

terms of inhabiting the margins of the state.  

This research is carried out to understand these gaps situated in overlapping 

studies, specifically social exclusion, marginalization, and citizenship. This research 
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focuses on the Hijras of Pakistan, a socially excluded group and is locally described as 

neither men nor women. In the present investigation, the primary purpose is to investigate 

the intersect between government and socially excluded groups' lives. Hence, the study 

plays a vital role in policy making. It provides a comprehensive context-specific analysis 

of many methods in which government strategy intersects with conditions of socially 

excluded groups that have prescribed and accomplished. Furthermore, by contacting a 

socially excluded transgender group, the present study improves the understanding of 

how people facing social exclusion feel and react to strategies that have planned for these 

socially marginalized groups and discriminatory practices. This study enhances the 

knowledge of modern social inquiry. 

 

Source: Main Causes, Forms and Consequences of Discrimination by LL.M Timo 

Makkonen (2003) 

 

1.2 Key Definitions: 

This present study depends on various basic concepts having diversified and debated 

utilization within many academic and theoretical backgrounds. I will be giving 

operational meanings of these basic concepts primarily as a researcher because these are 

Negative 
Stereotypes 

 

Social distance 

Negative feelings 

Prejudiced 
attitude 
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the main focus of this study. I revise refined definitions that lack references to convey the 

findings of my investigation and the sources I found. 

1. Public policy 

"Public policy is the principled guide to action taken by the administrative 

executive branches of the state about a class of issues, in a manner consistent with law 

and institutional customs. The foundation of public policy is composed of national 

constitutional laws and regulations. Further substrates include both judicial 

interpretations and regulations, which are generally authorized by legislation. Active 

citizenship is important for a well-functioning democracy because people who participate 

in the political process help make public policy effective and efficient "Enthusiasm 

(Norwich University, 2014). Policies created by Charles and Malone are said to constitute 

the field of public policy (as of 2014). "In my understanding, the concept of public policy 

can be described as the systematic study of government choices and acts intended to 

address a subject of public concern. In reaction to a perceived problem, policies are 

purposeful courses of action. Laws, regulatory measures, government action courses, 

financial goals, and enforced by a public agency comprise the formal policies for public 

use. Various organizations and individuals use interest groups, advocacy education, and 

political lobbying to influence public policy. The official policy guides governments over 

a range of actions and provides mutual accountability links between the government and 

its citizens".  

2. Cis-gendered 

The prefix of the word cisgender "cis" means "the same side of" and the word 

cisgender states that "an individual who conforms the social expectation of gender 

demands. Ciswomen or cis-gendered are those females who identify herself as a woman 

and her behavior is feminine" (Wood, 2009). 
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3. Counter-public 

The word counter-public created to challenge Habermas' concept of a particular 

public domain uncomplicated by Fraser (1997). Klesse (2016) says that the 'counter' in 

the word counter-public has extracted about other dominant public's disadvantaged 

positions. Fraser, 1990 has described the word counter-public as a society where socially 

excluded groups live, circulate and interpret their identities and daily needs.  

4. Genealogy 

Genealogy is also known as a Foucauldian concept. Linear concepts of time and 

history and its process have complicated.  Howarth (2000) has concluded that historical 

developments exclude by exhibiting possibilities, essence, or true origin by exploring 

them biologically, historically, and politically. Their emergence is that genealogy is an 

essence of the thesis of individuals and the history of ideas. 

5. Government 

By using the research of Foucault, Gordon (1991) has defined government as the 

form of an activity that aims to guide, affect or shape the conduct of people.  According 

to Catlaw (2007). The government is responsible for producing the mechanism 

accountable for constituting and sustaining the subjectivity by creating the bounded 

context or contained spaces in the occurring areas. According to the definition mentioned 

above, the state works on its subjects using various methods besides formal institutions 

and policies.   

6. Human waste 

Zygmunt Bauman (2004) developed the concept of human waste, saying that the 

expertise of the individuals who are represented and seen as a failure while doing 

classification and order-building business needs to be captured by the state. Bauman 

firmly places his thought on modern enterprises, of the state is a significant factor 
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necessitating the unavoidable creation of human waste. Social order excludes the lives, 

which are not integrated easily.  

7. Identity 

Stryker and Burke, 2000) say that the multiple roles a person plays in highly 

differentiated modern societies combine to make their identity. Hall (1996) states that a 

process that is position and strategy based and mainly in a phase of construction but never 

completes instead of considering it as essential is known as identity. Instead of feeling 

identity as the stable core of self that will eventually remain constant throughout life, it 

should be referred to as "increasingly fragmented and fractured" because a person has 

diversified identities due to the multiple roles in society.  

8. Performativity 

Reinelt and Roach, 1992 have defined performativity as a development that 

happens gradually in terms of identity usually observed during the performance of those 

known to be specific for a specific gender role. For instance, when an individual carries 

out his functions and norms based on their social and individual identity, it shows his 

gender roles that ultimately prove that a person's social and personal identity directly 

depends on the person.  

9. Queer 

According to Halberstam, 2005, logics are non-normative along with the gender-

identity organizations in terms of space and time. 

10. Redistributive (material) versus recognition-based (symbolic) Justice 

The objective phase of marginalization is grounded on multiple elements, 

including income disparities, job opportunities, and the overall socioeconomic status of 

the country. According to Nancy Fraser (1990), the term Redistributive justice refers to 

the arguments on social class for distributing financial resources and economic 
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opportunities equitably. Elimination of identity marginalization is based on symbolic or 

recognition-based justice. It is the demand of the socially excluded or marginalized 

groups to gain formal recognition based on their race, gender, and sexual preference by 

the state.   

11. Marginalization: 

According to Hall, Stevens, and Meleis, 1994, Marginalization is known as 

pushing people to the peripheral ends of the society depending upon the identity, link, 

experience, and environment. 

12. Techniques of Government: 

Variety in the description of works based on Foucault's 1980 says that sovereignty 

is also known as juridical power. Techniques that convert the subjects into docile bodies 

that are molded to behave predictably by various normalizing institutional discourses are 

referred to as discipline. Regarding the total population, such practices as enumeration, 

immunization, demographics, and epidemiology are significant since they pertain to the 

notion of governmental and pastoral power. 

 

13. Third Space 

According to Licona, 2012 geography and post-colonial theory use the term third 

space openly. The third space refers to the relational space of contestation present in the 

discursive struggle pattern of shared understanding and meaning-making. Third space 

can reveal differential consciousness that captures the different joint networks of 

consciousness that potentially exist for immense knowledge.  
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14. Trans-genderism 

According to Gherovici, 2010 individuals having unmatched gender expression 

and behavior compared to male-female binary systems are known as trans-genders, which 

leads to the formation of the term trans-genderism. 

 

1.3 Research context and Terminology 

Individuals having unclear heterogeneous identities are placed under a genderqueer group 

known as Hijras or Khawaja Siras in Pakistani society. According to the census of 1998, 

only two legitimate categories were present for gender (male/female) in Pakistan, and 

there is no accurate and complete demographic data available showing the total number 

of Hijras in Pakistan. According to Baig, 2012 the estimate of their population ranges 

from 80,000 to 300,000. Nanda 1990 defines Hijras culturally as "neither man nor 

woman." The Hijras and Khawaja Siras have multiple definitions in the literature, both 

intellectual and legal Terminology. Such as Reddy (2005) says, "mostly Hijras wear 

female dresses but look like men, deny sexual desire and practice unsafe surgeries to alter 

their sexuality." Jami (2005) has bluntly described Hijras as the individuals or males who 

are eunuchs, transgender, intersex bisexuals, homosexuals, transvestites, or 

hermaphrodites. According to Majeedullah (2016), Khawaja Sira has characteristics of 

trans-sexual persons, intersex, or transgender. 

1. Hijra or Khawaja Sira? 

There are various terms used for Hijras, but the most generally used are Khawaja 

Sira and Khusra. Aforementioned both terms have the same meaning in the modern-day 

utilization, specifically in Pakistan according to Jami (2005) for Hijras and Majeedullah 

(2016), whereas, according to Sultana and Kalyani (2012) says that these terms are not 

commonly used as synonyms. Terms constituting all gender deviants are known as 
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umbrella terms (Chaudhry et al. 2014). In chapter one, my research proposes that the ones 

who were sexually abused in their childhood can also be placed under these umbrella 

terms along with transgender, transsexual, and intersex individuals and impotent 

individuals. 

 The word Hijra is frequently being used in scholarly literature. In my research, 

hardly any of my respondents have used this term to describe themselves or their friends. 

At the same time, this term is frequently being used in India. Both of these terms above, 

Hijra and Khawaja Sira have deep roots in history. In the Mughal era (1526 – 1857 AD), 

Khawaja Sira was renowned and used for eunuchs known as castrated males. These 

Khawaja Siras had significant roles in the political realm. According to Reddy 2005; 

Faruqui 2012 they act as a liaison between the court and harem. In the contemporary 

world, Khawaja Sira is not currently related to the word eunuchs. The customary 

connection that this term has in relation has made it even favorable in its meaning, 

specifically in Pakistan compared to the term Hijra. 

In the Punjabi language, the most common term being used for such individuals 

is khusra. This term has used by most of my respondents. On the other hand, this term 

frequently appears in similarity to the term Zenana within discourses of authenticity or 

original. The individuals born with ambiguous genitals or those who have had their 

bodies altered through surgical methods to get the gender of their choice are known as 

khusras. At the same time, biological males who have not done any surgical alteration to 

their bodies and have performative identities of women, or in simple words, the 

individuals who are cross-dressers, are known as Zenanas. Additionally, the Terminology 

Khusra is commonly used in Punjab, Pakistan only, and not in any other province. 

The majority of respondents have used the word Khawaja Sira for their self-

identification. However, I will use the word Hijra in the rest of my study as it is mainly 
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used in academic literature and is commonly spoken in various parts of South Asia. 

Notably, this terminology choice is found in academic papers that use it for its 

convenience. My primary purpose is to maintain the trustworthiness of the Terminology 

while keeping the grandeur of my collected interviews. For instance, some respondents 

did not appreciate the word Hijras or Khawaja Sira and chose Mukhanis, which means 

an individual has ambiguous genitalia. While communicating with my research 

respondents, I have used the term Hijra to use it in my study.  

2. Hijra as Transgender 

Moreover, it is needed to clarify that developed most problems regarding the 

issues associated with the genderqueer theory and transgender were commonly in 

contexts of the West. The word transgender was originated in the mid 20th century and 

used for the groups belonging to the genderqueer category, and it has served as an 

umbrella by Williams (2014). Nevertheless, the transgender classification has included 

many queer individuals from the non-Western community that labeled as linguistic acts 

of colonization in development (Singer, 2015). In the same way, Valentine's (2000) use 

of the terminology "transgender" for individuals belonging to non-American perspectives 

has debated. "If 'transgender' has a particular history and proper connotations that has 

distinct perspective in different countries such as in the United States, it is "gay"' and in 

the Philippines, "bantut" or in Brazil, it is a "travesty" and based on the concepts of the 

Valentine, (2000), 'transgender' is similarly "problematic 

."In contrast, "the word "transgender" has not been used in the American origins 

or the insights of transgender theory and make sure to de-couple from the perspective of 

non-Westerns argued Stryker (2014, 2015). When transgender individuals know that their 

diverse subjectivities may contest the current quo, they build transnational groups of 

individuals that identify as queer. In this country, recently added the term third gender to 
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describe those who have not chosen to identify as either male or female. My respondents 

who have active on social media and the internet and those who have links with foreigners 

find this true. There were only two respondents who used the term transgender for self-

identification. 

Nevertheless, one of them was told by the documentary producer from the 

neighboring country India that it was not correct to use the term transgender for her. She 

decided to use the term Khawaja Sira to self-identify and stop using the term transgender. 

But, on social media, many Hijras use the terminology transgender for self-identification. 

This approach of Hijras can be considered their effort to join an association of the trans-

nationals belonging to the queer individuals to make their placement in the dialogues on 

transgenders, which are carried out on the platform of international human rights. 

Because of this, I will not use the term "transgender" in my thesis to describe my study 

participants. Furthermore, I will be using the literature based on the identity of trans 

individuals. Social incidents allow me to connect with the experiences of my respondents 

with genderqueer individuals by engaging with them. 

Additionally, my research is pivotal because, in south Asia, Hijras is a group in 

society that is biologically born with masculine bodies but chooses feminine gender 

checking history. We have noticed that not even a single prominent group has shown up 

that consists of biological females having male gender. This study's primary focus is not 

to engage in the context or discussions of the individuals born as females but to choose 

the masculine gender.  

3. Hijras as wasted bodies  

In my research, I have broadly used the illustration of waste as a developing plan 

to discuss numerous convergences of public approach and lives of socially alienated 

groups. There are multiple purposes behind picking this allegory. They observe, "Discard 
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is a theoretical instrument of deduction sociologically with refutations," according to 

Jacobsen and Poder (2008). Many ideologies, such as homosacer, servile citizenship, and 

the inexistent given, exist as per Kristeva (1982), Agamben (1998), Prozorov (2014), and 

Agnon (2001). The analogy of waste, which combines being pointless with the feeling of 

shock, best conveys not just the social conditions of my respondents but also clarifies the 

outlining of Hijra's presence in the public spot as good contaminations by the cutting-

edge authorities.  

In such a manner, Douglas' (1966) partition take a shot at squander is adroit. Due 

to the methods and categorization guidelines in place, Douglas has perceptibly listed all 

the things that cannot be ordered. They are thought of as undesirable, devalued, and 

handled as waste. Jacobsen and Poder (2008) have explained straightforwardly "the 

wellspring of waste stems from a social division among incorporated and stifled people." 

The work of Douglas has affected all things (and individuals) who placed in the category 

of waste,  

It is likewise essential to reference here that the term "waste" has also been 

utilized in past open approach research. As Patterson et al. (2016) have all utilized "the 

details of waste, cleanliness and disturb to depict the connection arrangement to specific 

categories of residents, i.e., dissenters opposing the state, and sex and gender minority 

groups." 

 

1.4 Research Questions 

Yanow (2003) has stated that a meaningful manner used by the government to converge 

with the lives of the under-estimated is through mediation or selecting the legitimate 

definitions for various classifications of people. These lawful personalities or definitions 

have a huge mentality on alienated people's social, legitimate, and political encounters.  
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Redding (2015) has expressed that in this unique situation, there are many questions in 

the legitimate personalities expected to and implemented on the Hijras by the lawful 

experts of Pakistan who called them "She-Males," "Unix," or "Eunuchs" at different 

focuses. Likewise, the Supreme Court of Pakistan referenced having a "gender diaspora," 

a significant piece of being a Hijra (Supreme Court of Pakistan, 2009). Jenkins, (1994) a 

large portion of the up to referenced legitimate and scholastic definitions for the Hijras 

can be assigned to other definitions that depend on instilled power relations and social 

predispositions in the public eye. They may have no relationship with inside definitions 

of self-meaning nature or personality (Jenkins, 1994) picked by the Hijras. It is essential 

to experimentally study and verify the reality and degree of this significant difference 

between inside and outside definitions introduced for the Hijras. 

Additionally, since financial situations and gender are all incredibly varied, it is 

projected that Hijra groups in Pakistan will have much diversity. Frederickson (1990) 

contends, "it is of incredible comfort, both hypothetically and for all intents and purposes, 

to expect that resident A is equivalent to resident B and that the two of them get public 

administrations in equivalent measure. This supposition might be helpful, yet it is clearly 

both unreasonable and experimentally incorrect." From a managerial perspective, 

numerous issues related to the administration of Hijras (e.g., legacy rights, admittance to 

government assistance administrations) are subject to comprehending the self-personality 

and the interior heterogeneities of the Hijras. Subsequently, my first question to 

respondents includes:  

Q1. What is the self-identity of Hijras in Punjab, Pakistan? What are some of the internal 

heterogeneities among them? 
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The questions mentioned above demonstrated that had been characterized by the 

Government of Pakistan that Hijras are the third gender is moderately an ongoing wonder. 

Because there was no third-gender categorization in the National ID before 2011, Hijras 

were not legally recognized by Pakistan's legislation. While numerous human rights 

groups have appreciated this distinguishing proof by the state for the Hijras, it is as yet 

vague whether this changing approach has brought any practical change regarding the 

social rejection of the Hijras. According to Barrett, 2004 and Bozeman and Massey, 1982 

the strong convention of public approach execution and assessment contemplates 

requests that it is fundamental to research governance arrangements and to distinguish 

and assess the helpfulness of such strategies. In the current investigation, it's still essential 

as the effect of formal recognizable proof by the state on the lives and administration of 

socially excluded people keeps on remaining tested in scholastic writing as mentioned by 

different researchers, e.g., Fraser, 1995 in their reports.  He contends that I.D. by the state 

may have almost no effect on the lives of such groups. A few researchers (e.g., Prozorov, 

2014) even argue that such distinguishing proof may improve government observation of 

socially avoided bunches prohibitive their socio-political self-sufficiency. That is why 

the following research question of this investigation is based on assessing the effect of 

strategy-change connected to the Hijras in their everyday environments.  

Q2: Did formal recognition by the state result in any (material or symbolic) perceived 

change in the lived experiences and self-identity of the Hijras? 

 

Notwithstanding formal principles and guidelines, a unique way where socially 

barred people are administered is through a few methods of government pervading the 

casual and formal social associations of society. The researchers discovered in their 

research that administration, which had gradually improved for decades, has recently 
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declined because of increased dependence on catch and elective approaches, as described 

by Ferme (2013). (2005). That is why, in addition to formal legal definitions and tactics, 

it is necessary to comprehend Hijras' experience in social organizations to provide an 

explicit complete picture of their convergence with the government in its many forms.  

Many times, Hijras' own families jettison them not long after distinguishing that 

they don't fit into the cis-gendered classes as it is accepted an image of "disfavor and 

disparagement for the entire family" (Abdullah et al. 2012). An investigation was made 

by Baqi et al. 1999.  Two-thirds of Hijras, when they reach the age of 21, are either 

compelled to leave their families or leave of their own accord. This is quite atypical in a 

society based mainly on joint-family values. As mentioned by Abdullah et al. 2012, some 

Hijras who take a crack at school often had to leave it because of "social and sexual 

exploitation." Other than this, in Khan et al. (2008) and Hawkes et al. (2009), the Hijras' 

frequent occurrence of communicable illnesses such as HIV/AIDS was shown. In the 

view of Fraser (1990), the Hijras formed a counter-public by providing included 

connection frameworks on Guru-Chela relationships, which families and open arenas 

thus shunned. When a young Hijra leaves her home to become a part of the counter-

public of Hijras, they become a chela (a word implication a combination of youngster 

and understudy) of a Guru (a variety of parent and instructor). Thus, the third inquiry of 

my spotlights on these highlights of Hijras include:  

Q3: Which social institutions are essential for the daily lives and self-identity of the 

Hijras? How do these institutions intersect with the identity, citizenship, and agency of 

the Hijras? 

 

"Third space" is where law, accepted practices, and individual inclinations of various 

groups converge to develop the resident state relationship as represented by the state or 
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government in multiple manners. The social force relations and mentalities of officials 

shape and appreciate public arrangements through the proper guidelines and guidelines. 

It plans the best spot to know the lawful and social elements of the administration of 

socially excluded groups. Since the high court of Pakistan has presented a change in the 

legal status of the Hijras over the most recent five years, the obligation of public and 

private authorities is essential in actualizing these approaches. An indiscreet execution of 

these approaches will guarantee that legitimate alteration will be deficient with no impact 

on the economic wellbeing of the Hijras. In this manner, understanding the experience of 

the Hijras bound to legal changes in law investigation of the communications among 

Hijras and Public and Private spheres is indispensable. Along these lines, the fourth thesis 

question of the current study is:  

Q4a: What is the attitude of Public and Private Officials towards the Hijras? 

Q4b: How do public and Private Officials officials influence the social and self-identity 

of the Hijras? 

 

1.5 Existing Research about the Hijras 

Because of the few social, lawful, and institutional inclinations of the Hijras, barely any 

efficient research investigating the encounters of the Hijras in Pakistan has done so far. 

According to Bokhari et al. 2012; Rehan, 2011, through a bit of exemption, practically 

the whole brief thesis on Hijras has finished with their sexual practices or the 

pervasiveness and control of HIV. According to Redding, 2015 the momentous 

exemptions are contemplated on the uncertainty of the equity framework about policing 

Hijras, their examples, and a request for their deliberate avoidance outcomes (Abdullah 

et al. 2010 & 2012). While I was busy with this work, I noticed no Hijras have any 

methodical involvement in government. Hijras are mainly requested to choose from the 
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given menu of reviews or react to a specific inquiry, having faded topics that have 

directed towards Hijras in an outline reminiscent of their social prohibition. For the most 

part, these inquiries and decisions speak to what the analyst accepts is significant for their 

undertaking, subsequently escalating our absence of information about the Hijras people 

group. In this manner, we are as yet unfit to know how the Hijras see the state and the 

general public, which has logically barred them, and all the more strikingly, how the 

Hijras envision a general public wherein they got space for them. A scholarly viewpoint 

of this research is, subsequently, based on reducing the force between the process of 

examining and the investigation. Another literary point of this thesis is to feature the 

Public Policy practice and present different experiences to the state regarding providing 

the best services. 

 

1.6 Organization of the Dissertation 

The organization has presented the study in the following manner: I explain the 

investigation framework and methodologies I used in the next segment. Based on my 

data and methods, the entire dataset has exhaustively examined. I have inspected various 

aspects of unwavering quality at multiple points. I used a huge for settling on a choice 

about evidentiary cases in the abstract interpretive investigation. As indicated by Catlaw, 

2007 a total "administrative issues of the subject" must worry about considering the 

subject improvement of socially banished individuals inside primary social associations 

like family and colossal friends through extra-legitimate spaces and correspondences 

experience of social underestimation. In this manner, in Section 1 (chapters 3 and 4), I 

talk about the youth encounters of the Hijras in the most compelling casual and formal 

social establishments of their lives, i.e., family, neighborhood, school, Hijra people 

group, public observation, and media and religion. My thesis shows that these 
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foundations assume a significant part in the character development and encounters of 

social minimization for the Hijras and converge with organization praxis in different 

critical manners. The investigation in section 3, which centers around family-related 

encounters of the Hijras, features how profoundly the foundation of the family is 

embroiled in the classification and restraining of the people considered to wave off the 

gender identities socially. Hijras that their biological families do not join the Hijra 

Community.  

In Chapters 5 and 6 of Section II, I separate the legitimate request and citizenship 

of the Hijras. I have separated official and legitimate talks as for character advancement 

of the Hijras in section 5. According to my thesis, the Supreme Court of Pakistan places 

little emphasis on the Hijras' phenomenological self-character and legal status. The 

Supreme Court of Pakistan's declaration of the Hijras lifestyle as essentially natural 

accentuates the socially created differences between genuine and unauthentic Hijras. 

More importantly, such an acknowledged instrumental contribution of rights permits 

state organizations to avoid dealing with the fundamental socioeconomic causes of the 

Hijras' underestimation and avoid their more urgent worries.  

The Hijras' reactions to the supreme court's verdict regarding their legal identity 

or citizenship are highlighted in Chapter 6. Even after the third gender categorization, 

most Hijras chose to register as "Men." The Hijras' emotional and social costs of choosing 

the third gender class are increased by various societal symbols of shame and stereotyped 

practices associated with the third gender class. Likewise, material open door costs like 

an offer in inheritance, and the absence of any specific financial advantage of the non-

manly gender classifications additionally figure noticeably in the decision of legitimate 

gender for some Hijras. Maybe more critically, the determination of a fixed proper gender 

classification for most Hijras doesn't hold a unique significance in light of their smooth 
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motion across different sex classes for the duration of their lives. This conscious deletion 

also strengthens the social development that most Hijras are simply actors and don't 

warrant any measures for metro incorporation.  

In section III, I inquire about several pieces of coordinated efforts between the 

Hijras and the frontline public officials (chapters 7, 8, and 9). In section 7, I inspect the 

administrative constraints faced by the Hijras during the time spent applying for legal 

aid. This chapter also adds to a better understanding of how organizational conduct and 

intersectionality influence the number of administrative constraints and social 

discrimination experienced by excluded social groups. 

Chapter 8 begins with citizen-state relationships and progresses from formal 

institutional settings to more informal public places. The subject of citizen-state 

interactions is continued in Chapter 8, extending beyond traditional institutional settings 

to daily public areas. This chapter investigates how public authorities' decision-making 

fuels hyper-surveillance, moral policing, and the public erasing of Hijra bodies in public 

spaces. Based on a review of contracts between Hijras and police and social welfare 

department officials in everyday general settings, this study concludes that the police 

should consider shifting its approach from reactive to proactive. Despite their social 

marginalization, the Hijras are not always passive receivers of the state's and society's 

disciplinary normalizing discourses. 

Chapter 9 describes how Hijras utilize a collection of essential answers in their 

interactions with Frontline public officials to dispel the dominant academic discourse on 

state and society. This section also mentions that, while Hijras must rely on solo displays 

of contestation in their interactions with Frontline public officials, the Hijras' developing 

organization allows the rise of new types of checks susceptible to social capital and 

confrontations. 
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In the last chapter, I look at the many consequences of my study's various courses 

of action. In the essential fragment, which is made unequivocally regarding neighborhood 

methodology makers, I inspect instrumental game plan changes that can add to better 

material and agent thought for the Hijras. I furthermore analyze agent level implications 

of my investigation for the association between the Hijras and association and developing 

plotting of legislative issues of subject and capacity of organization praxis in such an 

assignment. This study highlights the essentialness of testing the disparaged socially 

profitable piece of association. I've picked these urban areas since many Hijras dwell 

there. Some past investigations have directed there like for instance (for example, 

Bokhari et al. 2007; Rehan, 2011) on sickness Patterns and sexuality of Hijras.  In the 

rest of segment 10, I will likely research my overall assessment and discuss how this 

investigation adventure enlightens my future investigation plan. 
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CHAPTER 2 

RESEARCH METHODOLOGY: 

The collected data of the present study was from ten months long person-centered 

ethnography in the three most populous cities of Pakistan, which include Rawalpindi, 

Lahore, and Multan. I have picked these urban communities since a considerable number 

of Hijras to dwell there, and some past investigations have directed there like, for instance 

(for example, Bokhari et al. 2007; Rehan, 2011) on infection patterns and sexuality of 

Hijras. I've chosen these places because of the following reasons. 

1: Lahore is vast and populous. It is the capital of the Pakistani area of Punjab. 

After Karachi, it is the most crowded. Lahore is close to Indian Border. It is one of the 

wealthiest cities of Pakistan, with a GDP of $84 Billion. It is the biggest Punjabi ethnic 

city in Pakistan with a long history. It Was once under the rule of Ghurids, Ghaznavids, 

Hindu Shahis, and the Delhi Sultanate. Lahore became what it is under the Mughal 

Empire. It was the capital of the empire for many years. The city was captured by the 

powers of Persian Emperor Nader Shah in 1739 amid his attack on the Mughal Empire.  

2: Multan is located on the banks of the Chenab River and is the 5th most 

populous city in Pakistan. It is also known as the city of Sufis Saints. The city is full of 

culture. Its history stretches deep into antiquity. The old town was the notable Multan 

Sun Temple site and was enclosed by Alexander the Great during the Malian campaign. 

Multan was one of the most important trading centers of medieval Islamic India and 

attracted Sufi mystics in the 11th and 12th centuries, earning the nickname City of Saints. 

The city, along with the nearby town of Uch, is renowned for its large assemblage of Sufi 

shrines dating from that era. 

Finally, Rawalpindi, often in Pakistan referred to as Pindi, is the 4th largest city 

in Pakistan by population, while the larger Islamabad Rawalpindi metropolitan area is 
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the country's third-largest. The economy of Rawalpindi is interlinked with Islamabad, 

and the two are jointly known as the "twin cities." The city is the administrative seat of 

which I've chosen these places for the following reasons. 

My study required research techniques that significantly investigated the limit-

making mechanical assemblies identified with my thesis questions. In this manner, I 

expected to focus on attempting to see what issues a few bodies and talks and the agential 

cuts that have authorized by the laborers impact the lives and decisions of my thesis 

members. Thus, my research methodology is based on the qualitative means in terms of 

interpretive exploration done by using the strategy of Qualitative positivist for my thesis 

venture, says Yanow and Schwartz-Shea, (2013). 

 

2.1 Person-centered Ethnography  

My primary research methodology is person-centered ethnography. The reason behind 

selecting this is the social world constructed based on the inter-subjectivity, according to 

Hollan and Levy (2014), which can situate an individual in different discourses such as 

material, social and symbolic. This specific method has selected for investigating various 

matters associated with the agency, subjectivity, and identity of the individuals. Person-

centered ethnographers can explore questions such as 

"How are network people set up by their particular conditions? What amount and 

how are they, in any occasion to some degree free individuals, busy with dynamic, to a 

great extent coercive, sometimes engaging trade, with a setting that is some way or 

another not quite the same as an untouchable to them? What is the nature and territory of 

such forms as 'self,' 'character,' 'office,' discernment, etc., in different organizations? How 

can the fabrication of the differently structured be arranged while exchanging between 

the private and public spaces?" 
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According to Foucault (1980), person-centered ethnography furthermore gives a 

fitting assessment procedure to coordinate a "climbing thesis" related to the government 

that begins at an individual level. As differentiation with traditional ethnography, which 

by and large loads on portraying an organization or a social affair, the individual focused 

on ethnography endeavoring center around. LeVine (1982) says, "think about us living 

there and how it feels – what are the momentous features of its inhabitants' '. Person-

centered ethnography directly presents an overall population's (individual) enthusiastic 

observational reality and less with a theoretical target portrayal or thesis of a social event.  

Subsequently, the ethnographers utilized the individual-focused technique as an effective 

means to depict the emotional encounters and exemplified reactions to such encounters 

of their objective population. This is why face-to-face focused ethnography: respondents 

of the exploration are not regarded similarly as witnesses (giving data about their way of 

life or group meetings) simply like in a conventional ethnography. 

Furthermore, they are being dealt with as respondents having heterogeneity inside 

this metting. In addition, to coordinate perception and member perception, I led 50 inside 

and out individual-focused meetings with Hijras to comprehend their encounters of 

reduction in different structures and led formal meetings with 50 respondents. It is 

additionally noticed that in my work, I only carried out formal meetings in one session. 

Generally speaking, investigating the Informal discussions with a lot more Hijras, 

government representatives, and different cis-gendered is part of my research. Moreover, 

in chapter 4, I have discussed the setting of the Guru-Chela relationship. In chapter 10, I 

have discussed the obstruction-related inside elements among the Hijras. I have similarly 

recorded the verbal, physical, and feeling nature of participation between the Hijras as 

field notes, which was of colossal assistance to the research that I have conducted. For 

instance, while having a conversation with the Hijra about the relationship of the Guru 
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and Chela, one thing was made clear that clay respects their Gurus a lot as they always 

reach Guru's feet out of respect. If Guru and chela are in one room, the chela will ensure 

that Guru sits in a pleasant place. 

 

2.2 Gaining Access. 

Initially, it was not easy to access the Hijra community. I had the alternative to associate 

with a social occasion of six Hijras presence at respondent's areas at which I had planned 

to complete my thesis from the outset. Such hidden encounters have valuable in working 

up a benchmark appreciation of Hijras; I believed it was difficult to outline a closer 

alliance or get extra Hijras through this fundamental social occasion. As I look at 

underneath, this real fight was generally because this hidden social event of Hijras was 

suspicious of being chatted with by dreadful experiences with a few scholars previously 

and most of the way. After all, vernaculars of the Hijras have known to me. 

Regardless, my karma changed as the NGO's expert working for Hijras 

recuperation proposed that Salma should be interfaced with as she ensuring the selection 

of the Hijras in the administrative help program by working as a dissenter of the rights of 

the Hijras by helping that NGO. After reaching Salma's place, I was invited to the 

University Town, Lahore, her home due to her welcoming nature. Salma told me about 

the terrible factors regarding her residence. As I went to University Town for the first 

time, I just stopped to confirm the place of the Hijra Salma. You have searching for which 

Hijras house? 

A person asked from behind the truck. Upon hearing that, I replied with the name 

"Salma." Upon hearing this, the person responded with the tone of confirmation if I was 

Looking for Nadeem?  I was lucky enough to understand that Salma's masculine name is 

Nadeem. Their male names commonly known as hijras while they are in the meetings of 
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the cis-gendered individuals, and contrary to this, while being in the Hijras community, 

they prefer to be called by their feminine name. By following that man's heading, I went 

a couple of squares farther and about. 

A few turns later, I needed further help, so I got some data around 10-12 Salma's 

home. I was guided by a small child of 3-4 years of the woman who was helping me find 

the location. "Guide him to the place of the Nadeem Khusra (another stigmatizing name 

of Hijra) home." The petite youth ascended similarly and ran before the vehicle for 

around 50 feet before finding Salma's Homes. Upon reaching there as I rang the bell, 

initially, there was no response from the inside, but as I thought of leaving that place, a 

person in his mid-twenties approached at the door, so I asked him if Nadeem Bhai was 

there? While reaching Salma's place, I realized that she was not at home after a while; 

Salma was called on her mobile phone and informed about my arrival. So, I have to 

switch my meeting with Salma to the next day. This whole thing showed me that the 

loyalty of the adolescent was with Salma that instead of living with his partner, she 

preferred to stay with Salma. During this whole event, I got to know that without knowing 

the masculine name of Salma, I could not find her by any means despite her being very 

much unique. Popular Hijra was known and called by her male character in the cis-

gendered community, and she loved to be addressed by her feminine name among Hijras.  

Salma has learned most of her feminine works from her mother and other family 

members. Despite her feminine performativity, her family has always supported her and 

has allowed her to stay with them. Both of the biological parents of Salma have passed 

away, and she is the eldest one in the family now. I have assumed that Salma was lucky 

enough as most of the Hijras usually leave their homes because of family and social 

pressure. The social occasion with Salma wound up being a blessing. Salma is an 

essential factor in the authority of the Hijras community. It has further explained in detail 
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in the 8 and 9 chapters. While dealing with and doing work for the Hijras, Salma has 

made many solid social contacts. Because of the strong social bonds that Salma has, 

various Hijras visit her home consistently. Because of the inviting mindset of Salma and 

the direct section of various Hijras, her home in the coming months transformed into my 

entire exploration site in Lahore, where I met countless of my subsequent respondents, 

as Lahore is the capital of Punjab. Later on, I utilized Salma as my thesis partner to enlist 

respondents from Multan and Rawalpindi through her contacts. She also taught me about 

the Hijras' standard language (see underneath).  She was instrumental in facilitating my 

Access to and persuasion of numerous Hijras. I was not simply prepared to watch and 

participate in various discussions between the Hijras at her home; however, then again 

had the choice to watch various Guru-Chela correspondences at Salma's home.  

As I was trying to increase the performative (a term used in the interpretive 

research. Considering an assortment of respondents and different essential characters) by 

meeting transgender people and other people and their unique character characteristics, I 

kept running into more people's novel situations. I had often examined with Salma the 

theoretical concern that I used to have (for example, individuals who had experienced 

operations to arrange their body with, regarding fitting socially for the female sexual 

direction). She recommended meeting with Hijras, who had either fulfilled themselves 

being models or had some information that I thought was significant. Salma and I 

similarly visited various other Hijra living plans and institutional objections all through 

my exploration. I can't compliment Salma's help during my thesis in reaching the Hijras 

just as an ensured spot where the Hijras felt open while talking about their own 

experiences.  

 Rosenberg and Angrostino (2013) have validated that the capacity of an 

ethnographer continues changing at different stages throughout the thesis. My ability in 
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my study set in a like manner continued progressing during fieldwork. The confidential 

conversations and meetings can best be portrayed as " focused observation," where my 

virtual community was to develop a critical appreciation of the principles and timetables 

of the Hijras. This stage also endorsed me to get the trust of the Hijras and to build my 

data collection abilities. Such as, regardless of the way that I had a dissected conversation 

or show in my mind, it took me some effort to attract my respondents sensibly. While I 

am good in Punjabi and Urdu language, I was new to the vernacular used by the Hijras 

called "Farsi," the elemental tongues spoken by the Hijras. This Farsi is unique to the 

Hijras (and those couple of cis-gendered individuals who partner with them regularly) 

made numerous years back. It grants them to analyze issues related to their everyday 

presence transparently furtively. Countless respondents consistently use words like 

Khoktki (masculine dress), Firqa (female clothing), and Girya (grown-up male, when in 

doubt implies a friendship interest) while talking among themselves. Salma helped 

demonstrate to me various customarily utilized articulations of Hijra Farsi.  

When I took in a bit of the Hijra Farsi and developed a significant appreciation of 

the principles and archetypal stories inside the Hijra community, it was tolerably less 

complicated for me to get the conviction Hijras I met. Expressing demands in their 

language was advantageous since it suggested that I had met other Hijra and that they 

had trusted me enough to reveal to me a portion of their frequently used Farsi phrases. 

Currently, in research, my middle has shifted to "focused perception," where I'm most 

enthused about thoroughly evaluating my study requests and delving into critical topics. 

For example, during this time of thesis, I comprehended that Beggar's Rehabilitation 

Program (analyzed in detail in area 9) was a vital piece of the Hijras associations with the 

organization specialists. This was, in like manner, the most exciting and captivating time 

of the thesis, as I ended up being genuinely pleased in my exploration setting, and those 
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respondents coming as regularly as conceivable to Salma's place also became accustomed 

to my quality. During this stage, a couple of points began to "height": there was a ton of 

excess with negligible new information. For example, requests concerning coordinated 

efforts with police started to achieve run-of-the-mill responses.  

According to Rosenberg and Angrostino's (2013) concepts, the last time I 

explored my data thoroughly, I flopped in "particular perception," where I endeavored to 

get through and through information about explicit pieces of assessment where I required 

data in excess for it. For instance, I need to explore various aspects of gender fluidity 

among the Hijras from their perspective of actual identity. This stage is linked with the 

repetition of the coordination while investigating individuals has reduced. I couldn't stay 

aware of the extra stuff in exploration and comprehension of my data and considering 

how many inundations were present for the themes related to the question of this thesis.  

 

2.3 Interviews 

An interview was conducted for the individuals' response while conducting this research 

that was essentially not close-ended and was majorly concerned about the respondent's 

perspective. According to Hollan and Levy (2014), the discussions were kept applicable 

to inquiries of this research as the main priority: 

1. Identity and identification. The term focused on the person as an exciting 

individual and concentrated on proof regarding the self-identity of the member. It 

incorporates general data like name, age, and other segment data. Furthermore, as per the 

findings of Hollan and Levy (2014), the scientist additionally attempts to arrange the 

historical or social-based interview that includes data regarding the life history, family 

and youth encounters". 
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2. Group Level Information. The specific class revolves around the person as 

an individual from the more extensive group of the Society. It helps understand the 

respondent's character along with the group level encountering Hijras. One example is 

the understanding group talks which were the starting point and core identity of the 

Hijras, which were detailed in chapters 3 and 4. 

3. Relation of the individual to the Group. Essential social groups have alluded 

to by the classification that described to connect these groups.  This approach 

differentiates the heterogeneity among the Hijras and shows the empowerment in the 

intra-category analysis belonging to the different sub-groups. 

4. Relation of individuals to Society. Classification of Hijras depends on 

recognizing great establishments and the respondent's experience in such organizations 

that include excessively identified questions. Variety has additionally centered around 

distinguishing respondent's discernments about ideas like social consideration or 

prohibition and investment regarding citizenship. 

5. Relation of the individual to State. Class of Hijra depends on data 

connections made on members' encounters with the specialists of a State or organization 

and their view of laws and public approaches applicable to them. 

6. The Unsaid. A significant part of any interview is recognizing the categories 

of involvement that the members don't discuss or overlook. Quiet regularly can be similar 

and essential to words that are expressed. Identifying these categories of involvement can 

be valuable. In the 3rd chapter's introductory part, I have discussed my respondent's 

account about their personality and cause surprisingly comparable. I progressively 

comprehended that this apparent homogeneity resulted from the various roots of people 

who join the Hijras. However, understanding that these encounters were of a profoundly 

close to home nature and frequently excruciating to recollect that, I didn't force my 



 

 37 

respondents to talk about issues they would not like. I have spoken about this subject in 

detail in the chapter on dependability underneath.  

Another obstruction I encountered in fieldwork was the overall hesitance of the 

Hijras on their discussion to be recorded. Their anxiety was veritable because beginner 

writers had frequently attempted to sensationalize or outrage the Hijras' lives and 

encounters. There has a known reason for the reluctant nature of Hijras in saying anything 

on record. I didn't get permission from fifteen of my research respondents to record their 

interviews. During such circumstances, I have used the method of taking notes to collect 

and secure my data. Some of them changed their mind after having one session of an 

interview with them and finally allowed me to record their following interview.  I have 

conducted 76 interviews within 50 Hijras at 11 research locations in three distinct urban 

communities. Forty-six interviews from a total of 76 have recorded. Salma's home 

(situated in Lahore) has served as the fundamental research location where 38 interviews 

with 29 members. Out of 11 research sites, three were the Deras of the Hijras (places 

commonly possessed or leased by the Guru, where various Hijras live respectively, 

mainly situated in Rawalpindi). Four were work environments (NGO and shops located 

in Multan), and the rest were homes of individual Hijras (situated in slums of Multan). 

The individual identities of my research respondents have summarized in the tables given 

below: 

Table No.1:  Age of the Research Respondents 

Age Group  Number of Participants  

18-30  8 

31-40  11 

41-50  15 

51-60  13 
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>60 3 

Notes: the research respondents of the present study, mentioned only their hypothetical 

ages because most of them did not have legal identity cards. Nine respondents did not talk 

about their age so mentioned their age by my best guess. Most respondents have reported 

at a lower age.  

 

Table No.2:  Education of the Research Respondents 

Education  Number of Participants  

Illiterate  26 

Informal/Madrassa (Religious 

education) i 

3 

Formal primary education/ schooling  16  

Secondary School  2 

College/University Graduate  3 

i. The education of religion (Madrasah education) is a totally education system with its 

own set of levels along with curriculum in Pakistan. I discussed these respondents in 

chapter no. 4 who studied in Madrasas (religious schools). 

 

Table No. 3: Occupations of the Research Respondents 

Occupation Number of Participants  

Dancers/ Baggers  22  

NGO worker (i) 7  

Travel with tabligi Jamaat (ii) 4  

Shopkeeper  3  
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Religious  2  

Home Maid  2  

Government employee 1  

Unemployed/ temporary unemployed  12  

i. During my field work, my one respondent left her NGO job. 

ii. Every year, mostly Hijras go with religious processions i.e death anniversary of some 

saints and preach to people for Islamic etc. to perform rituals or preach they move from 

one city to another.  

Note: Almost all the research respondents worked as dancers in private functions except 

those who were too old or unable to do dance due to their physical disabilities. So, I 

included their dance as a Job. Few months, they got work and some months they went 

without any work.  

 

Table No. 4: Residential Patterns of Research Respondents 

Residential Patterns  Number of Participants  

In Rented house with other peers 

(Hijras) (i) 

21  

Living alone in rented house  11  

Live with Guru’s Home (ii)  6  

Live in own House  2  

Live with Biological Family and 

relatives (iii)  

8 (4 rented by Hijras, 4 owned by family)  

Live in Tent (Jhugi) (iv) 2  

Live in Mosque with Tableegi Jammat 2  
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Table No.5: Preferences of Legal Gender identity of Research Respondents 

Category  Man  Hijras (The 

Khawaja Sira) 

Wants to get legal gender identity (Total Respondents 

N=50) 

38  11  

Wants to get legal gender identity (Respondents with 

IDs n=18)  

13  3 

Have gotten legal gender identity (Respondents with 

ID n=32)  

32  2  

The legal identity card means the Computerized National Identity Card (CNIC) which 

is issued by the National Data Base and Registration Authority of Pakistan. However, 

unlike the CNIC, the passport qualifies most Pakistanis, with the exception of those who 

must travel overseas, who have only the CNIC as a valid identity document.  

Notes: I didn't include a woman option because just two of my study participants 

acknowledged it. One responder just received a new ID, but she retained her previous 

legal identification as a woman and want to get legal identity as a woman. Another 

responder who obtained legal status as a man for personal reasons stated that in an ideal 

world, she would get legal status as a woman. One responder who lacked a formal 

identity card was unconcerned about her legal gender. The three respondents who got 

legal identity as men said that they would choose the legal transgender identity if they 

decided to get a legal identity again. In chapter no. 6, I have discussed this topic in 

detail.  
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2.4 Auto-photography 

As a valuable research tool, as a consequence of the following considerations, the use of 

auto-photography was justified. First of all, it requires the acquisition of knowledge about 

parts of the life of the respondents and the regular schedule to which the expert is unlikely 

to have direct Access or about which the respondents may not speak during the meetings. 

Secondly, about the frequently referred to control differential between the analyst and the 

investigated, auto-photography empowers respondents to select those parts of their lives 

to photograph that they consider significant. This expands the consistency of the 

discoveries and, more significantly, enables the researcher to discover the feelings or 

qualities connected to different pictures being material, social, or representative/symbols.  

I have selected twelve respondents for auto-photography. The principal obstacle 

in selecting respondents was that not every person had a cell phone to take photos. Along 

these lines, amazingly poor Hijras did not partake in auto-photography. I asked the 

respondents to consent to take an interest in auto-photography, take pictures of their 

regular day-to-day existence to convey how they go through their standard time on earth, 

and think of any uncommon thing they felt about their lives. In the wake of collecting 

photographs from the respondents, by using Clark-Ibanez, 2004 strategy, I have discussed 

the photos with each respondent independently in photograph elicitation "auto driven" 

interviews.  

By and large, I attempted to execute this aspect of my research plan. This was 

primarily because for the transcendently poor and uneducated Hijras, taking pictures 

about their carries appeared to be extraneous to their quick advantages and concerns. 

While there were a few exciting and impressive findings (like the importance of 

surrounding communities as places of exchange and the challenge of agreed practices), 
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some of the results were present that have added value to the research questions that are 

the basis of my thesis.  

 

2.5 Public and Private frontline officials  

I interviewed various public and private frontline officials of NADRA's officials, police, 

and social workers during my fieldwork. This remembered casual discussions and direct 

perception for workplaces. These associations were justified in light of different reasons. 

Williams (2015) states that the organization of law and strategy toward subordinate and 

socially excluded shifts significantly, and these varieties shape people groups' 

comprehension of their place in the public eye. Relationships with public and private 

frontline officials have guided me through the procedure that will help me perceive the 

assortments and the local public's mentality regarding Hijras. Second, these frontline 

public officials speak to the part of state hardware with which people, in general, are 

destined to communicate. This communication is likely to influence how policy policies 

are perceived by disadvantaged or socially excluded communities in the public arena. 

Since I was collecting  data on the Hijras' interactions with street-level bureaucracy, it 

was helpful to collect people's perspectives on notable aspects of such experiences in 

general and private frontline public officials. 

Furthermore, doing so helped me break down the administration of the street level 

as a "third space" where approaches are figured, performed, recognized, and questioned 

all the while. Third, these officials' attitudes on public policy will impact how these 

policies are ultimately executed (Keiser, 2010; Williams, 2015). In this way, getting 

details about shared arrangements related to the Hijras from the managers and ongoing 

improvements in those methods ends up being extremely useful in analyzing how these 

are currently implemented. 
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However, through casual discussions and direct perception, I led formal 

interviews with 19 frontline officials and administrators from NADRA (10), colonial 

government assistance divisions (3), and NGOs (6) working for the government 

assistance of the Hijras. In addition, I arranged meetings with 12 officers to learn about 

their perceptions of the Hijras and their encounters with them. 

I went to three of their workplaces, using Form NADRA, and requested to register 

all available workers for interviews regarding their Hijra contacts. A substantial number 

of NADRA's workers were highly reluctant to disclose their encounters with the Hijras. 

Perhaps it was due to the growth of the media center around the Hijras and the general 

unwillingness of Pakistani staff to open up to untouchables. However, a few experts said 

they had never encountered a single Hijras in their working life, while I knew (through 

my respondents) that they had associated with Hijras in the near past. Inevitably, some 

(7 guys, three ladies) were convinced by my tirelessness and the promise of classification 

to agree to an interview. In addition, on five separate days, I called the NADRA helpline 

and connected with five different members to get information about the rules and needs 

for the Hijras to receive legal IDs. As indicated in Chapter 7, these calls helped determine 

a fraction of the learning costs associated with establishing legal IDs for the Hijras. 

In the social welfare office, I met three more NADRA administrative employees 

(2 women and one man) who were worried about the Beggar's Rehabilitation Program, 

which had emerged as a prominent topic of citizen-state communications throughout my 

fieldwork. I also visited the home of the Beggar (a detention community for 

disadvantaged people), where I had the opportunity to meet almost all the relevant 

directors and non-governmental staff (4 men and two women) affiliated with local NGOs 

Hijras restoration program. 
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It was also a test to get to the police authorities (especially frontline officials), 

eventually haggled through near-home contacts. I had the option of interviewing 12 

police officers in a group setting (all men). With a Rapid Response group of cops charged 

with forestalling road wrongdoings, the members had a location. Only those members 

who had cooperated with the Hijras during their roles on various occasions were selected. 

The group interview took place at the Rapid Response group's administrative center and 

lasted for about an hour and a half. I took notes during the group interview, which was 

co-directed by a police agency and myself. The co-mediator introduced me at the start 

and helped keep the conversation focused on the Hijras. Submitted All of the controlling 

queries to me, and I served as the meeting's primary mediator. Supplement A contains 

the collection interview instrument, which includes my (interpreted) guiding research 

queries. It was perhaps the most data-rich cooperation I'd ever had with the personnel, 

and it clarified the Hijras police officers' general mentality. 

 

2.6 Data Analysis 

Meeting recordings, gathered documents and observations, notes, photos, and field notes 

during fieldwork in MAXQDA, coded meeting chronicles and documents. Financing 

constraints were the reasons I began voice coding my meetings from the start. Checking 

the accounts in the voices of my respondents, according to Levy and Hollan (2014), not 

only recovered the all-out meeting scene to my brain but also let me relate to the 

respondents' judgments of the terms better, complementing person-centered ethnography. 

I really and progressively coded my notes for the meetings that did not record. 

As a consequence of organizing the underlying barely any meetings, I coded the 

data from those sessions to ensure that I was obtaining the information required to reply 

to my test questions. This first evaluation was intended to describe my meeting with 
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strategy and to reflect on concerns that should have investigated further. All in all, I used 

topical research on substances to perceive huge subjects in the data (Kuckartz, 2014). 

As a reflection of my coding cycle, I coded the sound and text data along key 

groups to move around, focused on tuning in and analyzing the data on various 

occurrences, one of which was "ID-related information." To comprehend enormous sub-

classes, I checked out and read all of the data in the sequence "ID-related information" 

(having an ID, sexual direction on ID, getting an ID). In this ruling class, I had already 

coded the data into sub-categorizations.  

Such sub-categories were then split into additional sub- categories according to 

the essentials. Enabling data analysis centered on intra- and entomb categories, linked to 

IDs joined in sections 6, 7, and 9. I concentrated on inspecting the magnitude of 

interactions within a solitary class in intra-categories research. "getting an ID" getting an 

ID (area 7). it entailed evaluating interviews and comparing and contrasting the replies 

of various individuals and societal issues. It gave me a better understanding of the Hijras' 

and NADRA's reactions. In the middle of the grouping evaluation, I concentrated on the 

relationships between different codes. For example, I was able to perceive the extra 

administrative deterrents faced by the Hijras in obtaining an ID between order 

assessments of the regulations "getting an ID" and "sexual direction on ID" in case they 

wanted to enroll in the third gender class (chapter 6). 

In addition, it is necessary to note that a few passages were coded in more than 

one classification. As per my interpretive approach, my study did not rely on the 

repetition of codes/themes anyway on those commonly suitable for my exploration 

questions and the abstract thinking of knowledge inside essential codes. I collected, for 

example, a large amount of data about the customs of Hijras, their legends, and their 

business-related experiences that I did not explore in this theory. That is also why I coded 
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a few "hypothetically significant" sections to remind me to concentrate on specific areas 

in the analysis and development process. For particular purposes, I considered this helpful 

preparation. I analyzed the data using various hypothetical structures after I perceived 

crucial subjects in the data, as suggested by Ellingson's (2009) crystallization strategy. 

 

2.7 Translation Protocol  

In Urdu and Punjabi, which are the basic dialects of my respondents, all data assortments 

were made (besides, as noted over, the uncommon "Farsi" phrasing used by Hijras). 

"Both Sanctuary and Young believe the early taming of the thesis into structured English 

could be understood as indicating. These links among language and character/culture are 

sliced to the disadvantage of non-English speakers (2004) Since I have dedicated myself 

to community work in each of these dialects. I have coordinated data analysis to help 

lessen these issues in surrounding dialects. I have, however, understood several critical 

passages in English, which are also related to this article, as suggested by Corbin and 

Strauss (2008). I have consolidated the first words used by my respondents in a long time 

at specific locations. I thought I could not modify the particular value of the Urdu/Punjabi 

terms to English. 

Another huge motivation behind the thesis is the mystery of my respondents. 

Holding fast to the standard convention in subjective interpretive research, I have used 

aliases or nom de plumes to cover the certified character of my respondents. Grinyer 

(2002) advocates the use of nom de plumes to warn the personality of respondents against 

using names that do not represent the respondent's social environment. That's why I used 

female aliases and have a position with film performers from India and Pakistan by an 

exhaustive, which is the way most Hijras are called. Similarly, following Morse (1994), 

I used various nom de plumes to protect individuals from being viewed by their various 
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records and gigantic life events as part of my evaluation theory. Due to the fluid thinking 

of the lives of Hijras, the use of different names is rational in the same way. For an 

impressive time, some Hijras change their cultured terms for various events. For example, 

over the last couple of years, one of my respondents has changed her female names 

repeatedly. 

 

2.8 Trustworthiness  

As Schwartz-Shea and Yanow (2013) observed, due to their various onto-epistemological 

roots, thoughts such as validity and reliability have little meaning for interpretive 

subjective analysis. Instead of the original understanding of the data and its environment, 

exploration suggests using rehearsals such as reflexivity, respondent testing, and talking 

to themselves, based on showing a simple thesis setting during the hands-on work and 

data collection. In the strategy text, I have reviewed these sense-creation tests. 

 

2.9 Reflexivity  

A big part of phenomenological research and review is bringing together or "suspending 

judgment." Regardless, arranging has gradually emerged as a technique to enhance all 

subjective interpretive analysis of late. I practiced being sorted out reflexively during the 

attempt (Gearing, 2004). "Dynamic thinking of the specialist and devotion to how his 

sense-production and the particular circumstances that may have affected it, identify with 

the knowledge claims he eventually advances in the composed structure throughout all 

periods of the exploration cycle." reflexivity alludes to do this. During the analysis 

project, I have cautious about suspicions, tendencies, and consciousness (Schwartz-Shea 

and Yanow, 2013).   
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In my discussions with various kinds of experiences during my exploration, 

getting sorted out was massively important. During my study, I met Hijras and public and 

private frontline workers (NADRA) and had different casual conversations with the cis-

gendered citizens in Lahore, Multan, and Rawalpindi. Getting sorted out in all of these 

discussions was a considerable talent, without which I would not have had the option of 

understanding different parts of my test. For instance, as mentioned in section 6, I did not 

appreciate the choice of the Hijras to legally choose and carry out strict rituals as men 

from the beginning. It had all the elements of being a dumbfounding option for me. I 

never have, in any event, check this option of Hijras. It was simply consistent that I began 

to appreciate that the basic hugeness was of what they called their female soul for the 

Hijras and not of groups such as sex and gender.  

After contemplating perspective if reflexive getting figured out, the vague idea is 

a general request that the analyst can decisively obey. There are conditions under which 

I think I might have behaved differently again at any point put in those positions. The 

most noticeable event for me was the meeting of police frontline officials. I practiced 

reflexive getting sorted out in that meeting and endeavored to check out the tales of cops 

perseveringly. I attempt not to challenge their decisions and experiences despite how I 

inconsistently couldn't resist negating them. It achieved a phenomenal meeting from the 

thesis perspective. In any case, honestly, I didn't feel great after that meeting. At whatever 

point allowed to lead that meeting again, I would prefer to challenge a part of the cliché 

translations of cops and endeavor to present them an elective viewpoint of the Hijras 

subject to my experience of interfacing with the last a year back.  

My individuality compared to my respondents was not ideal, and it was the last 

thing that I could pretend as the choice of having reflexivity was still there. Experience 

in the field that I had was influencing the inquiries and translations. I valued my fieldwork 
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as the co-production of centrality making. I was a big part of this loop regularly with my 

respondents. In the case of auditing disturbing memories (e.g., being assaulted) of my 

respondents, an apparent instance of my inability to get sorted out. There were different 

cases where my respondents shared specific very close-to-home memories and 

experiences. Although this may be of theoretical interest, particularly in better observing 

the various origins of individuals joining the counter-public (Community) of Hijras, I did 

not delve into those fantastic memories in depth because I simply proved unable. After 

all, as a scientist interested in near-home character, I should have probably asked the 

resulting questions during those meetings (or a brief timeframe later).  In any case, despite 

the obstacles, I did not believe it was legitimate. The ethical thing appeared to be to 

respectfully listen to whatever opinions my respondents were ready to give about such 

events and not ask too many probing questions about them. Thus, if the theoretical 

importance of that part of section 3 demands, it is an immediate after-effect on my edge 

of direct disappointment. 

The account of my respondents as their great point of view on the world is another 

vital clarification concerning "suspending judgment." Though, I believed I needed not to 

agree with some of my respondents' ideas freely. I also knew that my respondents' views, 

which I had mentioned up to this point. It would also show that they tend to think about 

their lives similarly to their academic approach. As I have demonstrated in chapter 5: The 

Hijras believe that no matter whether or not they officially register as Hijras will honestly 

accept less than they could otherwise. However, as my self-governing study concluded, 

I was unable to test this uninhibitedly. In any event, since this is a crucial inward 

discussion about their choice of legal sexual path, I have reported this impression of the 

Hijras in the proposal. "Constitutive causality" is "how people imagine their universes, 

the language they use to portray them. The various components that build that social 
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world make the partnerships they seek conceived" is "how people imagine their universes 

and the language they use to portray them. The various components that build that social 

world, making the partnerships they seek conceived" is "how people imagine their 

universes, the language they use to portray them, and various components that build that 

social world, making the corporations they seek (Schwartz-Shea and Yanow, 2013). 

 

2.10 Respondent approval and Intertextuality  

Another way of redesigning the validity and straightforwardness of personal interpretive 

discovery is respondent acceptance or "part checking." This training is highly comparable 

to "quote checking." Also, it focuses on ensuring that the scientist can understand and 

interpret the relations with respondents as would be expected. However, this training is 

also not without interpretive thesis complexities. One extensive methodological 

conversation, for instance, concerns conceptual contradictions between the respondents 

(Schwartz-Shea and Yanow, 2013). It is feasible for respondents to agree with the 

scientist's understanding and for others to disagree with them. Significantly, in 

interpretive analysis, which implies that it is co-made and it is certainly not an immediate 

case that if a few respondents do not avoid negating the specialist's understanding, the 

analyst can dispense with such interpretations from his record. Or perhaps, like most 

different pieces of personal interpretive experimentation, it should specifically cause 

respondent endorsement with the intention that the peruses will build their psyche and 

are equally conscious of respondent inconsistencies. 

Approval of the respondents has taken in the following way: respondents' 

permission was quickly done by having peaceful debated topics for those I met more than 

once and my comprehension of those topics in the past social occasion. Because a few 

meetings, while instructive, did not end up being extremely important to my critical 
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exploration topics, I could not meet all of my respondents again. Similarly, for a nearby 

strict tradition in which they walk around various places, four of my respondents were 

relevant and were only for a short time in Lahore. I have had two easy-going discussions 

with my respondents in which I shared my significant discoveries with them (each group 

including five respondents). These conversations ended up being critical in making 

conversations in such models instead of making enormous differentiation (a portion of 

the time considerably more than the fundamental conventional meetings). For example, 

in one session, I examined how some extraordinary Hijras (without using names) had 

declared that they were bothered to grind away spots. One respondent who was somewhat 

held in her interview opened up about her perception of being morally policed at the 

workplace. 

The presentation of textuality provided a reasonable comparison for the 

overarching themes of my thesis. The "importance is making around a specific thought, 

idea or discussion "making sense around a particular study, argument, or narratives. This 

training prevents the analyst from making uncomfortable finishes. Instead, it focuses on 

obtaining ambiguities, genuine anomalies, and heterogeneity in how an individual social 

case reacts to a specific subject of exploration (Schwartz-Shea and Yanow, 2013). As, no 

matter what the situation, my responders did not falter in their position. I failed to concur 

with my view of each underlying disagreement between them. Although my tale is based 

on most of my respondents' reactions to a particular topic, this does not mean that I have 

ignored minority views or preconceptions. Instead, I've tried to exemplify this point in 

each section, which is why everyone should have a wide range of experiences rather than 

being limited to a specific type. 

Additionally, I have also attempted to suspend my own rule, where the Hijras 

were concerned. There are considerable variations in how the Hijras experience and react 
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to their social and individual circumstances in Chapter 3 about family relations. In 

Chapter 9, I described staff responses, as I described in Chapter 6, about the authentic 

selection of the third sex. 

Another vital motive behind clarification insinuates the degree of inquiry on 

respondent approval. There are no substantial variations between my meetings and the 

general rule of my respondents at the simple (or instrumental) exploration stage (chapters 

3, 6, 7, 8, and 9). Nevertheless, sections 4 and 9 of the current delegate review levels 

should be seen as my comprehension subject to my work hands and my exploration and 

fundamental evaluation of my data. The one extensive spot in this proposal is the 

interpretation of the ability of establishment of Guru and the counter-public Hijras 

(network) in part 4, where my arrangement differentiates fundamentally from many of 

my respondents. Although Hijras furtively gave their nervousness in the making of Guru, 

taking into account their reliance on money and the punitive existence of the associations, 

many of my respondents openly checked this agreement and in the meetings on 

respondent approval. For them, the overwhelming virtues of the base of the Guru 

transcend any usual negative pieces of the Guru-Chela relationship by a significant 

number of whom were Guru themselves.  

I would gather some information on the number of Hijras through two 

respondents who were observant enough to mention stories pertinent to them, and one or 

two more respondents, all of whom failed with the establishment of the Guru. I could not 

approve a part of those encounters in personal or group meetings. By all accounts, my 

perspective on the Hijras as a correctional institution is identical to what most 

professionals have fought over other social foundations such as family, employment, and 

educational organizations. They function as disciplined institutions, allowing for open 

wants and rehearsals. Readers should, however, make up their minds about whether or 
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not they find my tale about the Hijras believable, and, as I said in part 4, I have no doubts 

regarding Hijras' potential as a "structure of care" on a phenomenological level. 

 

2.11 Crystallization  

The Ellingson (2009) theories state that Crystallization is a technique that has a broader 

choice of analysis methods, analytical strategies, and speculative viewpoints available. 

Tracy has defined that 2010), Crystallization expects that "the objective of doing so isn't 

to give scientists a more legitimate solitary truth, yet to open up a more perplexing, inside 

and out, yet altogether incomplete, comprehension of the issue." My idea uses the 

concepts of Ellingson (2013), and I have used the fused crystallization approach to 

manage it. One of the fundamental ways to deal with Crystallization was by exploring 

different exploration strategies towards the thesis inquiries. I did this by adopting a 

blended approach to methodology and similarly zeroing in on both the Hijras as the 

experts to understand substitute viewpoints and experiences that can help address my 

questions about exploration.  

In addition, Crystallization requires separating the data from analysis through 

different theoretical core emphases, which is why I draw from different speculative 

perspectives in this exposition. E.g., despite important sociological compositions, I drew 

central academic focus from women's activists (6th, 7th, and 9th chapters), strange 

(starting from chapter 3 until chapter 10), post-auxiliary (3rd and 4th chapters), post-

current (3rd, 4th, and 9th chapters) and social constructivists (starting from chapter 3 until 

chapter 10) to dismember my knowledge. "Numerous points of view as well as a scope 

of viewpoints—group, cultural, individual, dyadic, basic, thankful, etc." numerous points 

of view as well as a range of issues of view-collecting, cultural, individual, dyadic, 

fundamental, thankful, etc. (Ellingson, 2013). I attempted to present precisely these facets 
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of viewpoints relevant to my review questions in various parts of this article. For 

example, section 3 provides a social perspective in the 6th chapter, a genuine view in the 

5, 7, and 8th chapters perspectives of individuals and get-together.   The 4th chapter is 

essentially a vital perspective relevant to my exploration questions. I also pondered 

scholastics, neighborhood procedure creators, and the Hijra power target crowds, as I 

alluded to earlier in my article. The 10th chapter is the arrangement implications of my 

research in, for example, are primarily based on the local decision-makers and the 

leadership of Hijra as an intended target community 
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SECTION I 

FORMATION OF HIJRA IDENTITY 

Social institutions have played significant roles in the development of the identity of any 

person. In reproducing social norms and policing, any expected deviance makes sure that 

informal social institutions act as important governing sites while enforcing them by 

using various discursive practices. For instance, Kupchik and Catlaw (2015) have stated 

that implementing the norms in educational institutions is likely to have a substantial and 

permanent impact on the coming generation. As the researchers, Tilly and Moss (1996), 

Domhoff and Zweigenhaft (1991) have stated that compliance related to middle-class 

white individuals compared to the styles based on interaction is highlighted in multiple 

public institutions that include educational institutions and offices. Social institutions act 

as an obstacle in marginalized groups by allowing them to participate in a healthy 

atmosphere socially by creating various features to identity formation. 

Multiple social institutions such as family have observed to play a vital role in 

forming a person's identity from the time of child's birth. They are also performing 

different duties based on their perception of deviance in social identities. Some 

researchers like Savin-Williams, (1989) and D'Augelli and Hershberger (1995) have 

stated that families support is playing a significant role in having a positive result from 

gay and lesbian juveniles on various aspects of their identity and psychological health. 

Whereas Hershberger and Pilkington, D'Augelli (1993), and Hershberger, D'Augelli 

(1993) and have stated that in opposition to the concept above, if families humiliate and 

show discrimination with Hijras, it will ultimately increase the risk of suicide and hostile 

behavior in them by maintaining poor psychological health in adolescents. Similarly, 

Grossman et al. 2005, has argued that the supportive and un-supporting environment 

provided by that family is a significant reason affecting adolescent transgender behavior. 
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Factor and Rothblum, 2007 and Xavier and Simmons, 2000, have reported that 

transgender individuals who cannot receive any attention from their biological families 

are more likely to register as transgender while getting their identities legal. 

Whereas utmost abovementioned studies on family institutions focused on 

parents' attitudes towards their transgender children, the experiences of the juvenile 

transgender with their siblings in the family system are generally unexplored. 

Researchers Pepper and Brill (2013) and Spark, Boszormenyi-Nagy (1984) discovered 

that teenagers commonly exhibit a humiliating and antagonistic attitude toward their 

transgender siblings. Furthermore, Nuttbrock et al. 2009 and Reddy, 2005 have stated 

that juvenile transgender is getting depressed because of this harsh behavior from 

siblings. 

One of the significant factors affecting identity formation is the association of 

transgender with their peer group. Researchers like Greytak et al. (2009), Kosciw et al. 

(2008), McGuire et al. (2010), and D'Augelli et al. (2002) have revealed in their studies 

that class-fellows and peer groups in schools also harass LGBT groups either verbally or 

physically. Safren and Heimberg, 1999 have shown that socio-psychological problems 

present in the transgender youth have featured mainly by the absence of support from the 

peer groups. Solberg and Villarreal, 1997, have told that they can improve the self-esteem 

and self-efficacy of transgender by making sure that they have social support from their 

peer group.   

A broader domain is also known as counter-public, coined in 1990, allowing the 

members of marginalized groups to invent and circulating counter discourses by 

formulating counter interpretations regarding their identity, interest, and need are 

significantly considered as the peer group. Warner, 2002 has noted that counter-publics 

are performing a significant role in forming group identity development by affecting the 
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characters and subjectivity of members. The story makes claims based on the identity of 

group identity from the dominant public. That is why Counter-public generally 

discourages the behavior, which is considered a deviation from social norms and makes 

sure the members follow the socially constructed identity of their relevant counter-

publics. 

As a result, I have discussed in this section the social construction of the hijras 

and their categorization in the most significant formal and informal social institutions of 

their lives: family, neighborhood, school, counter-public (Hijra community), public 

perception, and media and religion. In the following two chapters, I discuss the details of 

these institutions, which play a significant part in the marginalization and the formation 

of identity for the Hijras. 

Catclaw (2007) and Rawlings (2011) state that the present research focused 

majorly on administrative order and not on the extra executive order about external 

organizational spaces. So, I can say that it will surely not be customary to initiate my 

discussion on this topic. However, many ways must keep our focus on the informal 

institutions. 

Firstly, the concept given by Perry, 1997 of public service motivation has a direct 

relation with Jenkins (2000), Stiglitz (2000), and Rowan and Meyer and (1977), and the 

concept of implication and creation of formal and informal institutional orders. Kupchik 

and Catlaw, 2014 have said that the idea of administrative barriers described by 

Moynihan, Herd, and Harvey, 2014, plays a significant role in analyzing and limiting the 

interactions between citizens and state in the form of bureaucratic institutions, and the 

researchers have noted this. Catclaw, 2007 has said that an important feature that has 

used in contemporary societies based on disciplinary technologies is their infusion 

throughout the community. As a result, it should not be considered essential to attach 
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governmental analytics to formal institutions. Bourdieu (1989), Judith Butler (1993) and 

Althusser, (1971) claimed that socially excluded persons are subjected to stifled 

discipline procedures, false misrecognition, and systemic pressures that are as powerful 

as institutional forces when acting in an informal or formal capacity. Catclaw, 2007 has 

stated in politics that different administrative gaps and interactions are practically 

encountering social exclusion that must be concerned with the study of marginalized 

people present in significant social institutions, i.e., family, peer group, and 

neighborhood. 

Secondly, Northcote and Casimiro (2010) and Dietz (2002) have said that internal 

discourses are present among marginalized groups, which helps them measure social 

policies and programs. Assessments and lessons developed based on the diverse 

encounters in terms of social exclusion and having the same effect on significant peers 

might delay understanding or provide productive administrative actions. In chapters 6 

and 7, the absence of complete knowledge regarding extra executive orders, which are 

the major causes leading to different and random barriers that the administrative system 

has imposed on socially excluded individuals. 

Lastly, based on the research of Geertz, 1973, I have made sure that by reading 

this section, my readers will get to know all necessary explanations regarding the social 

setting and positioning of Hijras, their identity formation, and the basis that why others 

join this group. Denzin and Lincoln, 2005 claim that generous explanation is required to 

go beyond thinking description and describe and probing the intentions, motives, means, 

contexts, etc. Legitimacy and authenticity of the qualitative research are increased by the 

generous explanation done on the interpretive study, as Cresswell, 1998. 
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CHAPTER 3 

DISCRIMINATION IN EARLY CHILDHOOD 

When I started, the present study assumed that all the respondents I have investigated in 

the research had a corresponding set and similar response when I asked questions about 

how they had joined the Hijra community and for what reason. 

I preferred and admired playing with little girls and dolls in my youth. I also chose 

to wear my mom and sister's clothes while wearing makeup on my face. I preferred 

performing female duties at home. My relatives, especially my father and brothers, could 

not adjust that behavior as I was growing up. That is why I joined the Hijras and left my 

biological family. (Feminine Preferences) 

I always knew it would come to this. Eventually, I realized that this whole 

account, the truth is given, including the resources that we collectively have and our 

intentions, end up as Hijra, many of whom are incapable of fulfilling their dreams. As I 

became more and more conscious of the Hijras and their language, Farsi, half of my 

research respondents were more willing to talk about their childhood and youth. 

Considering the respondents' accounts, I have explained why and how they have joined 

the Hijra community. 

One of my research respondents, Shama, has shared her personal experience that 

she never danced while growing up, but she had been dancing on the enforcement of her 

Chacha (father's brother). Her Chacha used to force her to dance for him on various songs, 

and upon her refusal, she was threatened by him that if she did not perform, he would tell 

her father that she was dancing like a girl so that her father would beat her up. One day 

she was dancing on her Cahcha's instructions, and meanwhile, her father showed up and 

got so angry that he hung her upside down from the roof of the house until her eyes were 

filled with blood. Luckily her mother cut her off. One of her father's cousins told her 
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father that Chacha was forcing her to dance, but her father did not believe him. She further 

added that Hijras were habitual of visiting their town; she got attracted towards them, and 

eventually, she joined them. She says that she has started dancing because of her Chacha. 

According to my research respondent (Chanda), trans-kids who have sexually 

assaulted, join Hijras. She said that once a person has raped, they become negatively 

famous, and people usually recognize them accordingly. The concept of being raped 

never fades away from memory and heart. Slowly these individuals start developing 

feelings of having male friends. According to Chanda, this is the process of becoming a 

Hijra. 

My research respondent Meera is that they are not helpful for any normal male or 

female, and they cannot manage to stay at home by any means. She further says that they 

cannot marry because they are afraid of ruining someone's daughter's life to satisfy their 

parents by marrying some female. It is one of their primary reasons for leaving their 

homes, and they join the Hijra community. She has said very clearly that only eunuchs 

should enter this community. 

Sakeena has told us that she is a born Hijra and her parents were aware of her 

abnormality, and they knew that it would not be possible for her to have an everyday life. 

So they gave her to Hijra at a very young age. She said that she did not have a penis and 

only had balls, so she removed them after adulthood. 

The stories above are the accounts that tell us about the heterogeneity in the Hijra's 

nature. These accounts play an essential role in understanding the journey and 

experiences that Hijras are facing. In the following discussion, I will be focusing on the 

first account that is present behind the statements of my respondents. 

It will surely help me define and pave the way to clarify the specific basis of the 

respondents. It will tell us about the heterogeneous experiences that Hijras are facing in 
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their life. It should be noted here that the abovementioned narratives are not always bound 

to be different; while noticing the descriptions of some of the respondents, it has made 

clear that they can be classified in various categories including, rape and impotence. I 

have used my practical judgment to identify two root issues that my respondents have 

stated. Narrative code is considered to practice and sort out the incorrect statements 

provided by the respondents. The meaning codes are specially identified in this chapter 

to emphasize how, after joining a network. These routes cease to increase at the points of 

crossing between Hijras and the legislature. My 32 respondents have shown inclination 

towards feminine preferences, out of which five were impotent, 7 had biological reasons, 

2 of them had external settings, and 4 out of them had rape narrative that has further 

suspended their character. Four of my respondents, 2 of them having biological issues 

and two based on feminine preference, had undergone dangerous medical procedures and 

have argued that this was an extra and lacking feature of their identity. 

Reddy, 2005 has noted that different historical and local reasons are the reason 

for casting these disparate individuals and have marked them as non-males or third-

gender. While exploring this chapter, I have noticed that various expressions of family, 

friends, and all-inclusive organizations, except those incorporated as wasted bodies, 

Bauman, 2004, do not retain the right to life as an average person in the public arena. 

 

 3.1 Family Attitudes 

The family is an essential institution where a familiar and unfamiliar trait separates 

people. Feder, 1997 says that this classification plays a vital role in enforcing the social 

norms related to gender and sexuality. My research respondents have found it to be 

difficult to deviate from social norms in the family. The family moves as a dominant 
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institution where any person perceived as deviating from social norms is punished based 

on disciplinary grounds and is marked corrupt in society. 

As I have mentioned below, the disciplinary and violent practices in which the 

young Hijras are revealed are out of concern for them and protect the family institution 

and people living within it. The family institution is provided with some disciplinary 

boundaries designed explicitly for kinship networks, neighbors, and family friends who 

ensure that the highest standards of gender are adhered to within all families. 

 

3.2 Labeling at Birth 

An integrated combination of parents, bureaucratic rules, doctors, academic discourses, 

social norms, asset setups, and non-personal variations is needed to certify the gender and 

verify the newborn. This can only be done using an agential, another word for an 

instrument. The child having unjustified and un-specific genitals is checked and separated 

from those born with specified and defined gender and different genitals.  

As I happened to meet a Hijra Guru, I saw a three months old baby with her. She 

told me that her parents gave the children to her, and from now onwards, she will be 

raising that baby as her daughter. She told me that her parents had sold her at a very 

young age. She further revealed that the baby she was having had been officially given 

to her on legal documents, making Guru her official guardian. The Guru told me that the 

child's parents had given their child to her, and she will be raising that child as her 

daughter from then onwards. She was also sold to some Guru by her parents at a very 

young age. She further revealed that the baby she was having had been officially given 

to her on legal documents, making Guru her official guardian. She told me that Hijras try 

their best to get the babies or children belonging to their community and consider them 

their things. 
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One of my respondents, Rania, has said that whenever they figure out that a Hijra 

has born at someone's, they make sure to go to that place to claim that Hijra. Sometimes 

parents are reluctant to give their child away, so the case is usually taken up in court. The 

judiciary has already decided that children belonging to Hijras will be given to them. 

According to governmental policy, it is mandatory to mention 'm' for males and 

'F' for females in the gender column at the baby's birth. It has nothing to do with the 

phenomenology in the life of the newborn. It is noteworthy that the child should be 

associated with his parents and relatives. The encounters made with Hijras are meant to 

make it possible that the child born with this disability should adapt to Hijras' typical 

characteristics. 

The men labeled as defective at the time of their birth live with their biological 

families for a limited time and then leave them to live the life they consider normal with 

Hijras. Two of my research respondents have shared that they have always faced 

discrimination from their parents. They said that their normal siblings were sent to school 

and colleges, but they were not allowed to study. Other respondents who had been 

enrolled in the school were emotionally and physically traumatized. So, they were 

tempted or forced to leave the schools because of harassment and abusive behavior by 

teachers and students. We do not have any statistical evidence of Hijras' education. Out 

of 32 of my research respondents, only 6 of them have completed high school. We will 

be discussing the discrimination present in the education of Hijras, lack of job 

opportunities despite being educated in some cases, and unavailability of the traditional 

skills to them. Some of my respondents have shared their experience of being forced to 

carry out feminine jobs at home, such as cleaning, doing dishes. Two of my respondents 

said that their parents sold them at the age of 6-10 to the Hijras. One of my research 

respondents, Naima has shared her story and said that she was forced to go and spend the 



 

 64 

rest of her life with Hijras by her mother's father by telling her that they are her new 

family. 

 

3.3 Labeling at Adolescence 

Family-child relations faced extreme vulnerability at the age of adolescence, according 

to my research respondents. This endangered relationship is that the one who is getting 

adolescent experiences the changes in terms of emotions and psychology and will most 

probably deviate from the standard social norms making them an odd one out in the 

family. While experiencing this change, boys are usually attracted to feminine 

preferences regarding their dressing and look; such choices will eventually give rise to 

the inconvenience and clashes among family members and the Hijra. All the institutions 

like family, society, friends, and peers will ultimately try to change the individual's 

behavior because they consider it wrong if a boy prefers a girl's choice. It is mandatory 

for boys to look, behave, play and act like males and avoid any female preference in our 

society.  

Some families focus on finding the motive behind the inclination of their sons 

towards feminine preferences. Some of my research respondents have said that their 

parents usually relate this inclination with the concept of increased interaction with 

women and performance of feminine tasks at home. One of my respondents has shared 

her experience as stated below: 

Kaaf said that she was reading the Quran from a female teacher. Her family sent 

her to a male teacher because they thought that maybe she might improve her conduct 

and accept herself by having a male teacher.Then said that people were always saying 

that she is more inclined towards feminine preferences because she is the only brother of 

five sisters. Winter, 2006 has noted that concept related to the individuals that are 
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genderqueer; present in Thailand, a few genderqueer individuals have reported that the 

possibility of inclining towards the feminine nature and identity development is somehow 

based on the performance of feminine roles usually carried out at homes. 

One of my research respondents, Shahida, has shared her story that the reason 

behind her joining the Hijra community is mainly based on the concept above. Shahida 

has said that she has such a personality from the very start. They were three brothers and 

no sister. Her mother was mainly not well, so she used to help her with the home chores, 

including cooking, washing, doing dishes, etc. she never allowed her mother to do any 

such stuff and was habitual of playing and acting like a girl. She has learned all the 

feminine tasks on her own. 

This concept above is not only implied in Hijras. However, it is similar for normal 

children because they are also supposed to play with their gender and follow the rules of 

behaving and acting by their gender. In Pakistani society, it is clear that a mother will ask 

her daughter to come and help her with the kitchen tasks, including cooking, making 

bread, and doing dishes, etc. In contrast, she will push her son away from the kitchen by 

saying that it is not his duty to carry out any kitchen tasks. Our religion has focused and 

forced individuals to take care of their parents, but if, in any case, a son will try to help 

out his mother by mopping the floor or doing any kitchen task, she will never accept that 

from him. 

Hijras in large numbers continue to have lives full of problems at their biological 

parent's home, and they usually face humiliation and mistreatment by various family 

members. One of my research respondents, Sushmita, said that the first time they hear 

the word khadṛa is usually very on biological families. Later on, they call them with other 

bad names that compel them to leave their homes.  
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My research respondent Shushmita says that Hijras are eliminated from the lives 

of not only their biological families but from society as well. Physical abuse and horrific 

attacks were intended to redirect the sexual behavior of independent children and their 

shared gender values".  

Another respondent, Nazo, has stated that she never enjoyed any moment of life 

while living with her siblings. She further added that she was in a continuous phase of 

suffocation while staying with them, and her mother scolded her for walking like a girl 

at the age of seven.  

Reasons behind the painful childhood were hardships for an average survival and 

the disrespect from family members, Nazo and Sushmita. Such control of discipline had 

similarly adversely affected their self-esteem. 

 If some decisive actions are not taken strictly against these disciplinary issues, 

then families will continue to retreat from gender surveillance by using violent attitudes. 

I have mentioned some of my respondent's narratives below as: 

According to Nadia, her father violently punished her after learning about her 

female friends and interests by watching movies and playing with dolls. He suspended 

her next to a tree, adding water to the soil that had watered with sugar to attract ants. The 

ants then nested under her, biting her all over. She was shouting, and her father repeatedly 

asked that if she promised not to meet those friends again, he would set her free, but she 

refused to accept any of such demands. One of her sisters used to live in a nearby area. 

She came running after hearing her extreme screams and cries. She cut the rope and set 

her free and then removed all the ants sticking to her legs with the help of a knife and 

inquired her father curiously, being an educated person, why is he unable to read her 

(Hijra) child's personality. She said Nadia has a different social circle, and she is 

performing against her nature at home. 
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Another respondent Saira has shared her side of the story by saying that her father 

was a police officer and her brothers were lecturers. They were unable to accept my 

feminine behavior. They were of the point that they used to judge any anomalous activity 

being carried out in the neighborhood, so how could they allow any unusual thing to 

happen at their place? They have used physical and verbal force to change my discourse 

but failed. She further added that her father was a police officer, so he was habitual of 

detaining her overnight with the help of his subordinate and used to ask in the morning if 

she will behave from next onwards? Upon hearing this question, she used to answer him 

in a feminine way that she is still the same.  

One of my respondents, Sheela, belonging to the external categorization narrative, 

has told me that she was very much into dancing. Someone told her family that she has 

joined a Hijra group and is habitual of performing and dancing at parties. Her relatives 

beat her, breaking her ankle, causing her to be unable to dance. 

  Reema, belonging to the feminine preference narrative, shared her story and told 

us that she had started meeting her Hijra friends and dancing and singing with them. Her 

family opposed her and stopped her from doing so, but she could not succeed. She used 

to stop for a few days and then restart her activities again. She further added that her 

brother and father were habitual of beating her up badly. She was the first one in the jut 

clan of her type. 

Laiba has told us that many other Hijras had to face violence, specifically by their 

parents. Their parents usually consider them responsible for bringing humiliation to the 

family name. She further added that Hijras are also God's creation, and they do not aim 

at bringing bad words to the family or clan. 

Adolescence is the age where Hijras are exposed to abusive behavior from family 

and friends. This abusive behavior is the categorization made by society to place the 
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individuals under the 'm' and 'f' heads and not accept any deviant gender. I have realized 

in my practical work that young individuals are more prone to abusive behavior because 

people in Pakistani society believe that only the ones born with incomplete genitals are 

Hijras and other ones are not. Every other individual is considered a crossdresser and is 

supposed to have a superficial inclination towards feminine preference. This is why all 

the individuals belonging to the immediate and distant family try to force Hijras to 

accommodate under the male or female heads by beating, humiliating, and shaming them 

into fitting them in a binary gender system.  

 

3.4 Neighbors Attitudes 

The enforcement of gender norms is usually carried out to assemble a family as a whole 

and not specifically Hijra. Feder, 2007) noted that disciplinary power is circulated to 

answer what neighbors will think when they get to know about such individuals. This is 

not done only to bring internationalization in the parent's eye. Foucault has given the 

concept that disciplinary powers are strictly dictated by the family and pressure groups 

because the focal point will destroy the reputation among other families. 

A Hijra child in the family is the reason and basis of exposing the complete family 

to various disciplinary methods through macro-level institutions that ensure the 

conformity of a family towards dominant social norms. 

One of my research respondents, Guria, says that the issue is basically with the society 

as a whole in general and not our parents in specific. She further adds that society does 

not allow a family to survive peacefully if they have a hijra among them. 

Various institutions such as family, friends, schools, and peer groups play a dominant 

role in making sure that either Hijras should accept and categorize themselves as human 

waste or conform to the gender norms present in society. 
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The presence of a Hijra brings the honor of the complete family at stake. People 

start asking humiliating questions to their siblings and parents, specifically inquiring 

about the confirmation of their relative being a Hijra. Society, on the whole, makes sure 

to embarrass and realize every single member of the family to bring change in the family 

member who is genderqueer either by conforming to social norms or by throwing them 

out of their respective homes. I have shared a few accounts of my respondents below: 

Nargis, who belongs to the biological narrative, had told that she and her brother 

were in the same school, and he used to get angry when his friends made fun of her for 

being feminine in her walking and general style. He would often accuse her of not acting 

and behaving normally on purpose and ask questions if she could behave normally? But 

she could not do anything about this matter. 

Guria has said that her family had accepted her, but they cannot live with 

biological families as other kids usually differentiate them from ordinary beings. Pascoe, 

2007 has noted that the practices that are being carried out to name and shame have no 

significance for creating external constitutive normal society but to bring that regularity 

in the continuous labor required to maintain the standard and heterogeneous binary 

gender system.  

A humiliating and abject position residing outside of the masculine behavior is 

known as fag. Masculinity is supposed to be believed as a repudiated factor that threatens 

the specter of the fag. 

At the beginning of this chapter, I have described, not all people fit into the whole 

story of the male child by nature; acquiring feminine identity is exposed in public 

disciplinary discussions. Instead, in general, the Hijra of my research is revealed in 

historical discourses related to vulnerabilities in the sub-continent region (Reddy, 2005). 

These people gradually started to hide the social conversation if they are attacked at the 
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beginning of their childhood. They unfairly find themselves a powerful character in sex 

performativity (being a penetrator for crudely putting in) gender. As a result, they have 

no other way of accepting their (socially known) trait of imperfection. 

One of my respondents, Radha, has shared her experience of facing a rape attack. 

Her teacher asked her to have home tuition at the teacher's place, and one day during 

tuition time, he offered her some drinks. She fainted after having that drink, and when 

she woke up, she was naked. Her teacher threatened her; if she shared this experience 

with anyone, he would accuse and blame her for this idea. After being raped by her 

teacher over and over again, this process has begun with her. She further added that she 

had become Hijra because of her teacher's abuse. 

Chandni has shared her rape incident by stating that when a person is raped, then 

that thing never leaves them because every person presumes and attaches them with those 

characteristics. Despite leaving their homes, the victim never forgets that they have raped. 

Such incidents initiate the feelings of having a male friend for them. 

On the other hand, the respondents, Hijras, who accepted their imperfection of 

being impotent, said that they could not face another kind of torture. Such persons usually 

refrain from discussing their gender status with their family, if feasible, or are taken in 

by their parents because of gender equality. The results in the two cases are comparable; 

family power gives such people the opportunity to get the first chance. There is nothing 

like a greater curse on the "man's" guardians/parents than the thought that he will not 

marry. It is widespread in families with a place from the lower financial stage where 

marriage is usually done immediately after adolescence. The possibility that their child 

will never marry and never return is not considered. The person who answered my 

question had to pursue his union with a young lady who was not allowed by his family. 

Many respondents also find that their families make arrangements for their wedding. 
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  Shabana, belonging to the impotent narrative, has told that their parents ask them 

to marry a woman. However, they do not want to ruin someone's life as they are infertile 

and have nothing to offer their wives. She further added that would it be okay for 

everyone that our wives calling other men to satisfy their needs and divorcing us? She 

inquired that this situation will not bring defame to the family's name? 

One respondent similarly pointed out that his biological parents still ask him upon 

his visit to the home to marry (the lady). This opposition to marriage is a thing that is set 

to all Hijras by their biological families who think that this "stage" of sexual harassment 

will vanish away after marriage. However, not many respondents agreed. Although 

respondents in a study revealed that fewer people give up longing and agreeing to marry, 

I have never met that person in all my years. 

In complete cases, finally, the child and parents are left with two other options; 

each ensures that the "not-normal" child prepares the sexuality and gender by the 

community or the child leaves the family. When one of my respondents revealed, Hijras 

often find it hard to stay at home because their parents find it challenging to face society 

while having a Hijra child. Alternatively, consider Komal's subsequent translation, his 

face being an example of the fact that often people who were tested to deviate from 

gender norms had to join the Hijra in various legal and unusual ways. 

One of my respondents, Komal, has shared her story that people used to stalk her 

on her way back from school as they can easily get recognized by their way of walking. 

She has further shared that people usually perceive them as beggars or individuals having 

malicious intentions. She used to get sad about the idea of staying with Hijras. Hijras in 

her location used to visit her place and fight with her parents while asking for her custody. 

One day her mother told her that if she wants to live the way she intends to, she should 
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go and live with Hijras as otherwise they will be humiliated in their extended family and 

friend's circle. She was nearly 11-12 years old when she started her life with Hijras. 

It is sometimes done in the loss of deviation. Some of my respondents have 

expressed their feelings that they have seen many people living by hiding their true spirits 

because they were afraid of the humiliation. That is also why young people always have 

a time of incredible discomfort and criticism as they try to fix what it is like to be a Hijra. 

One of my research respondents, Teena, has shared her experience by saying that 

she was not even included in the family photos. She used to remain quiet at that time, but 

now she feels terrible about that lousy treatment. She further added that this whole 

situation has made her think that she is going and doing wrong. Her parents were so dear 

and loved ones to her, but they were habitual of pressuring her to marry a woman. Just 

for her parent's satisfaction, she visited a doctor for a medical checkup to get clearance 

for marrying a woman. However, the doctor told her that she was not fit for it, which 

ultimately led her to psychological issues resulting in a suicidal attempt. 

In a world where parent's requests are appreciated, people like Teena go through 

their childhood struggling with various emotions such as grief, shame, and depression. 

This war between self and other people tends to end in Hijra, leaving their families to live 

forever like Hijra. 

 

3.5 Humiliation in School 

The 'not-normal development of a feminine boy is not acknowledged in schools where 

respondents were accustomed to experiencing the hostile environment; for example, they 

were not permitted to share with classmates and go from the classroom to the playground. 

Feminine attitudes of the respondents were subjects of joke and disgrace, as one Hijra 

stated:  
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When I went to school, my classmates used to criticize me. They pointed at me 

by saying, "he is a zanana larka (effeminate boy). He will end up as Hijra. He cannot play 

with us. He cannot sit with us." They used to throw me out of the class. When I went to 

play with the boys, they did not accept me, and even the girls also did not want to play 

with me. Often, I found myself sitting in a corner in the class or playground. 

Most respondents are unable to find a safe place at school. Unable to adapt to 

adverse conditions at school, respondents are often reluctant to continue their education. 

The clergy treated them both verbally and truthfully to change their feminine behavior. 

Influenced by standards and social norms, teachers accused young Hijra of abusing the 

'worthiness' of the school and the community. A few respondents said they had secret sex 

with their male teachers. Eventually, they were unable to stay in school, which ultimately 

resulted in the end of their education for them, and hence all the employment 

opportunities vanished with that.  

Many Hijras spend offensive teens when the battle for humanity and their identity 

is not nostalgic in their cognitive and subliminal practices. Large numbers of these 

children receive education at their homes, but people fortunate enough to meet formal 

education languish as students who drop out because of social and gender discrimination. 

As reviewed by one Hijra: 

"I joined school when I was 5 or 6 years old. My parents sent me to a boy's school. 

I lived alone because I had no interest in the violent games played by various young men. 

Often the school guard showed compassion towards my loneliness. I always called him 

'chacha (paternal uncle)' and respected him a lot. However, one day, he tried to make me 

touch his private parts; I ran home and told my father about it; who beat me and prohibited 

me from going to school". 
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Usually, in the Hijras, the school is the main section in the community hall where 

they meet each ban. Oral and sexually inappropriate behavior at school were the 

hallmarks of the Real and fake Hijra. The Hijra have clarified that their teachers and 

fellows beat them at school, and they are clearly mistreated. This drop-in school was not 

limited to the Hijra, but a few respondents encountered the fact that it hit them as often 

as possible in response to their feminine nature. 

The devious and cruel way I treat them would probably upset her a little. Holding 

on your own is the essential thing about getting out of school. One zenana (crossdresser) 

who lives in an extensive network of eighteen people noted that everyone goes to class. 

However, she stopped going for one month due to threatening behavior by teachers and 

classmates and a lack of accountability. 

The school's weaknesses and insecurities are overcome by avoiding school and 

looking at a safe place with a highly established and mature Hijra. Two zenanas 

(crossdressers) revealed how they met people like them while on their way to class and 

were amazed. 

"School was a nightmare. Nobody needed to sit next to me in class; I was treated 

like an outcast. Young men used to pass thoughtless and obscene remarks about me. I 

was often followed and harassed by my school's most knowledgeable students," He said 

even the teachers were the same. " 

On the other hand, one fake Hijra revealed how he experienced annoyance during 

school life, but then he had a chance to control it due to the critical level of financial 

security. While he was in high school, he explained how he first started in a school as a 

child but then informed the management and showed that other students from his class 

had done so as well, so he was subsequently transferred to a boarding school. The same 

person who completed his higher education twenty years later also pointed out how 
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unusual it was for young men to get annoyed at school when they had to leave and receive 

private tuition at home. 

"They did not seize the opportunity to ridicule her in the classroom. She would 

come home crying every day, hated school, looked down upon by her classmates, and 

hated her life. According to the same respondent, discrimination was incredibly faced by 

the transgender in educational institutions, which has the significant reason for dropping 

out of school. 

The low number of unsuspecting teenagers in schools was the result of the 

suffering and harassment done by the students. While some children of the opposite sex 

started working at an early age to help their families, others dropped out of school because 

of peer pressure. 

Nargis: The boys used to call me "Khusrah! Khusrah!" during halftime. They 

moved me because my way of life was terrible. I was not interested in going to class, so 

my father put a foot on my neck and injured my vocal cords by crushing them. At a 

moment when my voice was turning sour, the young men began to push me hard. I was 

so embarrassed that I stopped attending 8th grade. 

Hajra: When I was in school, I painted my nails with markers, carrying women's 

bags. I had a strong style. The chief saw that I was no different, so he offered me the role 

of Anarkali (an incredible concubine from Lahore who lived during the Mughal emperor, 

Akbar) through a farewell party. I was in 7th grade. She dressed me like Anarkali and put 

makeup all over my body. Only then did the boys at school make fun of me. They started 

leading me to class. Whenever I went to the restroom, ten young men would follow me. 

This made me anxious. At that moment, the teacher began to accompany me. I would 

walk around the classroom early with the local teacher. After school, however, I would 

return home alone, and the young men would grab me, pull my shirt and accessories. I 
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was a child at the time. I had no idea what to do. In time, they passed sin on to me. At 

that point, I stopped going to school. 

Both Nargis and Hajra experienced brutal violence during their school years, which 

eventually led to their refraining from education to avoid harassment. This began a 

pattern of abuse and hardship; Unusual adolescent sex workers have deprived of 

education because of daily bullying at school, thus increasing their relevance to adult life 

and deprivation of employment opportunities. 

The Fake Hijra, who did not experience any cheating at school, has made it clear 

that he had just finished primary school until the fourth grade. Students or teachers did 

not have any idea about his gender dysphoria and thus had no problems. 

Another Hijra is original and did not have a bad encounter at school or with other 

children when they were young. Another explanation was why they were raised as young 

girls and went to schools of young girls or trained in collaboration with the people around 

them who did not realize they were Hijra until the end. Another explanation is given for 

the reason that the teachers and junior students saw that they were Hijra, but they prefer 

concealing their identity instead of humiliating them. One interviewee also noted that 

when other children understood adversity, they ignored it. 

 

3.6 Leaving the Family 

In the end, almost every Hijra ends up being kicked out or leaving their family. Later on, 

the doors of their homes remain closed with an astonishing remnant, rarely in the chance 

that they endure staying as long as the Hijra. Acceptable norms in the society, their 

practices, and order do not allow Hijras in the vicinity of shared space as its organization 

is considered the norm, the family. One of my research respondents has said that her 
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brother did not allow her to go to their home because he thinks that Hijras will corrupt 

their typical kids. 

Another respondent of my research study has shared her experience by telling 

Hijra's family to abandon them just to preserve their honor. This is the reason that they 

don't get any share in inheritance. She further added that if they ever try to give any 

customary money to their family, they simply refuse by saying that they do not need the 

money that has begged.  

Shumaila once went to meet her sister; her sister's son humiliated Shumaila by 

questioning her and asking about her presence over there and calling her a small ghost 

(badawa). Jeem does not go to her home anymore because she is not respected and has 

no reason to go there. 

Tahseen's father has clearly announced in the newspaper that his son has died just 

after Tahseen left home and refused to be a man. This act has perfectly signified the act 

of separation. 

Despite leaving their home, Hijras continue to face their family's pressure to get 

back to their biological families by discarding their strange personalities. For instance, 

Jeem has visited her family twice after leaving them in Rawalpindi by using her mother's 

illness as a basis. Whenever she saw her home, she was forced to cut down her long hair 

short and give up her life as a Hijra. Once a Hijra takes the step of leaving their home, 

they hardly come back. 

There are, however, exceptional cases in this case of family abandonment. Take 

the case of Kaaf, an experienced Hijra who first became a teacher and later a medical 

receptionist but had to resign from two positions after discovering that she was Hijra. 

Whenever their parents ask them to come back, their foremost demand is that Hijra should 

start living as a man. Kaaf's case is a clear example of this concept above where she said 
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that when she decided to go back to her home, she had to chop down her hair and wear 

masculine clothes.   

Families and communities have always made sure that Hijras should not live with 

their families. Some mind-boggling discussions (as described by Weick, 1995) of not 

leaving their homes can be easily judged by the conversations carried out between Hijras. 

Despite their family's wish to stay with Hijras, they always prefer to leave their homes. 

Chandani said that a Hijra's life is indistinguishable from that of a streetwalker. 

According to her, the only fundamental difference lies in their gender as whore is a 

female, and they are not specified in gender. Despite having children, a whore cannot get 

away from doing fashion and stuff. By considering the example of a stage actress (who 

decided to leave all the sinful activities and had two children, returned to that sinful 

lifestyle), it has visualized that society will not allow any of us to lead a respectful life. 

The discussions above have confirmed that even though it is a dream of Hijra to 

live with their families, it is not their real-time goal. They do not consider them worthy 

of living with a family, and so they try diminishing their isolation from the normal 

society. 

One of my research respondents stated that they do not feel complete during a 

family since their brothers get married, having conversations with their wives, and when 

their sisters get married, they have their own life in the family and tribe. Therefore, they 

choose to live with Hijras. 

Hameed has told us that their families want them to come and stay, but their 

reality and living style are different, so they feel happy and comfortable with their people, 

i.e., Hijras. She further added that they usually go and visit their families for nearly 20 

minutes, and they prefer to come back. 
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3.7 De-Constructing the Family 

Chapter 3 has primarily focused on the burden of disciplinary procedures within the 

family that seek to ensure that relatives comply with the standards of gender norms in the 

community. In the above situation, family members often play a similarly vital role in 

ensuring that genderqueer persons also become "normal" by adjusting their gender when 

they enter the world or are relegated—extraordinary formal and Informal organizations 

to place them in their "normal environment" with other Hijras. 

I have tried to clarify how families influence the lives of Hijras in my research on 

this topic. However, some of my respondents have asserted that there are essential 

disparities in behavior between heterogeneous families committed to gender-related 

social norms. I have discussed in chapter 8 that in our society, gender roles are usually 

monitored by males. This similar concept runs in the family stature as many of my 

research respondents have told that their fathers and brothers were keen on changing their 

behavior and making them male. They often use violence to make sure that their 

commands are being followed. Women also play their roles but in a passive manner while 

monitoring gender roles.  

Instead of fathers and brothers, mothers and sisters are more sympathetic and 

liberal towards crossing gender limitations.  

One of my respondents, Kausar, having the narrative of the feminine preference 

has told that they are forced to leave their homes because of the humiliation directed from 

their brothers towards them. Their brothers are habitual of calling them insulting names 

such as oye khusrea, Oye zenana, resulting in extreme disrespect. Even their parents are 

least bothered by this attitude of brothers and often direct all the mistakes towards us by 

saying that they are the cause of their brother's disrespect. She further added with a broken 

heart that they are not born this way by their own choice but merely by God's will. 
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Some of my respondents who were still visiting their families after being detained 

or thrown out of their homes often cite mothers affectionately, which is their only reason 

for visiting their homes. Similarly, my mother was a great asset to the family that my 

respondents remember well. For example, I met Gulnaaz, who was one of the most 

discouraged people at work, and she often remembered her mother with the following 

statement: 

Even with the opposition from the whole family, her mother never said a harsh or 

unpleasant word to her. She used to say that Gulnaz is her son and she will live with her. 

She does not meet with anyone in her family because even if her sister remains quiet, her 

husband usually insults Gulnaz. He used to ask her sister to keep her away from their 

house, as it will bring disrespect to their family. He ordered her sister to meet her by 

visiting her place. Her mother was very much concerned about her, and she used to ask 

other Hijras about her, and when they told her that she is our Guru, she used to get very 

happy and shared all the stories with her when she came to meet her. Her mother used to 

love all Hijras because she believed that if Hijras soul has made in this manner, why 

would she hate any one of them, as they are also someone's children. 

 

3.8 Family, State, and Citizenship 

Some significant issues concerned with leaving the family have explicitly observed in 

this society when the role of families and informal organizations regarding moving 

administrators is observed. Singerman (2006) noted that transgressing family principles 

carries high costs since they cannot get employment or navigate government bureaucracy. 

No one considers them as honorable, mature, or independent individuals.   

As described in the chapters related to the relationship between citizen and state, 

the regularizing interests of the families play a crucial role in influencing the relationship 
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between Hijras and form in different ways. For instance, Hijras are required to get favors 

and help from their biological families while completing the process of getting CNIC as 

per the demand of identity management policy. Hijras cannot get this procedure done 

with such favors from their families, accompanied by a considerable cost leading Hijras 

into a vicious cycle of obtaining their official identity cards from the government. It has 

mentioned in the 8th chapter that Hijras having positive and good relations with family 

members, do not find it hard to deal with frontline police officials. In contrast, the ones 

who do not have such comfort are humiliated. As O'Neil, 1986, points out, the modern 

bureaucracy relies heavily on creating subjects on discipline principles, like the family, 

to ensure disputes are dealt with correctly and without violence. Nexus is represented by 

the state and society when the point of personal identity management is raised. 

Administrative barriers are placed by the state for those who deviate from family norms. 

According to government schemes, those who have out of any category are open to face 

multiple discourses in the family on disciplinary grounds. 

Additionally, considering the decisive role in promoting the family or establishing 

acceptance in express management, the most significant benefit in my thesis at this stage 

is being able to know through a few internal conversations of genderqueer people. Such 

people have accounts that spread and confuse a variety of social issues. While it is vital 

in supporting a collective character and as managerial means to express painful 

memories, in the end, such conversations can slow down tolerance and, perhaps, tangible 

activities with strategies of the management. 

I have mentioned in chapter 5 that the official personality of Hijra is expressed in 

insufficient information to a few groups of people in the Hijra community. Without 

realizing that many Hijra non-Hijra is currently beginning to join a group of Hijra people 

due to complex dynamic expressions, strategic producers cannot design methods and 
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objectives for better social inclusion of such people. Also, understanding such words can 

help strategies aimed at justifying social discourses that claim to have immediate rape 

injuries or patients with treatable conditions such as unacceptable mass bodies. Catclaw, 

2007, has clearly described the concept of politics of the subject by saying that 

organizations dealing with the genealogical records are meant to ensure that the future of 

the socially excluded individuals will consist of a broader social life.  

People with diverse families eventually leave their families and join the Hijra 

group of people. Again, it is not clear why the dynamic character of the Hijra is the 

primary decision that exists in society for all these people. Similarly, it makes one wonder 

when there is a personality called Hijra. In terms of why, every high Hijra, even though 

it starts with various forms, results in a love of walking, dress like girls, and has different 

character traits associated with being Hijra. The problematic parts present in Hijra's life 

require proper attention to improve the living standards of the Hijras community, internal 

norms, and positions while looking into a broader social arrangement. 
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CHAPTER 4 

JOINING HIJRAS COMMUNITY (COUNTER-PUBLIC) 

The grid that excludes the structure of the title… requires a harmonious creation of the 

space of the miserable creatures, the people who are not yet "subjects," but who build the 

outside subject domain. The servile is undoubted to unacceptable and intimidating areas 

of public service created and populated by people who hate the status quo but who live 

under the indication of "unlivable" is necessary to clarify the research domain (Manager, 

1993). 

People who have rejected based on being incomplete males by families, relatives, 

and friends prefer joining a group of Hijras. Thinking about their apparent flaw in society 

can be unusual; some may consider injured men because of their performance as women, 

others because of their weakness or suspicious genitals. In any case, the group of Hijras 

is a significant social group that invites these people wholeheartedly. According to 

Ebrahim 2013, Refugee Board and immigration of Canada, 2007, living alone is rarely a 

decision for anyone in Pakistan because the general public considers it normal to live in 

a family. According to Cavalcante, 2016, because gender variation is marginal and 

fragile, structures need to be developed to offer primary care and concern. The Hijra 

community having a bizarre network of connections exposes this "structure of care," 

where people are disappointed by their families or ways and find a safer place in the 

community. The Hijras group is an excellent Hijra umbrella, inviting or welcoming them 

with power and openness and no pressure from anyone (except those who wish to protect 

persons desiring to join it. The diversified origins of the new members barely matter to 

them. Every new member has an opportunity to find someone with whom they will be 

sharing their story among the Hijras. I have seen in my research that many have 

undergone serious surgical modifications to their bodies. There is an essential sense of 
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balance among the Hijras Guru that their place should be only available to people who 

come under the umbrella name Hijras. That is why Gurus are fighting hard to capture 

children or teenagers they thought are from their category. 

According to Fraser, 1990, the concept of the subaltern counter-public is a place 

where members belonging to the marginalized groups parallel are inventing and 

circulating counter-discourses to form interpretations that are opposite to their identities, 

interests, and needs. Researchers like Butler, 1993 and Mouffe, 1994 have argued that 

despite just existing as a historical accident, counter-publics are helping in demarcating 

the distinction between "Us" and "them" based on being normal and abnormal 

respectively. Following Bauman (2004), a concept of human waste emerges, which he 

refers to as social, legal, and self-governance for sustaining the fiction of the regularity 

and magnificence of the present public realm. Over the years, various scholars, Prozorov 

(2014), Badiou (2009), Scott (1990) and Zizek, (2005) and) have theorized the 

emancipatory possibilities of these counter-publics. Although this struggle has no 

requirement that the counter-publics be well-defined in the ordinary social conception, 

their lack of closure allows for more society. In particular, their continued growth enables 

them to participate in fighting the status quo. 

Interestingly, some do this by distrusting opposition counter-publics as situations 

for freedom or possibility of delivery. For example, by speculating on strong affiliates, 

Foucault and Miche (1980) (1982) have argued that the groups have faced various power 

relation forms by influencing subject formation based on them is not formally recognized 

or had no representation in political institutions. Scott, 1998 being a researcher, has said 

that this concept above has broadcasted the theorists by contesting them in asserting that 

groups with no recognition or representation in society had no standing in the state and 

so had to disclose potentially available in the whole state society. Like Kent, 2008 has 
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argued, the most impressive is confirmation that human opposition is a problem. 

Determining what constitutes inconsistent evidence or breaking open field measurement 

rather than a basic one is inconsistent, questionable, and not entirely clear disciplinary 

actions as requested in the public interest. Kent, 2008 has argued that the claim of 

counter-publicity is not easy. To determine the constituting non-identification or 

incomplete values regarding public places are always present for being judged, 

interpreted, and subjectified by simply opposing. Similarly, Warner (2002) stated, "So 

we cannot understand the conflict by simply neglecting to notice that the organization 

possesses inconsistent personality traits. Everyone's issues are simply equal, and societal 

and philosophical factors both work to exclude researchers from solving issues." 

Felski, 1989; Asen, 2000 and Warner, 2002, have explained that all opposing 

demonstrations do the same work. As it seems problematic and contradicts key 

expressions related to normalcy, inside, there is a subdued detail, the "Us," in the light of 

attachment and attachment among its partners. Apart from the fact that this investigation 

is related to the external part of the Hijras counter-public, there is also a great deal of 

awareness of the internal activities of this counterpart and exclusion required to improve 

Hijra subjectivity I have mentioned in chapter1. Formation of subject entails forming a 

specific identity for the Hijras by social discourses, internal or external, internalized with 

Hijra's definition. This is why I have focused on the internal matters of the Hijras' counter-

public with specific highlighting on its disciplinary subject formation in this chapter. By 

doing so, I was able to get to know the significant role that the internal dynamics were 

playing for socially excluded people and helped me in getting the answers related to my 

research questions done on the self-identity of Hijra. I have focused on the internal 

relations of the Hijra state clearly with the development of disciplinary matters in this 

running chapter. Doing so not only provided me with answers to my research questions 
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about Hijras morals and their integration into important social fundamentals but more 

worked to understand critics who exploited the Hijras counter-public's internal control of 

public disposal. 

My involvement in the Hijra people group suggests that they show some great 

public space by controlling abandoned people to keep the standard of reality regular. For 

example, groups of Hijra keep sexually active people away from the public eye and with 

various educational development tools to classify them as self-governed and self-

objectified deviants, which suggests that there is no problem with the existing public 

domain. On the other hand, it should be mentioned that people's identities, including 

people with varying identities (for example, people of mixed gender and people who have 

multiple accounts) joining the Hijra group, are all strengthened. It is as if a group of Hijras 

is a counter-public where people who do not belong to the "normal" society rush into a 

connected cell. 

The voluntary nature of the counter-public not only reflects the personality 

formed elsewhere; contribution to such a society is one of the morals of the characters of 

their people created and transformed. Progress or embarrassment is a perceived 

foundation of training. Man is at risk. (Warner, 2002) 

The entrance into the Hijra community does not happen overnight. Instead, 

choosing to leave home and join a group of Hijra people is often a continuous process. 

This is a common practice for a few because some of their notables have taught them that 

they simply "become Hijra" (because of their infertility or playful femininity). For some 

people, it is because of the love that is felt about other people who have a hard time 

expressing their femininity directly and unrepentantly. A few respondents were seen 

using the word lagan, a translation of the word friendship, to explain why they joined a 

group of Hijra. 
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Shaheena said they were drawn to her when they saw the Hijra even though they 

had never met her before. Their hearts just yearn to talk to her. 

Kaaf has shared her feelings by saying that when she saw her, she was amazed. She could 

not stop taking a gander at her. At that point, she concluded that she would be her Guru, 

and she has her Guru from then on for 15 years.  

Bano says that this is their actual gender (jins), so their friendship and love are 

with these people (Hijra). They meet these people and consider them their families, and 

that place is their home. More than 65% of the significance of leaving home and joining 

a community of Hijra people was the direct result of persecution by loved ones. 

Rarely, it is considered as an evoking event that forces younger people to the 

limit, which, later on, helps them in settling on the choice of leaving the family and 

joining the Hijra group accordingly. For instance, I stated in the previous paragraph, one 

research respondent of my study was being forced into a marriage against her desire. She 

ran from her home. Another respondent was poorly beaten by her father and brother when 

they came to know about her dancing at private parties. Ultimately, she left her home and 

started her life with Hijra saheli.  

Reema has said that she had a friend who was a Hijra, also known as Murat, from 

the start. She shifted with her as her family beat her. She was habitual of wearing women-

like clothes, robes (Firqa), and then dancing at her place. She was a fantastic friend 

(saheli). She was unaware of the concept of Guru at the time. Being a good friend, she 

sent her to Lahore, where she was able to find and attach herself with Guru, so she became 

a part of their network officially. 
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4.1 The Guru-Chela Relationship 

Right after Hijra decide to leave their homes and join the Hijras community officially, 

they need to have a Guru. Gurur is usually the mixture of the teacher and the parent for 

the Hijra. When the Hijra joins the network appropriately, it is done by choosing Guru, 

who publicly accepts Hijra as Chela according to traditionally called "Foghat chitai" 

when Guru takes a symbolic sum of 350 rs current days from Chela. No Hijra is allowed 

to join Hijras properly without a Guru worthy of her. 

Nargis has said that when someone does not have Guru, it is believed that she is 

a fraud who is not from them. They will not allow that person to live among them. If she 

goes to live among the Hijras, the woman friends she is currently staying with within the 

Sahel will inquire about her Guru. To build good karma, she might divulge her Guru's 

name so that she might be accepted, but revealing that she has no Guru and is far away 

could cause strife and have her kicked out, thus: "Then what is her motivation for being 

here?" 

Similarly, as the concept of official ID has analyzed in chapter 7 as the key that 

creates the meaning of administrative and legislative acceptance, the Guru's name equals 

the route of adoption as a character of the Hijra in their place. This state ensures that the 

Hijra end up moving between the various institutions obligated when their activities 

continue to be restricted and supervised. In the Guru-Chela (teacher-pupil) relationship, 

there is limited security. Especially in an atmosphere where Guru fosters the formation 

of current and future members of the Hijra group and can enforce his will by providing 

sanctions and penalties termed "Dand" in the most severe circumstances. 

For instance,  

Salma needed me to meet Hijra, who was living nearby, but then she suddenly 

remembered that Guru was boycotting her and no other Hijra was having the liberty of 
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talking with her. Salma was concerned about contacting her because it would lead her to 

get fined a considerable amount of 50,000 rupees as an unimaginable penalty for making 

such a mistake. This was the reason behind never encountering that Hijra. 

If Chela does not care about Guru or builds hatred for her, she prefers to change 

her Guru. Switching Guru is a currency exchange associated with every applicable 

definition. In this exchange of Guru from the old to the new one, the new one has to 

ensure that her new Chela is free of any financial obligation. This includes budget options 

that Guru may have charging Chela. In addition, the unique Heritage requires payment 

of "Pesha" (costs) to the final Heritage. Pesha is a small Rs. 2500 The first time when the 

Guru is replaced. After a while, it doubles every time Guru is converted. These budget 

expenditures to change the Guru guarantee ensures that changing the Guru is not a 

surprise that can be overlooked or complete a few times by Chela and is often the last 

resort. 

The principal monetary value of this exchange equally points to the complex 

structures of the Guru Chela relationship. Apart from the apparent fact that Guru is a 

high-profile parent or teacher, in exchange for money and budget, Chela is very similar 

to Guru's asset: The new Guru "buys" Chela and takes care of its good obligations aside 

from the costs of guru demand. Like any great thinker, for the most part, the new Guru 

ensures that her efforts are worthy of it and will follow in the first business and resulting 

in getting profit. 

It is the new Guru's job to cover all the costs associated with the acquisition of 

Chela, including the payments to other Gurus who consume their Chela wages. Thus, she 

realizes that running a business that includes Chela payments is often entirely secure, as 

most Gurus will spend their Chela wages without being harassed. A few respondents have 

revealed a tradition in Pakistan that clearly shows that a Guru takes half the salary of their 
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Chela. For example, Chanda told her experience by saying that the Guru took all her 

money. However, meeting all her needs such as makeup, dressing and eating was her 

Guru's responsibility".  All the Gurus take money from Chelly. This is confirmed for the 

Chelay, who live independent of their Gurus. Those who live with their Guru do not have 

that comfort. The Hijra group frowned at the Chelay, who did not give any cash to their 

Guru. Despite this relentless installment, the first obligation, which is the amount paid by 

the new Guru to the old one to have Chela under his name. That sum is viewed as paid 

just when the Chela settles on a choice to change a Guru, and the new Guru delivers that 

add up to the last Guru. 

So that, if Hijra, who is Guru herself, fails horribly or decides to switch mentors, 

her Chelay is acquired by her mentor (known as Dada Guru). In particular, Kaaf, Salma's 

Chelay, was joyful as she pointed out that when Salma made her transition from one Guru 

to another. She had had discussions with Salma on the topic of Salma's Guru traveling 

with her (and her former Guru would have Salma's current Guru). Accordingly, Salma 

needed to pay Kaaf's Pesha (the sum paid to change an individual's Guru) to be her Guru 

to keep Kaaf her Chela. These extreme disciplines and a profoundly controlled monetary 

and social association guarantee that the Hijra need to follow the numerous statutes of 

their Guru recorded as a hard copy and in the spirit and rapidly procure norms in terms 

of seeking manners and learning the language of the community.  

It is hard to track down the deliberately controlled nature of the Guru-Chela 

relationship with an outsider because the Chelay consistently believes their Guru to be 

central and takes the necessary steps to try not to bother them. Nonetheless, the periodic 

thesis shows up, and it is now that a bizarre piece of the relationship pushes ahead. The 

expressive instance of things between Guru and Chela became apparent when I met 

Salma's Guru with her. Affluent Guru started to move and wreck Salma and her 
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companions. She additionally said that individuals like them get an awful name from the 

Hijra public by pursuing common wars and "selling" their disregard. She further blamed 

some of Salma's companions for being "non-authentic" of the Hijra. 

All through the discussion, Salma was sitting under, disliking what she heard yet 

did not let out the slightest sound. I could not help suspecting that Guru was attempting 

to win over Salma for something she had done. As we were going to leave, Guru asked 

Salma to remain behind and make her some tea. It would seem that she was deficient and 

expected to recover her situation over Salma. Salma asked Guru what she expected to get 

back because her companions were waiting for her. In any case, Guru needed her to plunk 

down and make her tea. While Salma was claiming this for my good, she was also doing 

her best to find a solution to help me return to Guru's house and ensure that she would 

remain with him. In light of everything, I ought not to have said that as a result of how 

Salma's face looked (her back was at Guru) disclosed to me everything about how she 

felt about staying there. The ultimate effort of Guru was that Salma should make her tea. 

In the long run, Salma needed to remain on the grounds by that point; she would have 

fined or disciplined for her hatred for Guru.  

While some of my respondents were furious with their Gurus, chiefly in light of 

the money-related trust issues of their Guru, there were a few people who appeared to be 

glad. Guru always talks to the main person of power who invites the young Hijras in their 

midst, and they too have no problem with their playful femininity. Guru asks new Hijras 

when their families have donated them to specific people; Guru-Chela's relationship is 

closer to the connection between parent and child. In Hijras, a large group of them is 

comparable to an umbrella that is open to those individuals whom some significant others 

have invalidated as men who are defective or flawed. However, after joining a group of 

Hijras, there is often a performative personality accessible to those diverse people. 
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Nargis has shared her experience by saying that they are taken at the Gurus' home 

when they initially go to them in masculine appearance and are changed to complete 

feminine looks as per the demand of the field. Later on, they are made for dancing at a 

Guru party and then officially announced as Guru's Chela. They get money from people 

as per their field requirements. They are always required to tell their Guru's name when 

they go for performing or begging.  

 

4.2 Relationships 

Additionally, the relationship between Guru and Chela, the kinship structure of Hijras, 

relies on communications that mimic the "heteronormative" family social organization. 

As indicated by respondents, such a communication organization encourages them to deal 

with their loss by losing their biological families. 

Tehseen has shared her experience that they have traditions like others. They have 

the same Taya Guru, Dada Guru, Chacha Guru, Maa (not similar to their biological 

mother, and Dadi-Guru. So they have comparative names. They make relative links. 

When others do not accept them, they make their relations so that they do not feel lonely.  

Another case of controlling loyalty to the Hijra group is the romantic relationship 

that emerges from internal, religious, and social dialogues with legitimate aspirations. 

Almost every Hijra I encountered while studying had romantic relationships with men 

sooner or later in their lives. Every so often, this relationship lasted for years. For 

example, one of my research respondents was famous for having a romantic relationship 

with a man they had a proper relationship with, like husband & wife, and happily lived 

together. While Rubab was sharing her story, one of her students said that she and her 

other students used to call him Abu. However, just like any other case, that person got 

married to a woman and ended his relationship with Rubab.  
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Sexual intercourse in relations without getting married should be considered an 

illegitimate crime in Pakistan. Marriage is just done between a man and a woman; often, 

most respondents indicated that their sexual relationship was just monetary. The story of 

Andleeb, who had an intimate relationship with a man from his hometown, is a good 

example: 

Moreover, Andleeb shared her story by saying that she will not lie by saying that 

she never found love; she did. That man was from her hometown. He was habitual of 

providing for her at her place and stopped her from dancing. She left dancing for him. He 

further demanded that she cut down her hair which upset Andaleeb, and she refused 

clearly by saying that this will never happen. Now that man is married and is living 

happily with his woman. Most of the Hijras, if once get in any intimate relationship, stop 

their male partners from marrying, but she did not do that. She said that they would not 

be getting anything from them, especially by referring to kids. They don't believe in 

violating others' rights. After she went to his wedding, he gave her money as a blessing, 

but she used the money to purchase clothes for his woman. He was a nice guy to her. 

Sadia probably clarified the internal discussions regarding the emotional 

relationship among Hijras by leading the following terms: 

Sadia further shared her thoughts by saying that their elders have always been 

told that men are nothing more than a time pass because they are habitual of staying with 

Hijras unless they don't get married. Once they get married, they quickly move on by 

saying that they should not meet such individuals. They have told this by their elders, 

which shows that they have experienced such situations in their lifetime.  

Religion is an additional factor that plays a vital role in affecting the Hijra's 

craving for romance. As discussed in Chapter 6, regarding religion, many Hijras accept 

their critical status of masculinity according to the Almighty Allah. While marriage is not 
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permitted between two boys in Islam, almost all Hijras are active at some point in their 

lives, but they have never demanded the right to marry. On one occasion, in an interview 

with a five-Hijra assembly at Saima's home, I raised the issue. I was confused by those 

around the meeting who were fighting against this (legitimate marriage option). If we had 

been approved, I would have married many times. "These genres show that the Hijra 

community is certainly not a "liberated" place where the desire has an incomparable free 

quality and guarantee. Instead, even some legitimate aspirations are left to the very 

presence of the Hijras with significant intensive negotiations. 

Moreover, it is also the direct result of religion that most Hijra has not been 

carefully balanced in transforming their bodies into the desired gender. As Altinay (2014) 

explains, "In Islamic bioethics, people are limited to self-reliance, which is thought to 

have given them the trust of the maker on the physical and mental health of the patient. 

Several legal experts argue that such activities include the rejection of the will of Allah 

and that it creates a kind of deception ". The respondents who responded to my question 

proved that certain Hijras in Pakistan use medical treatments to change their bodies, and 

their peers disregard them. This statement about religion and the body has excellent 

meanings for the proper Hijra: the original personality to be examined above and in the 

following six chapters. 

In a society where law, religion, and social norms preclude homosexual relations 

before the Hijra matures, they are never ashamed of their partner; men need to become 

their emotional and sexual friends or become their clients (when Hijras work as sex 

workers). At the same time, the Hijra know that they are playing the part of the second 

wife in their sexual contact. By finding the bulk of the general public humiliation as sex 

workers, in society, there is almost no more significant emphasis on those having sex or 

cultivating romantic relationships with them, often regarded as innocent victims who 
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have demoralized by the Hijra. As Asthana and Oostvogels (2001) aptly put it, "it is not 

right to try to classify such people such as gay or bisexual in terms of categories of rigid 

identity that are less important in this society." 

 

4.3 Making a livelihood 

Making money rests with the individual in the public eye, and the Hijra does not 

contradict one another. A common way of getting cash for the Hijra is the badhai that is 

the money given to the poor in ceremonies such as marriage and childbirth. Alternatively, 

because of the growing number of Hijra in large cities and insufficient job creation, a 

large portion of Hijra has nothing but the options of dancing and begging. Both with 

various badhai and begging for money, urban communities are strongly divided among 

the upper Gurus. Based on permanent residence in the region and maybe many years old, 

these categories are much needed and validated. Simply Guru and Chela can earn a living 

in the area by going to the inhabiting population at any convenient time (such as getting 

married or having a baby presentation). In some other cases, just asking for cash (once in 

a while, Great Guru allows different Hijras to inquire in their region, and in that case, 

they have to pay monthly expenses. In that district, where I led this research for most 

respondents, the monthly charge was Rs.3000). 

Sadia has said that they don't allow anyone to begin their area. If anyone is ever 

found guilty of doing so, receives a verbal scolding from Hijras, and still if they don't 

mind their own business, then Hijras make sure that they don't do so by using their 

physical strength. Saida is habitual of tearing up clothes of the one who intervenes in her 

area.   

This ensures that, even with the rejection of the Hijra group, people who do not 

have Heritage cannot earn money from the traditional work related to being a Hijra. 
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The Guru plays an active role in developing the future character of young people 

in the Hijras by ensuring that they acquire expertise in the steps, standards, and skills 

traditionally related to being a Hijra. For example, Guru often confirms that the Chelay 

have good talent regarding their walking style, another skill commonly associated with 

the Hijras. Hijras go to parties to earn badhai and are welcome to perform at personal and 

private parties. The Guru or the trainer teaches dance to newcomers in terms of the actual 

performance of dancing. The bias of the Hijras attracts so much money that when 

newcomers dance, they realize the importance of doing dance performances at the parties 

entirely soon. 

Chanda had said that when she joined Hijras, she immediately understood that 

she had to learn dancing. For doing so, she joined an institution that teaches dance and 

eventually liked dancing.  

The Hijras usually dance on different occasions. Hijras who dance receive the 

maximum share of income as they are separated from non-dancer people (usually due to 

old age and certain physical disorders such as a physical problem or disability). In 

addition to inquiry and submission, sexual activity has become one of the most important 

sources of income for some Hijras due to increased demand in the current time. In 

general, a few Gurus are habitual of encouraging and enforcing their Chelay to get money 

in any way. 

Guru says, go and have sex with them and do different things (suggesting sex). 

Gurus are motivated by money. They are often encouraged simply because their Chelay 

travels to other places to bring them cash. (Chanda) 

On the other hand, rather than accusing their Guru, they censured their destitution and 

poverty for choosing to become sex laborers.  
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If we don't have any other option, what should we do then? Nargis added that they 

have to carry out sex work. For the most part, income source puts Hijra in the line of sight 

for frontline public officials from various government offices. As in chapter 8, I have 

mentioned that the social welfare departments and police departments have the duty and 

appointment to ensure the implementation of anti-vagrancy laws, which generally come 

out in the confinement and imprisonment of Hijras. While other Hijras use sexual 

activity, the Hijras model for the extermination of the hypersexual society is often used 

as a reason to reduce the common nationality of all Hijra by carefully observing and 

issuing laws. 

Frontline public officials, local organizations, and other influential staff members, 

for the most part, are holding Guru responsible for Chelay's misconduct. The Gurus, 

therefore, have a responsibility to ensure that the network of their Chelly creates no 

situation. Most of the respondents said they would call their Guru to rescue them after 

being caught by the police. If Guru gets into such a situation, it completes as police 

guarantee that the Hijra, as a general rule, has a place and a group of Hijra and is not a 

fake Hijra who is only creating problems. Similarly, if any Hijra involves any case in the 

region Guru, who has the authority to control the area, is usually the main person who 

comes to the police to ask how such an event can appear on her watch. It is essential to 

consider why the limits of control are strictly enforced on the Hijra. Although 

incomparable, the relationship between the police is reviewed, and the impact of 

remediation is sought. Mafias and street gangs contain and control violence and injustice 

through their management strategies. The quandary — public and law-abiding — comes 

to the point where the offense is out of control and ceases to be a reflection of expected 

behavior when there is no longer "honor among thieves." 
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I also have to find that even though the Gurus do not play by keeping the Hijras 

morality understandable and adapt to business conditions, as usual, more Gurus can have 

a way into the old model of Hijras. By the time Gugu, instead of raising a new person in 

the Hijra people group to become a sex expert, motivates her to complete her 

investigation, she can change her "normal" thinking about Hijra. Consider the case of 

Tahseen, who, when I met him, worked for a local nonprofit organization to improve the 

living climate of the various Hijras. 

"My Guru gave me some excellent advice. He encouraged me to take 

responsibility… He said that people who have involved in dancing and singing could not 

return to that. This is the starting point you need to strengthen. You have to take care of 

the burden and buy your work with pride and respect". 

Working from the perspective of being cis-gendered is not that simple. Although 

I have encountered Hijra, who are educated and try to make "normal" positions, their 

large numbers need to relinquish their jobs because of the misconduct of friends and 

managers, or they need to tolerate constant resentment and abuse. For example, Kaaf, 

"who was a teacher at a non-government school, passed by as a man dressed and 

continued as a man in the workplace and in time she needed to find work elsewhere. " In 

a similar vein, "Ashi, who had opened a tailoring business, had to close her shop as she 

was forced by her customers who were upset with her after knowing her identity and 

would not pay him for her completed work." 

Not many Hijras experienced micro-aggressions and hyper-surveillance for a 

person who does consistent work in cis-gendered workplaces. While many questions 

have straightforward answers, there are also ones that baffle even the most seasoned 

questioners. Do not let these folks depart the workplace with their competence intact. 

Similarly, when you cannot achieve the distinction between Hijras and transgender, the 
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corresponding summary that you are not "one of us" works to explicitly restore those 

points of removal when "active" Hijras are accepted to dismiss them. For example, "Hijra 

who worked for an NGO working for Hijra rehabilitation revealed to me if they stay with 

male employees for a while; their director will ask why they are sitting together and if 

something is going on between the two. These behavioral practices ensure that the Hijra 

live alone in traditional "cis-gendered" areas. Many of them return to activities considered 

appropriate for the community regarding wasted bodies for the community. 

 

4.4 Old-Age and Performativity 

Unless their causes are comparable, many Hijras prefer having a performative male 

character after facing any tragedy in their life. It means not being interested in facial hair 

extensions (such as a mustache or beard), wearing casual clothes, having short hair, and 

wearing makeup for a dynamic personality. Hijras that cross the age of sixty years 

normalize wearing masculine clothes, and a few of them grew mustaches or beards, a 

non-essential piece of practice for young and mature Hijras. Then again, half of the 

people revealed to me that half of their friends continue to have an active female character 

in their final years. 

Hijras usually, when they get old, hit the concept by thinking that it is not normal 

for them to dress up in a feminine way. Description of old is different for every individual. 

Some of them feel that they get old when they lose their ability to dance. One other reason 

for getting masculine attire is a bone syndrome. Some change their getup after losing a 

loved one to death, specifically those with whom they have love or intimate bond. One 

of my research respondents has told me that she left everything after losing the man she 

used to love blindly to death. 
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For the Hijra, aging is often a time of splendid isolation and exclusion. In the 

meantime, the concept of Hijras' personalities and their work in their collections are 

beginning to change. When dancing in parties, wedding services, or special ceremonies, 

the Hijra likewise stops dancing or eventually finds various activities. For instance, 

Bobby, who does not dance any longer, is presently entrusted with group velein (the cash 

tossed on the artists by acknowledging the crowd). The Hijras who don't dance any longer 

are given a nominal rate in the portion of the money after dance parties. Typically in 

mature age, the principal elements of the Hijras minimization are wellbeing and monetary 

issues. A general public where one needs to hand off on one's family kinship groups, the 

Hijras step by step more estranged and with no job in mature age. Like the typical winning 

methods, for example, strolling now and requesting thirst, the Hijra get themselves reliant 

on their Chelay for benefit. Nonetheless, because of the severe social arrangement, the 

more settled Guru sees that "circumstances are different" because Chelay is not, at this 

point, ready to think about their Guru. Consider the account of one of my research 

respondents. 

We find Chelay with the intention that someone can deal with us in old age. I 

have a lot of Chelay, but most are just a name. Only two of them are my real Chelay who 

gets information about my life, and if I ever go to their homes, they give me something.  

Kausar has shared her thoughts by saying that they are habitual of getting Chelay 

because they will have someone to take care of them in their old age. She said she has a 

lot of Chelay, but a majority are just a number. Only two of them are sincere with her as 

they always make sure to inquire about her health. Whenever she visits them at their 

place, they make sure to serve her with different things per their affordability, but others 

do not even bother in any such manner. Others usually take it as pain if their Guru visits 
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them. Moreover, if any time Guru plans to make a little stay trip at their place, they will 

get annoyed and will openly say that it seems like Guru is going to camp at their home.  

This situation is worse for the Hijra, who do not have Chelly. Consider the case 

of Gul Hijra, "a long-lived alone person living in a rented room. She does not shave 

inconsistently, wears masculine clothes, and does not move. As he grew older, he 

invested much energy thinking back to the old memories. He had two or three feelings in 

his heart to associate with men who came back and removed their bonds with him. He 

would not be an expert for a long time because he could not afford the cost of hepatitis C 

medicine and feels that Hakeem (pure medicine specialist) puree (small paper bundles) 

is the best option to him ". 

In the Old Testament, when their gender arises as little concern for the Hijra 

separately as a union, some oppressive anxieties (such as wellbeing and money) 

overwhelm their brains. While the older Gurus are always concerned about the 

performance of their young Chelay's personality, they are more concerned with their 

femininity. Although not as carefully researched as the play of the old Hijra, this 

transformation of the old character is a significant step in the life of the Hijra and is 

another side of the fluidity in terms of gender (See Chapter 6 for more details) 

 

4.5 Problematizing the Hijras Identity 

Foucault, 1980) rightly said that we should not consider an individual as an elementary 

nucleus, an atom, or any such material having various and inert meanings. It is open to 

receive any hit, and by doing so, it resultantly crushes other people. Instead, it has noted 

that such individuals have specific body types, different and particular gestures, certain 

discourses, and desires that are different from others should get an identity as complete 

individuals.   
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Believed the original designation of the personalities in the marginalized groups 

to be their submissiveness in a constructive manner and with a given need. Over time, in 

the latter half of the twentieth century, many scientists have suggested that humanity is 

socially formed (e.g., Burke and Stets, 2009; Hall, 1996). In the assessment line, social 

relations and structures are given priority in the curriculum. For example, as indicated by 

the auxiliary analysts, "self-efficacy is not a given natural or technological requirement 

but continuous in a developmental cycle (Hall, 1996)". For example, women activists and 

LGBT analysts (e.g., Butler, 1993; Irigaray, 1985) had a problem with gender and sex 

and viewed that these categories were "psychologically" constructed without ontological 

tolerance and resulted in less effective relationships. 

As a few examples of this and in previous paragraphs suggest, what we present 

as "individual" and "subject" results from apparent confusing practices approaching the 

setting of a particular topic. One could argue that man is a standard derived from repeated 

references to exhibitions (Butler) regarding disciplinary matters and degrading practices 

(Barad, 2007). Hijra is also different. The redesigned internal functions of their flexible 

bodies and the expressions that unite them create a shared subconscious that all people 

and the counter-public see as the Hijra. It is permissible for the Hijra to complete as an 

external function that preserves the fantasy of the dual gender frameworks. The Hijras 

character itself is not socially developed two gender divisions instead. Given the many 

different bodies and discourses involving the Hijra, another submission could arise, 

especially for many people in the Hijras group who did not claim to have brought into 

the world by having feminine characteristics in their gender. 

Consider the case of "Razzaque, who is visually impaired and is a Hijra. From an 

early age, he was chosen for a madrassah (religious school) after his mother passed away 

when he was very young; they sent him to live in a madrassah forever. He has always 
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lived in a madrassah from that point onwards. Her life presents a controversial story about 

the traditions regarding the identity (such as sex, gender, performance, and style trends) 

related to Hijra.  As shown by him, "his socially defined Hijra body has identified and 

classified him among them" it is his (socially defined) cis-gendered body that drove his 

family to order him as a Hijra from an early age. He has never worn makeup or women's 

clothing in all his years ". When I asked him about his preferences in terms of sexual life, 

he said, "He has not felt anything about a man or a woman. In any case, when such 

thoughts cross my mind, I recite a few verses from the Quran and, it leaves. While being 

a Mo'azin (one who calls for prayer in a mosque), he rarely leads other men in 

supplication. It was the most shocking part of his story as Muslims traditionally retained 

all the authority to lead the recruitment to mof. As far as he might be concerned, 

everybody in the Mosque realizes that he is a Hijra. In any case, nobody has any issue 

that he drives others in supplication. He anticipates going through his whole life given to 

religion. Maybe the main way he is associated with the other Hijra is through his 

enlistment in a face-to-face welfare program for poor Hijras by a native NGO. My 

respondent, Razzaque, tried out by the NGO, though casual checks by other Hijras who 

aft, er getting information on his poor financial condition (and how he is a Hijra), needed 

to get him out. Nobody grumbled about how he lives, dresses or, plays out his character. 

Even though he is not an individual from the group similarly as others, this did not prevent 

the Hijras from getting him out." 

Razzaque solves the problem by the way the submissiveness of the Hijras is often 

considered in Pakistani society. The story of Razzaque reveals that how the most severe 

human traits are linked to Hijra (such as feminism, gender performativity, and sexual 

inclination towards men) has a historical and social constitution in Pakistan. One would 

argue that would consider all things if the people of Razzaque had sent him to live with 
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a Hijra different from a solid religious college; he would have created the usual signs of 

Hijras submission. Perhaps most notably, his experience shows that if, instead of being 

pushed into a carefully controlled system of subject development, young Hijras are 

allowed to devote their personalities in different ways. For instance, there is an 

opportunity for the growth of new characters. It is agreed that these same characters will 

be socially and physically integrated, the inner workings of each body through its 

interdisciplinary functions — action has new potential for unprecedented productivity. 

Since no one has ever been entirely recorded by the disciplinary statements that unify 

you, we cannot anticipate in advance how the Hijras personality can be contradictory or 

complex in the gender-body class if they all end up in the Hijras group. Nonetheless, 

because their works are seen as abandoned by the general public and their jobs being 

aimed at developing their titles, it appears as though any "radical" idea is unlikely to be 

considered. 

 

4.6 Structure of Care or Structure of Discipline? 

Hijras and their subject formation occur in repetitive material-running activities that 

occur after joining a group of Hijras when they are prepared or prevented from having 

certain activities, desires, and dreams and no others as described in this research. West 

and Zimmerman (1987) have stated that this cycle of revenge reflects the process of 

sexual development in cis-gendered. It is essential to treat people who have abandoned 

in the community's eyes from then on, assuming that the doubts or opposition of those 

who send them into a state of human uncleanness continues. I agree that no people are 

equal to the familiar story (feminine preferences) of the arrangement of Hijras topics in 

Pakistani society (and the one introduced by Hijras to the outsiders) or who consider 

themselves women since youth. Different people can create a unique performative 
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identity. Hijra group of people, which is more fulfilling as the external framework of the 

same sex, is taking on another essential external task of uniting all people who do not 

conform to the two-dimensional framework in the public arena.  

This is achieved internally by preventing people from having the same desires, 

humility, and activities through various discourses and disciplinary practices. This 

prevents many rival countries, which may produce from building and locally developing 

and maintaining a deliberately constructed and self-sustaining independent structure 

without a framework for men and women. Apart from the fact that the existence of this 

opposition society makes it difficult to look at the same-sex framework, its liberation 

powers are limited by its carefully controlled nature. The Hijras, instead of having the 

option to choose their personality, focus on selecting a specific menu of decisions. 

With the current interests in the community, it is helpful for various social 

discussions to point out that people called disabled men, flawed boys, and survivors of 

child abuse often have Hijra when each of them is placed in the same way. This 

elimination of the various forms of sexual harassment in the public eye ensures that the 

underground community remains covered. The unwelcome questions that need to be 

solved remain unanswered. 

According to Scott (1998); Zizek, (2005) and Prozorov, (2014 ) arrangement of 

internal and external elements of the Hijra community draws attention to that visible 

evidence in social societies, as liberation is certainly not apparent. People existing on the 

margins of society have shown in this report, and they are more and more formed by 

integrating external and internal disciplinary hearings. Therefore, characters at the 

margins of society should not be construed as a casual offer that can be treated 

consistently as an expression of extremes. Instead, you must know the ontological genius 

that transforms from not underestimated into minority social and social characters. It does 
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not mean that there is no place for an organization that is accessible to people in colonial 

societies. As discussed in detail in chapter 9, office spaces arise because no speech can 

fully document a person's current social application. There has rigidity in practices where 

various subjects meet disciplinary matters. That is why the great controversy that is taking 

place is nearing the end and is "on time" in the current negotiations. Other anticipated 

degrees of social sexuality (such as sex-appropriate performativity) can be complex as 

well. At the same time, the freeing power of the Hijra group is bound by the 

standardization of vital things to its people. 

My presumption on the Hijras as human waste will be problematic in defining 

them on a large scale as the basis for a substantial opportunity with offices, especially in 

its connection to the open and sewage public eye system. However, on a small scale, for 

people released by their loved ones, a group of Hijras people walks like a secure paradise. 

This is where most of the Hijra can live happily among people who have no placement 

in society. As far as the relationship of the Guru-Chela's is sometimes uncomfortable, the 

notice of their Sahelian friends - Hijras - usually accepts a grudge based on Hijra. For 

their sahelians, the Hijra has a potential partner whom they may need to be with without 

fearing any kind of judgment. Some of my respondents built up the strength to leave their 

violent families simply for the sake of their sahelians on whom they could rely for their 

true feelings and who often disappeared with them too. Saheliyan ensured that the Hijra 

tolerated all the hardships, violence, and divisions. 

The time has come for Pakistan to arrive at a position where everyone, whether 

the victim's child, an infertile young adult, or a child brought into the world with 

dysphoria, is never notified that they will live asexually sterile or a transphobic existence. 

I would say, in any case, that if the majority of such people continue to be considered by 

a group of Hijras people, what power would it have for anyone to change the business as 
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usual? My discussion in this chapter similarly includes whether the country can play a 

direct role indirectly affecting the development of Hijra personality within non-traditional 

civil society organizations (such as family, residence, peer-to-peer, and Hijras counter-

public). I am researching this critical question of integration of characteristics of Hijras 

with the state in Chapter 10. 

 

4.7 Public Perception and Media Portrayal about Hijra 

This segment investigates how contemporary types of Hijra experience were perceived 

in traditional Pakistani society. It features the mixed public insight towards Hijras and 

clarifies why gender vague individuals have simultaneously faced concurrent reversion, 

toleration, and persecution. One September evening, I went with Payal and Ruby to Mall 

Street, where the two anticipated looking for new outfits. 48-year-old Payal was dressed 

in ladies' salwar kameez with a scarf hung around her neck and her hair tied in a slick 

bun toward the rear of her head. Conversely, 33-year-old Ruby was wearing a striped 

radiant blue men's shalwar kameez. Ruby wore a garland around her neck and left her 

streaked in golden color medium-length hair open.  

Contrasted with Payal's humble attitude, Ruby's extrovert and demeaning nature 

pulled in shalwar kameez of women along with a scarf that wrapped around her neck. I 

felt abnormally undetectable, strolling close to Ruby since everyone was focused on her. 

We stopped at a shop that was being owned and run by a lot of teenaged young men. As 

Ruby perused outfits, the shopkeepers began playing around. They prodded one of the 

young men in the group to become friends with Ruby.  

After hearing their exchange, Ruby reacted in a flirting manner, "I becoming his 

friend would be the last option!" The lively repartee proceeded until we moved to the 

following shop. As we advanced out onto the walkway, I saw three young expert men 
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pointing and chuckling at Ruby. I was quickly dazed when one of them professed to 

snatch Ruby's buttock as she went to a shop showing a window. Unaware, Ruby liked a 

dress on a life-sized model as the men left, high-fiving and chuckling. As we held up at 

a bustling convergence to go across the road, I saw two police officers drinking from a 

public water cooler. After seeing us, one of them moved toward Payal and served her a 

glass of water. Payal expressed gratitude toward them, drank the water, and afterward 

gave the glass to Ruby. One of the police officers deferentially mentioned Payal to appeal 

to God for the excellent health of his sickly mother. Accordingly, Payal expressed, "I 

implore Allah to heal your mother, so she becomes well soon." The police officer 

courteously said thanks to her as we headed out in different directions from them.  

It was intriguing to observe Payal and Ruby's connections with individuals at the 

market. There was a checked distinction in the manner individuals treated the two Hijras. 

This distinction in cooperation is somewhat inferable from the visual markers the two 

gave their spectators. The onlookers considered Payal, who was direct, a simple human, 

while thinking Ruby, who was extravagant, as an object of entertainment and sex. That a 

Hijra could be both an intermediary associated with spirituality and a sex object is 

frustrating. 

Further, the conflicting treatment of Hijras demonstrates the variety and logical 

inconsistencies in the public's impression of cis-gendered individuals. It's anything, but a 

combination of clashing thoughts penetrated the Pakistani people, which was a cracked 

element including numerous publics. That Hijras correspondingly experienced 

acknowledgment, social distance, violent behavior, and righteous rejection was proof of 

their co-existence with the public and their indecision towards the non-normative 

subjects.  
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Public insights relating to Hijras were suffering, yet they arose in short and 

discursive minutes (e.g., in Hijra's experiences with the media or with ordinary 

individuals out in the city). These blended conclusions resulted from the non-conformity 

of the gender, physical uncertainty, hypersexuality, and underground culture of Hijras.  

There was a demeanor of vulnerability encompassing their lives, unanswered 

inquiries, and myths and legends of urban areas. As Susan Seizer, stated that Hijras were 

viewed as most agitating definitely due to their disruption (2000). Here, I extrapolate 

from public insights relating to Hijras in three ways: through an assessment of cis-

gendered individuals' evaluation of how they were seen by ordinary individuals, through 

my discussions with conventional Pakistanis, and through a thesis of mass-mediated 

messages.  

One morning over tea at the AIPS rest house in Lahore, I had an enlightening 

discussion concerning Hijras with two men: my driver, Alam, and the cook of the center, 

Sadiq. In the understated statement, Alam argues that the ones with improper genitalia 

ought to be called Hijras.  

Alam: I am sure that most of them are not Hijras. I have known a person who has 

a wife and children, but he talks and walks like Hijras. 

Umair: undoubtedly, most of them are usually married, and they do have children.  

Alam: But then, at that point, they are not Hijras.  

Umair: See, there are a few kinds of Hijras. The overall population does not 

acknowledge every one of them. However, they guarantee they are Hijras.  

Alam: From my perspective, only those born with incomplete genitalia are known 

as Hijras, and only they have the right to beg and should be given money.  

Umair: The ones you are talking about are known as khunsā-e-mushkil. Some 

people are male in terms of their physicality, but they have feminine feelings, and 
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some people are females in terms of their physicality, but they have masculine 

feelings. 

Alam: Individuals you are mentioning are not Hijras. They are zennanas and 

khusrahs.  

Sadiq: I think they are altogether individuals, and God has made them how they 

are, so we should not mock them.  

Alam: I would not call such individuals Hijras. They have made this their 

profession. They should live like men. For what reason wouldn't they be able to 

make a living like normal individuals?  

Umair: Many of them do, yet they cannot keep their positions because the 

individuals whom they work with mock and mistreat them, and they have to leave 

their jobs.  

Alam: Yeah, their behaviors are the reason behind this.  

Umair: I'm confident they sometimes do things that annoy others, yet they cannot 

change their feminine conduct regarding how they walk and talk. The issue is how 

society treats them. Society does not allow them to live like normal individuals.  

Alam and Umair showed mixed feelings in nature, which usually conflicted with each 

other's perspectives about Hijras. Alam's perspectives were not unique. He has known 

about Hijras than most laypeople (e.g., that some get married and raise families), yet he 

has mentioned the prevailing meaning of Hijra as an intersexual individual. Alam held 

moralistic perspectives that did not tolerate any fake Hijras. In addition, he accepted that 

"normal" men with working male genitalia would be portrayed as Hijras simply as a 

practice of earning a livelihood.  

Unlikely, Sadiq addressed the opposite public, which was not clear about showing 

compassion towards cis-gendered individuals. While Sadiq was fearful of the force of 
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cursing by the Hijra, It was considered nonsense by the Alam. Significantly, my 

clarification that Hijras included people who felt feminine from inside did not impact 

him. Alam considered authentic the solitary condition was the intersex one, which was a 

noticeable appearance of God's creation in people in contrast to the feminine soul. Alam's 

perspectives epitomized the standard comprehension of who Hijras were as well as ought 

to be.  

They established several assumptions about Hijras through communicating 

extensively. Media portrayals generally ordered gender, vague individuals, three: as 

corrupt, diverting, or thoughtful. Regularly news sources trashed and confounded data 

about sex questionable individuals. In 2009, an insightful TV program called Sach Ka 

Safar (The Search for Truth) on News One TV adversely depicted zenanas and Hijras. 

The show's host deciphered the sexual connection among Hijras and their male customers 

as "gay" (hamjins) conduct when he found that most cis-gendered individuals were 

organically male. He alluded to Murats as "normal men" (hutte khase mard) and 

compared their sexual conduct to homosexuality:  

"The public authority will truly need to consider this issue in any case. The 

multitude of gays that are created under the pretense of Murats will spread AIDS, 

hepatitis, malignant growth, and other physically communicated sicknesses in our general 

public."  

The host confused gay with Murat, which was generally erroneous yet in addition 

somewhat obvious since covers between the two personalities classes would, in general, 

happen among specific people who situationally distinguished as both. Additionally, he 

illustrated the results of permitting the gay movement to persevere. By utilizing the 

expression "gays" and comparing it with AIDS, the host suggested that the wonders 
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unfurling in Pakistan (i.e., gays and AIDS) were foreign powers that should ensure the 

nation.  

Further, the show introduced a negative picture of the Guru-Chela framework. 

The Guru was portrayed as somebody who utilized Murats as a wellspring of individual 

pay and transformed them into sex laborers. A Guru's home was depicted as a wicked 

space where altered society's standards, where gay demonstrations occurred, and where 

medications and liquor were promptly accessible.  

"Homosexuality may be unlawful on paper, yet it isn't the case as a general rule," 

said the host. "A lot of gay men in Pakistan known as giryās have gotten hitched to 

Hijras."  

Based on their incomplete gender and comparing sexual conduct, the host 

misjudged both Hijras and giry as gay men and sensationalized their connections by 

likening them to relationships. What is more, the moderator condemned the act of actual 

castration.  

He stated that to become nirbān was "to make a male to non-male" and "to kill 

masculinity," which was "not correct." Further, he alluded to the individuals who played 

out the strategy as a destroyer of humanity. The show's host suggested that appropriate 

disciplines be resolved for specialists who performed such methodology, for Gurus who 

convinced "ordinary men" to go through these tasks, and for Murats who got weakened. 

Negative depictions of Hijras likewise coursed through Urdu and English 

language papers. The accompanying piece was distributed on January 14, 2007, in an 

Urdu paper called Daily Express. The article examined the master clinical assessment of 

a therapist named Dr. Syed Haroon. He expresses that a few young men are brought up 

in conditions where they start to embrace ladies’ propensities, especially when the father 

is less present.  
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Transsexuals are individuals who embrace the presence of femininity. It is odd 

for a youngster to say that he encapsulates a female soul. A significant number of them 

are drawn towards sex. They used to live independently and cryptically; however, they 

are starting to influence our general public since it is simpler for them to arrive at the 

overall population. They are clueless, and they do not have a situation in the public arena. 

A few groups partner with them when they see Hijras remaining at roundabouts and 

crossing points. The danger of AIDS is likewise expanding because of this.  

Albeit the language utilized in the piece doesn't slander Hijras, it considers them 

liable for spreading social ills, like infection and indecency and presents them as an 

approaching danger to decent society.  

Notwithstanding their portrayal as wicked and shameless creatures, Hijras were 

addressed as amusing figures on TV and in film. In 2010, ARY News introduced a news 

bundle about a wedding between a Hijra and her sweetheart. The news cut opened with 

a progression of quick shots of Hijras being accompanied into a police headquarters and 

being put in a correctional facility. As these pictures filled the screen, the excellent 

Bollywood tune "Jiski biwi" from the 1981 film, Laawaris, including a dress in drag by 

Amitabh Bachan, played behind the scenes. The unusual melody set the vibe for what 

was quite a funny circumstance: the wedding of a Hijra and the ensuing capture of the 

wedding members. The unworkability of such a wedding was part of the way that made 

it entertaining. The commentator upgraded the comicality of the occurrence through his 

contemptuous way of revealing.  

Furthermore, he, whose spouse is a Hijra, has an exceptionally huge name. 

Indeed, we are discussing Malik Iqbal of Peshawar. However, he has hitched twice 

preceding this in a wedding a Hijra; he has gotten renowned. Sick and burnt out on 

managing bomb impacts and psychological warfare, even police authorities gave off an 
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impression of being cheerful during this thesis. The police put a festoon of blossoms 

around the lady's neck and invited her into the police headquarters. 

Notwithstanding the lady and groom and twelve Hijras, additionally captured 42 

wedding visitors… What will happen to this wedding may be resolved after the court's 

decision. In this sense, either the number of women in the country fallen or the knowledge 

of males has increased.  

Albeit the anchor utilized the term Hijra to allude to the report's subjects, the 

significance of the time stays muddled. The guidelines relating to the marriage of 

intersexual individuals vary across the different schools of Islamic ideas for the various 

states of intersexuality, where a few schools grant people with specific sorts of genital 

irregularity to wed while others don't (Cilardo, 1986). These guidelines and the various 

kinds of androgynous states were not everyday information. The common conviction was 

that genuine Hijras were unequipped for marriage since they came up short on the genital 

ability to repeat. On the other hand, for a phony Hijra (i.e., a man) to wed a man was evil 

and unviable since the association of same-sex people could not work with propagation, 

which was seen as the establishment of marriage. 

Consequently, the legitimate, strict, and social difficulty of a particular 

association delivered it silly. In 2011, Geo News covered a fight at a Hijra's birthday 

celebration in Sheikhupura, Punjab. As indicated by the report, the battle began when 

Rawalpindi's renowned Hijra, Ruby, made a remarkable passage at the occasion. Her 

opponent, Kashmala, couldn't endure Ruby's pomposity, and the two started to attack 

each other after a heated trade of words. The question at long last finished when their 

Gurus mediated, and the merriments continued after compromise among Ruby and 

Kashmala. As referred to in the report, the purposes behind the debate were, best case 

scenario, shallow since the premise of the squabble was less pertinent to the inclusion 
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than the recording of the actual battle. The exciting scene, communicated cross country, 

was intended to work at the degree of the exhibition for the sole motivation behind 

engaging watchers for whom Hijras and zenanas have truly filled in as a type of delight. 

While the news value of this report is problematic, its amusement esteem is evident in 

the shots of the tempting moving of Hijras mixed with scenes of them genuinely 

mishandling each other.  

Notwithstanding, the public's impression of Hijras was not wholly negative, and 

the bitterness is seen against them, and lenient perspectives regularly countered clever 

portrayals. An illustration of this is ARY's Urdu dramatization sequential Murat (2005). 

The accompanying précis shows that the sequential gives a thoughtful and moderately 

exact depiction of Hijras as intersexual and genderqueer individuals.  

The focal person is a cis-gendered named Babar who hails from a helpless family 

and is dismissed by his father and sibling. The solitary individuals he gets support from 

are his mother and Reshma, a Hijra who dwells in his area. Despite being embarrassed 

by his father, a young boy likes playing with dolls. He attempts to befriend Reshma, who 

is regarded as a Good Samaritan with a kind and decent personality who shows an interest 

in having a decent life and refrains from taking part in socially objectionable behavior, 

such as singing and dancing. The kid's father is resolved to get Reshma expelled from the 

area; he puts her down for her negative effect on his child and attempts to construct a 

body of evidence against her. Confronted with nonstop scorn, actual maltreatment, and 

dismissal from relatives, the kid, at last, flees from home and looks for asylum at 

Reshma's home. The father scolded charges against her for grabbing his child, and 

Reshma is captured. 

Nonetheless, the case is ultimately dropped when the police find that the 

youngster went home by her freedom of thought. The father reviles and beats the kid 
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when he sees him with Reshma once more, and the maltreatment proceeds in the hero's 

adulthood. The grown-up Babar, presently known as Babara, dresses in ladies' garments, 

wears cosmetics, is a feminine preference, and utilizes female gender pronouns to allude 

to himself. As the mother attempts to ensure Babar, his father is furious at him behaving 

like a man while his sibling moans about their demolished standing in the area. The father 

advises Babar to either live in the house like an "individual" or to leave. The whole family 

faults Reshma for transforming Babar into a "Hijra." It is uncovered that Babar's sibling 

can't get hitched because the potential lady of the hour's family is reluctant to send their 

little girl to a home where a Hijra resides. Simultaneously, Babar's mother harbors the 

expectation that his effeminacy can be fixed, and she is persuaded that getting him offered 

will improve his condition. They conclude that their niece will make a reasonable lady. 

Babar consents to the proposition. However, it has all the earmarks of being generally 

excited about the wedding. Without precedent for his life, his father and sibling shower 

him with affection for consenting him to carry on with a regulating life. Kausar's young 

lady agrees with the proposition, yet she has not met Babar in years and is absent from 

his gender distinction. Babar's folks urge him to be manly, trim his hair short, and try not 

to utilize female pronouns before Kausar. Meanwhile, Babar's mother requests Reshma 

to disavow Babar. Reshma hesitantly obliges and cautions Babar to stay away for the 

indefinite future to her home.  

Upon the arrival of his wedding, she furtively watches him getting hitched from 

the sidelines. Kausar does not meet Babar until after the nikah'. On the night after the 

wedding, Kausar promptly sees Babar's effeminacy and separates crying. Nonetheless, 

she chooses to chip away at her relationship with him to try not to bring disgrace upon 

herself and her family. Before long, Kausar gets pregnant, yet at this point, Babar has 

ventured out from the home to nurture a week of Reshma, who is battling the disease. 
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Kausar urges him to alter his way of living; however, she cannot stop him. Soon after 

that, she also flees from her in-law's home to go live with her auntie in Hyderabad. There, 

she, in the end, brings forth a young lady. However, Babar does not attempt to construct 

a relationship with his little girl. Babar and Kausar's marriage close in separation, and 

Kausar weds her cousin. Reshma endures as long as she can remember because of the 

penances she makes for Babar; she is mishandled and compromised by Babar's family 

and expelled from the area. Her hopeless life closes with her withering and agonizing 

demise.  

With the separation settled and Babar having ventured out from home, his sibling 

is allowed to wed his preferred young lady. Babar is rejected from his sibling's wedding 

since his new sister-in-law does not endorse him. In the end, the sibling and sister-in-law 

start living independently after a question, including Babar. By this point in the account, 

Babar's folks feel miserable at the deficiency of both their children, and his mother goes 

crazy. Babar gets back to nurture his mother back to wellbeing; however, she dies. Babar 

faults himself for his demise and laments not putting more effort into fabricating his 

relationship with his ex. The sequential finishes up with Babar proceeding to carry on 

with an existence of neediness as an artist. 

The sequential spotlights as much on Babar as it does on Kausar to feature the 

selling out and penance that Pakistani ladies suffer when they are hitched to non-adjusting 

"men." It also highlights the vast pressing factor that families applied on strange 

youngsters to wed, just as the lengths to which they guaranteed their kids adjusted to 

accepted practices. While the two ladies and gender questionable individuals are 

introduced as being caught inside an abusive heteronormative framework, their families 

have portrayed as the two pawns in and implementers of a person-centered framework.  
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The term Hijra does not show up in the sequential dramatization. This is not 

shocking given that Murat was created in 2005 when the word Hijra was less mainstream. 

All things being equal, "Hijra" is the picked word utilized in the account by both Hijras 

and conventional individuals. The Hijra personality and corporeality uncertainty is kept 

up with by reiterating a solitary exchange: "dislike he is a Hijra!" This assertion is made 

by Babar's mother to accentuate the significant contrast between him and the Hijras with 

whom they relate. What is clear is that Babar is naturally male, which makes them 

equipped for marriage and proliferation. When Barbar is offered to Kausar and becomes 

pregnant, the neighbors jokingly express their skepticism at Babar's capacity to 

impregnate her. At the point when a local lady says, "I cannot accept your child has a 

youngster," Babar's mother reacts irately,  

"He is not a Hijra! Just his method of strolling and moving around is somewhat 

awful." Murat propagates the fantasy that the individuals who have a feminine soul are 

not Hijras and that the individuals who are genuine Hijras like Reshma experience the ill 

effects of some type of average physical "handicap."  

The sequential does not address the reality of Babar's gender distinction. Even 

though his condition is demonstrated to be suffering and resistant to human mediation, it 

is likewise recommended that youngsters like Babar join the Hijra people group because 

of dismissal at home. Thus, the story engages the likelihood that gender variation guys 

might be saved through familial love and acknowledgment. They are generally speaking. 

However, the dramatization is thoughtful to the predicament of the individuals who 

endure both gender and genital ambiguities.  

Sharp pictures of Hijras likewise flowed through TV news. A 2011 ARY News 

Report zeroing in on the murder of two Hijra in Hyderabad is a good example. Hijras, 

who partake in our festive events, are people like us. In any case, to give these honest 
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suppliers of satisfaction distress is the most excellent lousy form of our general public. 

Two Hijras were killed in Hyderabad. Hijras rioted to request equity and the capture of 

the killers of their partners… We should consider Hijras. They also are individuals like 

us; however, what sort of treatment would we say we are dispensing on them?  

The anchor person's discourse is intended to inspire sympathy for cis-gendered 

individuals. That same year, Samaa TV news investigated the neediness and joblessness 

of Hijras in the city of Naushahro Feroze, Sindh. The report voiced the worries of the 

interviewees who encouraged the public authority to make occupations for Hijras to 

engage them to lead "decent" lives. Regardless of the variety in conviction and general 

insight towards them, Hijras were exceptionally criticized individuals. The excess areas 

of this section show that the social and strict shame joined to sex difference created 

agitation inside the Hijra people group. 

 

4.8 Religious Orientation of Hijras  

Hardly any Hijras had the option to notice strict practices in regular daily existence. 

"Recognition to God, I am Muslim," said Shammo. "In any case, I am not extremely strict 

because my work is terrible. I take part in each transgression. I sell my body, and I stay 

in a province of impurity. "Hijras like Chammo separated themselves from strict 

recognition because their day-by-day lives were immersed in strictly denied conduct.  

"Looking at this logically, truly we are men. However, we wear ladies garments. 

Petitions are not allowed in these garments. Frequently the ministers who lecture disclose 

that men are not permitted to say supplications in ladies' garments. There ought to be no 

nail clean on your nails, and your nails ought not to belong. Be that as it may, our khadṛas 

love their bodies, their magnificence, and they live by dealing with every single thing of 
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theirs. They need to keep long nails, however on the off chance that your nails are long, 

your supplications are not allowed."  

Above, Sunaina legitimizes her evasion of the day-by-day supplication while 

endorsing the predominant view that cis-gendered individuals with male private parts 

were men. For Sunaina and Chammo, it was useless to be strict and a piece of the Hijra 

universe. This overall disposition clarifies why numerous Hijras got hitched, had kids, 

and left the field for a regularizing life upon retirement.  

"I have an issue being like this," said Andaaz, who was discontent with her way 

of life and ideal routine. "I need to acquire enough so I can quit accomplishing this work 

and begin supporting my family the correct way."  

Discontent with her current state, she sought to leave the field to start driving a 

prudent way of life. It was uniquely upon forever leaving the area that she accepted she 

could turn into an ardent Muslim. Albeit most cis-gendered individuals went to religion 

at an advanced age, some left the field and went to faith in their childhood. Underneath, 

Tamanna depicts her Guru's alienation from the area because of severe impacts.  

I used to have this Guru previously, yet presently she's kept a facial hair growth 

and has joined a (Tabligh alludes to a strict development vested in spreading the message 

of Islam at the grassroots level). She has left the field. Presently, you will discover her at 

a mosque in Lalu Khet where She's quite meeting me. She says that I am a terrible 

example for her. Now she spends time with this group of Tablighi Murats. They go to the 

homes of other Murats to spread their strict message. They went to my house a day or 

two ago. Every one of them had these huge whiskers, yet they were highly feminine. I 

said to them, "Come, you prostitute, first I need every one of you to move for me." They 

began applauding at me and said, "Accompany us to Tabligh. God willing, He will help 



 

 121 

you." Everyone at the mosque thinks about them, and they're happy that they've left an 

awful line and joined a decent one.  

This uncommon account about strict transformation among Hijras shows the 

adequacy of grassroots Islamic activism in Pakistan and the controlling impact of religion 

over Hijra's want and practice.  

Just a tiny bunch of sources detailed taking part in strict execution. Nazo, for 

example, went to Friday supplications in the local mosque and held week after week 

Quranic recitations at her home. For Nazo, noticing Islamic ceremonies served the double 

capacity of acquiring both heavenly legitimacy and social decency. Regardless of being 

primarily removed from Islam, Hijras had consistently seen certain stringent customs, 

and some had even been structured within the field. One of these was the act of playing 

out the Muslim sacred journey to Makkah in Saudi Arabia (Hijras perform Hajj as men). 

Upon their return, Hijra explorers were respected with the title of (Haji is a type of address 

for somebody who has performed Hajj), which was added to their feminine names (e.g., 

Haji Salma, Haji Bunty). Acquiring the title of haji worked on the situation with cis-

gendered individuals both among Hijras and in traditional society.  

Moreover, Hijras consistently coordinated Niaz, a strict contribution including 

the dissemination of food. Gender vague individuals who performed bunch endowments 

set to the side a tiny part of their profit for Niaz before splitting the leftover sum into 

equivalent divides among bunch individuals. Regularly, Gurus gathered the 

commitments and put the cash towards facilitating Niaz. Food was either cooked or 

purchased, and afterward appropriated among Hijra visitors and poor people (Hijras 

coordinated Niaz on uncommon events, like Prophet Muhammad's (PBUH) birthday or 

upon the arrival of 'Ashura. The day of 'Ashura alludes to the tenth of the Islamic month 



 

 122 

of Muharram, where Shia Muslims grieve the suffering of Husayn ibn Ali, the grandson 

of Prophet Muhammad (PBUH). 

Moreover, Niaz was offered for the sake of God and certain worshiped Sufi holy 

people, for example, Abdul Qadir Jilani, who is broadly loved in Pakistan and India.). 

Cis-gender individuals likewise made routine visits to the hallowed places of Sufi holy 

people. Even though love was the essential objective of worship visits, they also 

introduced freedoms to strengthen pay through moving and sex work. I saw that various 

Hijras had hung in their home's banners of the holy people they venerated. Sakhi, for 

example, had set up a flag of Abdul Qadir Jilani, for whom she lit incense and performed 

week by week Niaz.  

Sources provided some severe records that ran through and through Hijras' 

repudiation of their standing in Islam as vulnerable. The presence of these changed rigid 

convictions lies on Islam's variety inside Pakistan, which incorporates a critical Shi'ite 

minority, numerous Ismailis, distinctive Sufi customs, and "conservative" networks that 

have a place with different ethnolinguistic groups (Haines, 2012). This variety is 

addressed in Hijras' strict perspectives relating to their home in Islam. The following, 

Moti's firm perspectives practically rule out any tough endorsement of gender vague 

individuals. Wearing ladies' garments is not considered men. I read a hadīth on a schedule 

that our Prophet revealed those men who wore ladies' garments. An individual wore a 

red-hued outfit once, and Prophet Mohammed (PBUH) requested him to be eliminated 

from the area. In the Quran, God has said that Hijras are His creatures and they ought not 

to be dealt with severely; however, the Quran alludes just to those Hijras who are 

typically conceived. God has sent us as men. He has not sent us similarly with composite 

parts. Also, the Prophet has proclaimed singing and moving as haram. I heard a pastor 

say on a strict channel that offering cash to Hijras is prohibited because they make money 
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by singing and cruising, which is also illegal. Moti's case that Islam doesn't allow men to 

dress in ladies' garments veers from the academic understanding of this hadīth introduced 

by a strict student of history, Scott Kugle. As per Kugle, Prophet Mohammad's (PBUH) 

judgment applied explicitly to guys who were not delicate naturally and embraced such 

conduct just for ulterior intentions (Kugle, 2010). Moti had the propensity of sticking to 

the regulating gender double where people brought into the world with male genitalia 

were considered to be men regardless of whether they accepted that they had a feminine 

soul. This prevailing view advantaged genitalia over interiorized sex in deciding if an 

individual was a man or intersexual.  

Even though gender uncertain individuals accepted their condition, to be honest, 

undeniable, and perpetual, prevailing strict convictions about sex/gender frequently 

drove them to scrutinize their perspectives about the idea of the female soul. "I think to 

say that we have a feminine soul is our conviction," said Moti. "God has just slid two 

kinds of creatures, male and female." Moti proposes that Hijras had evoked the idea of a 

female soul for individual fulfillment when the truth is told; Islam didn't perceive its 

reality. Her discipline results from the disappointment of Sunni law specialists to foster 

sex personality autonomous of organic sex. The social and strict shame that Hijras 

experienced regularly drove them to scrutinize the legitimacy of their cases about having 

a feminine soul. This spirit was theoretical since no one realized its substance and 

authenticity were invisible to Islamic law, further reinforced by the lack of clinical 

language to discuss sex change and transsexualism in Pakistan. To consider the spirit an 

envisioned wonder was to reject that gender questionable individuals existed. As per this 

view, the individuals who professed to be Hijras should live incongruity with the 

standards credited to their given bodies.  
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In contrast to Moti, most questioners were uncertain about their area in Islam. 

Their reactions uncovered the mystery of their lives, flagging the logical inconsistency 

between strict lessons and the truth of their reality.  

Hajra: There is no notice of Hijras in the Quran. However, Allah has made us 

along these lines. There are numerous things that Allah has created, however, not 

referenced in the Quran.  

Bilal: If you take a gander at hadith, for a man to turn into a lady is wrongdoing.  

Hijras likewise have a great spot in Islam. Our petitions and reviles affect others. 

Sometimes, Allah takes care of matters from the heart, whether they come from a 

heathen's core. 

Ruby: We are men; however, we have the hearts of ladies. We resemble living 

carcasses.  

As indicated by Islam, it is precluded for us to be how we are. However, we are 

this way since God has made us like this.  

The above reactions feature the interior struggle experienced by cis-gender 

individuals between their gendered/sexual longings, from one perspective, and the 

conviction that such conduct was restricted in Islam, on the other. The ramifications of 

this perspective were that Hijras should stifle their longings and live like men if they 

wished to stay away from an existence of transgression and shame. 

Significantly, these questioners ascribed their sex distinction to heavenly will 

even though they accepted that it was a transgression "for a man to turn into a woman."  

Hasina introduced two strict stories that altogether reviled non-regulating sexual 

conduct, while the other mirrored a muddled perspective on cis-genderedness. I have 

heard a hadīth in which Prophet Mohammad (PBUH) was heading off to someplace when 

he saw the burial service parade of a shemale. When he asked whose memorial service it 
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was, individuals in the train removed the material from the perished face. The Prophet 

turned his face when he saw the "shemale." He remained silent and motioned to proceed 

with the parade. He didn't advise them to stop the caravan… or that it's anything but 

authentic. I have also heard that Prophet Nuh's individuals needed to engage in sexual 

relations with young men even though they had lovely ladies among them. I will not call 

these young men she-males; however, technically, she-males are young men. At whatever 

point they saw wonderful young men, they followed them. That group of people accepted 

God's discipline. Blustery breezes blew them into the sky, where they collided with one 

another, and their livers exploded.  

According to Hasina, sex between humans brought into the world with male 

genitalia is an example of the subsequent record censuring sex between men. 

Nonetheless, the main story summons a feeling of ambivalence about the situation with 

Hijras in Islam. Albeit that demonstration of turning away from the deceased's face could 

be deciphered as an indication of aversion, Prophet Mohammad (PBUH) likewise 

appeared to have sanctioned the memorial service. The episode proposes a hesitant 

acknowledgment of sex variation individuals as despised yet endured creatures.  

Authentic sources uncover that eunuch served significant capacities at the Kaba, 

the sacred site of the journey for Muslims in Makkah. At the Mosque of Prophet 

Mohammad in Medina, they utilized them. A few sources guarantee that eunuchs still 

serve the mosque in Makkah, yet they are less in number today than in the mid-1900s. 

Witnesses much of the time mentioned these people and considered them to be their 

"Hijra progenitors." However, they thought minimally about these eunuchs other than the 

job they played in the custom cleaning the blessed locales. Further, they had differing 

thoughts regarding who these individuals were. Many accepted that they were 
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intersexual, while others were distrustful about the likelihood that such individuals 

worked at Muslim sacrosanct destinations.  

You know how Hijras talk about the by-birth Hijras in Makkah and Medina and 

various stuff. God realizes what is valid. Yet, this one time, an older Hijra told me that 

there was a clan of Hijras around there, and they had a custom in which they used to work 

on a kid and make him nirbān when he was conceived. Thus, she could grow up to secure 

the place of God. Presently on the off chance that individuals of the area of Allah are 

doing this, for what reason would it not be suitable for us to do it? As it were, they are 

similar sex as us, yet they might not have a female soul.  

Nadia was not persuaded that Hijras was incompletely present in Muslim sacred 

premises. Since she heard contradicting records of her corporeality, she was dubious 

whether they were intersexual or truly castrated, and she questioned that they had a 

feminine soul. Essentially, Kugle noticed that the eunuchs of the pre-present day time 

frame were hastily like Hijras as far as physical undermining; they were automatically 

subjugated, castrated, and sold into the Muslim Empire Hijras exhibit a mental inspiration 

to go through weakening (2010) eagerly. Whether or not or not eunuchs were 

predecessors of contemporary Hijras, Nadia attracted comfort the likelihood that 

"individuals of the place of Allah" performed genital extraction since such a training 

tested the prevalent view in Pakistan that deliberate substantial castration was strictly 

disallowed.  

The accompanying story, related by a Hijra senior, portrays the legend of a Hijra 

who was connected to the Sufi holy person, Khwaja Moinuddin Hasan Chishty. A while 

ago in Ajmer, a Hijra asked Khwaja Gharib Nawaz for a kid rather than direction. Khwaja 

said that you would have a youngster; however, you will not have the option to see it. 

"Why?" she asked, and he said, "Because you didn't request it- - you requested a child." 
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Then he requested that she go to Taragarh55. He advised her to remain there until she is 

a youngster. So she went there and hit the mountain, and the mountain opened. At the 

point when she headed inside, there was a lake there. She put her legs into the lake, and 

it evaporated. There was likewise a marble floor that was loaded up with blossoms. She 

sat down on the marble, and the mountain shut. Then, at that point, nine months passed, 

and her youngster was going to be conceived when the heavenly messengers descended. 

The Hijra died because she requested a youngster, yet she didn't have a section. Yet, the 

kid lived. Khwaja Gharib Nawaz went to the mountain. He took the youngster and put it 

outside the mountain. When individuals discovered that a Hijra had brought forth a 

youngster in the hill, they went to the mountain. Be that as it may, men were not permitted 

there, so the men left, and the ladies remained back and asked. Furthermore, for the 

individuals who were childless, Allah gave them a youngster. Then, at that point, the 

mountain opened once more, and the kid returned in and into the mother's belly, and the 

hill shut once more. Today, ladies who can't have youngsters go to this mountain. The 

Hijra's place of worship is in Ajmer. To start with, individuals welcome the Hijra's grave, 

and afterward, they say salam to Khwaja Gharib Nawaz. So, this shows the regard given 

to Hijras, however, just if they are acceptable and don't get ass screwed. It is because of 

the pious Hijras of the past that we are still living today.  

The above story is unclear about the situation with Hijras. From one perspective, 

it shows Hijra's indiscretion for seeking after her material necessities over the holy 

person's profound direction, which eventually prompted her passing. Then again, it shows 

the regard agreed to the Hijra by fans who paid her reverence by visiting her holy place. 

Additionally, the storyteller stresses that lone Hijra religious zealots and the individuals 

who avoided sin and lewdness were deserving of regard and high height in Islam. The 
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previously mentioned religious-verifiable occurrences show that Hijras were suspended 

in a ceaseless condition of uncertainty about their area in Islam. 

4.8.1 Internal Conflicts 

For cisgender individuals, interior contentions brought up by rigid standards mean a great 

deal of disarray and anguish. The following excerpt from Nazo's meeting exhibits her 

battle to accommodate her rigid convictions with her strangeness.  

Many individuals say that we do this purposely, that we are men… I have perusing 

the Quran consistently for countless years. On the off chance that I had been intentionally 

setting up a demonstration, I would have fixed myself at this point. In any case, possibly 

it's anything but working since I read the Quran in women's garments, and it isn't right 

for us to adore ladies garments. However, it is my faith that Allah will pardon every single 

individual.  

From one perspective, Nazo affirms her gender contrast in resistance to the 

standard conviction that some cis-gendered individuals were phony Hijras. Then again, 

she speculated whether her strict observances had been nullified by the demonstration of 

imploring in ladies' clothing. I would wrap up the meeting with Nazo when murkiness 

plummeted upon her room because of a booked blackout. It was late in the evening, and 

Nazo sat opposite me on the floor. A crisis light positioned close to her lit up her face 

from underneath. Abruptly, she limited her eyes and inclined forward, pointing at her 

lipstick-covered lips. "What is this?" she asked. "Take a gander at my face! This lipstick. 

These garments I'm wearing. What do you think this is?" After a second's delay, she 

shouted: "This is Satan! Do you think this is a lady sitting before you? No! This is Satan! 

Hijras resemble!" A few minutes after the fact, I left Nazo's home, frightened by her 

unexpected upheaval. Nazo was tangled about her strict convictions and sex character. 

Religion and decency were significant to her regular day-to-day existence; however, she 
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was also incapable of smothering her Hijra character and wants. Her powerlessness to 

accommodate the two clashing features of her life influenced her mental prosperity.  

4.8.2 Sin and Reconciliation  

Hijra's thoughts of ethical quality were established in predominant everyday practices 

that were utilized to vilify them. Cis-gendered individuals recognized both sex work and 

ill-conceived sex (i.e., anal sex) as bad habits or burāī. Notwithstanding viewed sex work 

as satisfactory in circumstances of critical monetary need. "I'm fine with the individuals 

who offer their bodies to help their families if they are jobless, vulnerable, and 

discouraged," said Shani. Numerous Hijras dreaded the unfortunate results of acquiring 

strict fault through sex work. "God preclude I accomplish sex work and afterward carry 

that cash to my kin. I don't need something terrible to happen to my family," said Nisho. 

"They say, assuming you do awful things, it will come to hurt your youngsters as well." 

Moreover, monogamous relations with male accomplices were adequate compared with 

sex with different accomplices.  

Hijras distinguished various exercises in which they drew in as unethical. 

accepted genital extraction to be against heavenly will, deliberately changing the 

structure that God planned for individuals was a grave sin. "Every one of the things that 

God has made and given us is God's assets," said Saleem. "This leg isn't only a leg- - it 

is Allah's abundance. So I can't cut it off. It's unique on the off chance that I lose my leg 

in a mishap." Hijras told normal individuals and me the same that modifying one's human 

construction resembled "playing with nature" and that the individuals who occupied with 

this "Sinister deed" were "at battle with God" since they "challenge Allah for individual 

cravings." Notably, the accepted the choice to become undermined to be equivalent to 

revoking Islam since the petitions of such individuals were considered unmeritorious. 

"The memorial service rituals of the individuals who are nirban are not considered 
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legitimate in Islam," said Nadia, which implied that they stayed in a condition of 

liminality even upon demise. Sherry clarified castration as a lot greater bad habit than sex 

work since there was no compensation from its perpetual state. "All things considered, 

being withdrawn from Islam since I accomplish awful work. If I become nirbān, I will be 

cut off from Islam." This strict understanding of sex/gender conflated organic sex, 

interiorized sex, and a particular standard physical constitution in deciding sex character.  

Further, asking was peered downward on as a strictly taboo action, yet mediocre 

amid desperate need. "As per shariáh, asking is precluded," said Salim. "It's anything but 

taking into account who can get by. Presently, assuming a person does not have the cash 

to eat and dress, what else is he to do?" Saleem's views about asking were sensible yet 

equivocal; the Islamic standards relating to asking left room for the training to endure 

while at the same time delivering vulnerability about its authenticity.  

Numerous additionally accepted that for men to enhance ladies' garments was not 

allowed in Islam. Consequently, each essential part of being a Hijra was taken to be 

strictly restricted. Incapable of subduing these socio-strict pressing factors blockaded 

their sex/sexual difference, the everyday lives of Hijras.  

Hijras are occupied with an assortment of exercises to counterbalance their 

wrongdoings. Notwithstanding the act of getting sorted out strict contributions, playing 

out the Muslim sacred journey to Makkah, and standard place of worship visits, some 

Hijras set up a separation from sex fill in as a method of countering lousy habit. Others 

entered monogamous associations with men who monetarily upheld them, subsequently 

supplanting the need to procure by selling sex. Another technique of accommodating 

one's strangeness with religion was getting hitched and replicating to fulfill the 

assumption for extending the Muslim Ummah and disregarding one's own needs for the 
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more noteworthy social great. Conversely, some Hijras opposed harsh convictions by 

declaring that their female soul was normal, natural, and lasting.  

"Assuming God has put this rūh in us, that implies it is God's will," said Bao. "I'm 

thankful that Allah gave me this spirit as opposed to making upon me an invalid." 

Similarly, Shani expressed that "God advises us to adore all that He has made. I'm 

carrying on with my life with this sentence. God has made us, so we should adore Hijras 

just the way we love others."  

I contemplated whether compromise was more straightforward for weakened 

Hijras, considering that sex reassignment was lawfully and strictly allowed in some 

Muslim nations. One March evening, I asked Naima, Payal, and Nadia about their 

perspectives on sex change tasks in Iran. At first, the three appeared to be confused; 

however, Payal heard that such medical procedures were lawful in Iran. I clarified that 

SRS was lawful and strictly endorsed in Iran and that the Iranian state mostly took care 

of the expense of the technique. As I spoke, Payal gestured in the arrangement. However, 

both Naima and Nadia appeared to be confused. Naima thought minimal about Iran, not 

to mention the country's position on sex reassignment. She asked where Iran was found, 

and Payal clarified that it is an adjoining Muslim nation where individuals from Pakistan 

spread the word about the journey to good altars. Toward the finish of this conversation, 

both Naima and Nadia seemed meditative.  

Even though Payal had some information about the point that she had obtained 

through conversations with activists, Naima and Nadia thought nothing about sex change 

in Iran. Henceforth, Iran's treatment of SRS was not a state of compromise for most Hijras 

because, in their perspective, confined information, as is regularly the situation, was 

advantaged over all the other things. 
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SECTION II 

LEGAL STATUS OF THE HIJRAS 

Farmboy, 2009, considers the various challenges we face about society's multiplicity, 

inability, and lack of strength to hold a genuine discourse. based on the concept of 

broadening our understanding of group training and its effects on policy development, 

keeps us on the path of ongoing challenges. 

 

CHAPTER 5 

CONSTRUCTION OF LEGAL IDENTITY OF THE HIJRAS IN 

PAKISTAN 

Salamon, 2010 has generated a question that what is the role of sex in bureaucratic 

exchange? It has no possible effect in bureaucratic business because there is no credibility 

of any gender performativity. Displaying femininity has no great importance regarding 

labeling sex that the document has stopped. The word sex has its incredibility in the form 

of documents that are ratifying it. This term sex has its importance using becoming 

performative by labeling m or f on the papers. It is a fact as it provides it sex to its carrier. 

The critical ways of interacting with the lives of the marginalized by the state are 

through mediation and selection of official definitions of diversity (Yanow, 2003). From 

laws, strategic records, and court decisions, these legitimate personalities have an 

essential impact on marginalized group's lives and the opportunities available to them in 

the modern world. Such formal definitions are among the primary beneficiaries who use 

social strategies related to reduced circles (Taylor, 2007). From the highlight of the epi-

quote, the personalities have allowed to have official documents, have discovered the 

official (certified) "truth" concerning their carriers. Thus, these official characters turn 



 

 133 

out to be surprisingly larger at the crossroads of public meeting streets than any other 

"illegal" personality that might be so close to what is happening yet legally limited that 

it is illegal. In this chapter, I read the official and authoritative speeches about the 

arrangement of Hijras characters in the Supreme Court of Pakistan that chose Hijra with 

a distinctly different personality. 

While talking in chapter 1, awaiting recently, the Hijra was not given proper 

human placement as there was no available category for them while making their official 

ID card. Redding (2015) reported that In 2009 after deciding and ordering an application 

in Rawalpindi where a few Hijras were arrested who attended the rally, a local legal 

adviser filed a petition regarding the legal rights of Hijras while appealing to the Supreme 

Court of Pakistan. From 2009 to 2011, the Supreme Court filed various petitions against 

the social and legal hierarchy of the Hijra, a well-known major part of which was the 

preparation of a third sex-offender assembly that would bind the Hijra. The Supreme 

Court's recent judgment said that "Hijra are citizens of this nation in terms of their rights, 

and shall provide their rights, obligations and equal rights according to the Constitution 

of the Islamic Republic of Pakistan in 1973." 

The state has confirmed the protected rights of the Hijras identity, but it is still 

not sure if it will bring any real-time changes in improving the negative aspects of social 

exclusion of Hijras (Baig, 2012). I have researching the effect and considerations that this 

decision has on Hijras. I will be focusing on improvements that will bring to the Hijras 

personality by implementing the Supreme Court's decision. Judith Butler has argued that 

there would be nothing wrong if we say that all the forms of confessions that are criminal 

have indications of discomfort in them. We need to fight for legal status and legal issues. 

However, we too must fight against them" (Butler and Athanasiou, 2013). For now, I try 

to "expose and disrupt the general rules governing and enforcing character cases'' (Butler 
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and Athanasiou, 2013) in the conclusions and powers during the trial of the Supreme 

Court. I have evaluated the wording of the Pakistan Supreme Court, employed in an 

identical situation compared to the Indian Supreme Court. Gee, 2014 has noted that 

language is seen as a tool to combine formal and informal letters. The language of official 

records and techniques has novel. It has aimed to allow a specific personality in the world 

by making a few things more familiar and appropriate and vice versa. The language of 

strategic repositories similarly reflects what Gee (2014) calls for imaginative universities 

- improved diversity of what is considered the operation of the mill or standard as their 

makers at the similar moment are adding to it. Their discussion allows us to look at the 

political and social norms of the proposed models and social developments in these 

discussions. Such a statement focuses more on enabling us to look beyond language to 

identify (unspecified) plans stolen or embellished in these archives and to set standards 

for mainstream social and political application. 

An approach based on the Foucauldian (FDA) analysis has used in this chapter. 

Research has done based on the post-structural and postmodern situations. Cheek (2004) 

has stated that it has involved the ways that have structured them instead of mere analysis 

and focus more on the construction of texts depending on society and history. In the FDA, 

the investigator often plays a crucial role in providing research relevant to the discourse 

context. The reason or objection to such an investigation should not give the only possible 

explanation for the address being investigated but the "determined or existing fact" 

(Cheek, 2004) known to the frameworks that are social, legal, and historical. 

Furthermore, possible interpretations of speech are "contrary to the ideas of the 

method used."  Willig, 2013, has described many ways to do FDA. I pursue six FDA 

categories included in the diagram. I will elaborate on these chapters in the discussion 

part. 
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My findings show that the operations of the Supreme Court are done based on 

outstanding Hijra public buildings constructing their legitimate related ownership with 

limited value to their identity. In addition, this decision formally validates the socially 

constructed distinction between the real and the false Hijra; the difference also, again, 

separated from the internal expressions of the Hijra about them. 

The whole chapter has structured on the following basis: Firstly, I have briefly opposed 

forming the identity "business" ownership and its control over marginalized groups. Then 

I have presented a short history of the official request of Hijra on the Indian subcontinent. 

Followed the legal discourse in which the Hijra was established as having legal rights in 

the case of the Supreme Court. I end with a debate on the effective methods of study and 

a few limitations of my approach. 

 

5.1 Identity Based Social Movements 

According to C. Taylor, in 1994, there was an increase in politics of recognition in the 

second half of the 20th century. Socially excluded groups have tried to improve their 

social status by looking for legal change in law based on their group identity. Contrary to 

much of the twentieth century, when equitable redistribution was the interest of neglected 

circles, the critical interest in human-based development recognized their various rights 

of characters. McNay, 2014 has rightly said that these developments are made based on 

the possibility that by changing the relevant laws and asserting their rights by express, 

the social reduction will end. As a result, many previous types of research of an 

association between Government and non-governmental organizations have led to a lack 

of formal legal reforms that have resulted from human-based development. The 

fundamental circumstances for the emergence of African social freedom have explored 

(Kluger, 2011; Morris, 1984); the story on social freedom young people, as indicated by 
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Donato, 1997, and Rosales, 1997. The advancement of the rights of women investigated 

in Kerber 1980 and Rhode 1991, in Clendinen and Nagourney's unusual 'consent,' 2001 

and 2008, and persons devoted to unethical behavior. 

Nevertheless, legal issues and the consequences of adoption have challenged 

recently due to strict social bans and contempt in the public arena. Firstly, Fraser et al. l 

(2000) and her colleagues Fraser and Honneth (2003), being analysts, had difficulty 

focusing on character selection incorporating developments in government approval to 

harm or disregard applications for redistribution. Fraser, 1995, 2000 has argued that the 

rise of government consensus issues coupled with the collapse of socialism has increased 

social inequality in specific social orders as reciprocal monetary arrangements were not 

factors in the character's assumption of reduced circles. Redistribution and acceptance 

are equally necessary and undeniable aspects of undermining, and social considerations 

could emerge as long as both of these categories of unintentional social play were 

inclined. Most importantly, Fraser argues that in addition to the changes in the political 

structures of the economy, official recognition brings about a restricted change in the 

living spaces of undermined meetings (Fraser, 1995, 2001). 

Second, the escalation of research based on intersectionality- a commitment to 

the third feminism wave, particularly highlighted by women activists and post-colonial 

activists - has revealed a wide range of social deviations within the improperly recognized 

circles. Researchers suggested that the presence of a tonne of inequality and social 

variances among and among socially excluded groups was not always personalized, 

which frustrated some people from limited populations (e.g., white female workers in the 

case of a female activist). As a result, government acceptance is making a massive 

difference in the lives of young people within these circles. 



 

 137 

Thirdly, strategists such as Schneider and Ingram, 1993 argue that the significant 

social advances of reduced circles - known as "social demonstrations or known images 

of people or circles" - play an essential role in how the state commits crimes based on 

humanity anonymous entertainment circles. For example, Machado (2008), in a study of 

paternal disputes in Portugal, found that legal systems established to determine 

parenthood replicate the normal male levels in the public eye. Similarly, the clear and 

ambiguous explanations of the types of social assistance programs in the USA that hurt 

the rights and accessibility of LGBT people in the administration of social assistance 

have reduced. Also, Haney-Lopez, 2006) investigated the legal advancement of racism 

in legal and American public ways and argued that different points of laws and practices 

adopted by various strategists and judges produced racist tendencies in society. 

Research of the legal personality of the parallel assembly shows how the law (and 

community strategies) makes new classifications that affect the orderly subjects within 

these circles. Bourdieu, 1994, views it as a strong representation of expression, creating 

productive classes and sharing different qualities in such segregation. For example, 

Canonay, 2009) abolished the various practices that homosexuality was prescribed and 

made (hyper) explicitly exposed to military control and migration practices. His similar 

analysis reveals that management organizations occasionally impose conditions on 

increased awareness collections between undermined circles. Similarly, Yanow, 2003 

has argued that the various methods of management to measure the racial diversity grow 

and create racial identities in the United States that place certain racial circles on the 

undisputed burden in the public arena. Another example is Zetter's (1991) act of naming 

exiles according to the categories expected by the authorities. 

In the current context, the Hijra have acquired a different official identity after the 

ongoing election in 2011 by the Supreme Court of Pakistan. This choice is a good 
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development; as I have just mentioned in this section, a close thesis of the negotiations 

used amid this legal dispute and its disclosure status paints a compelling aspect. However, 

before I researched the investigation of the Supreme Court election, the short period was 

designed to understand Hijra's relationship with the strict law in the Indian subcontinent 

(today India, Pakistan, and Bangladesh.). This is justified mainly because in-depth 

interviews require experts to organize their tests within critical social and recorded 

discourses to provide those who use the relevant information. 

 

5.2 Legal Identity of the Hijras in British India 

The Criminal Tribes Act (CTA) of 1871 (Act on the Registration of Criminal 

Tribes and Eunuchs. October 12, 1871. Act No. XXVII of 1871 was passed by the 

Governor-general of India. Hinchy, 2013, 2014 and Reddy, 2005 have analyzed that the 

British colonial administration introduced the Hijra way of life as "deviant," "irresistible," 

and problematic to society as a whole.  Before British guidance, the Hijra had a variety 

of social activities - albeit neglected - in a society where they approached the open places 

and were able to earn a living in various ways. In any case, the British saw Hijra as 

socially deviant people who should be controlled and guided. This was carried out 

primarily due to consistent views on the masculinity of British hospitality and the 

cleanliness of the society (Hinchy, 2013; 2014; Reddy, 2005). For this reason, 

administrative and legal measures have in place to eliminate Hijra from Colonial Indian 

society. 

The CTA, which referred to the British Colonial Administration's attempt to 

control the various races considered "deviant" in nature, was divided into two parts. The 

first chapter discusses how multiple races should be named criminals and legitimate of 

those sections; the next chapter was devoted entirely to the Hijra (eunuchs called CTAs) 
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included in the criminal race category. The CTA, 1871 identified as eunuchs "all men 

who confessed or in clinical reviews appeared, became weak." Hinchy (2014) reported 

in detail that established the Hijras character on a "substance" in the body that could be 

medically tested brought about significant headaches for local administration.  Zenana, 

for example, who medically fertile men, were not included in the eunuchs. With 

considerable criticism, much of the time, the clinical review has produced little 

"convincing evidence" of the analysis of impotent individuals. Hinchy has argued that 

most of the time, submission of a clinical thesis instead of admitting that she was barren 

or eunuchs were frequently used as a means of protest by the Hijras, who were not willing 

to register as the third gender. 

The CTA has given instructions to local governments to register "names and 

residential arrangements of all eunuchs" residing in their specified areas, ones prone to 

abduction or child abuse" and unnatural sexual offenses as described homosexuality 

under section 377 of the Indian Penal Code. The CTA, 1871 has curtailed dressing, 

walking, playing music, or performing in an open program of Hijras "on a public road or 

in a public or private toilet." 

It has illegal for Hijras, who registered under the CTA, to be the guardian of any 

child, make a blessing, and cause a will or adopt of the son. 

The CTA has increased the social exclusion of Hijras; the point of Hijra destruction was 

widespread that Local authorities registered hijras with various resisting techniques. Hijra 

had the opportunity of disrupting the efforts of the British colonial administration. 

Finally, CTA has identified the limits in the colonial administration based on disciplinary 

power. 
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5.3 Legal Identity of Hijras in Pakistan 

Post-Indian subcontinent partition (1947), except a temporary ban on Hijras activities in 

the mid-1960s, the primary connection the Hijra had with formal law as it was not always 

the case of indifference (Pamment, 2010). The Hijra could not be considered as legal 

ammunition by Pakistan until 2009.  A few having ID Cards had to choose between the 

gender of men and women. 

In 2009, police attacked a group of Hijras when they were dancing at a wedding 

function. They were "badly abused and maltreated" by the police personnel. An appeal 

has submitted to the Supreme Court of Pakistan by a local advocate Muhammad Aslam 

Khaki to confirm that the Hijra (the name used in this application was She-males) was 

granted their maximum rights as enshrined in the Constitution of Pakistan. Moreover, an 

advocate noted that "the authorities and the Civil Society may be able to communicate to 

approach, sort out their conditions and secure the privileges of these victimized persons." 

This case had significant implications for the identity of the Hijra. The point Hijras did 

not start that nuisance is very clear. As indicated by Mr. Khaki, the lawyer for the case, 

the motive for his request was to "save (the Hijra) from shame" (Usmani, 2009). Ford, 

2002, states that everyone has the authority to have rights and test with the Court. All the 

group members will be regulated if they are found guilty of codifying the wrong 

definitions of identity and culture in groups. 

Despite the petitioner's opposition, the Court has heavily relying on the views and 

proposals of many administrative foundations containing the police, social assistance, 

and educational or training offices) to determine its outcome. It is also worth noting here 

that the original appeal did not consist of soliciting the acceptance of a different Hijras, 

which could become the most important factor after the undeniable quality of the case. 
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5.4 Governmental Discourses about Legal Identity of Hijras 

I break down the language used by the Supreme Court during the trial and try to include 

High Court-dependent statements to organize the official character of Hijras. Moreover, 

apart from CTA and the Supreme Court case regarding Hijras rights have divided for 

almost 140 years. A few similarities are different from what I am talking about. It 

promotes a better understanding of state genderqueer groups. 

 

5.4.1 Stage 1: Discursive Constructions 

Willig's 2013 131 concepts have made researchers discuss discursive objects and how 

these behaviors and manners are developed in the context of discursive constructions. 

1. Hijras as Biological Identity 

The main reason behind this comparative approach between the CTA and the 

Supreme Court ruling is that of a gender-based identity based on the biological 

foundations of the Hijra. In its ruling of November 4, 2009, the Pakistan Supreme Court 

verdict that the Hijra (the term used by the Court "eunuch") had been ignored by the 

gender parity of its bodies. Otherwise, they could have had an indirect entry (as opposed 

to the CTA), and vainly the Court had what the "disorders of gender" were; after all, the 

case is noteworthy. 

2. Hijras as a Disorder 

Like the CTA, which is considered a biological impotence disorder, as a 

fundamental hypothesis of the identity of Hijras, the Supreme Court used the word 

"disorder" to recognize the Hijras. It confirmed that the Hijra, by definition, "an abnormal 

or mental or physically unhealthy condition" The Court also utilized phrases such as 

"weakness" and "disability" to assess the character of Hijra and to further check her 
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character and behavior. Likewise, the Court has used words, for example, "weakness" 

and "disability," to check Hijra's character, further checking their character and conduct. 

3. Hijras as Eunuch 

Maybe the most transparent discursive construction similar to the CTA and the 

continuous Supreme Court case is of the Hijra as "eunuchs." This is a distinct approach 

to neighboring India where the Supreme Court utilized the words "third gender" or 

"transsexual" in a 2014 case. This was principally the motivation behind why the 

Supreme Court of Pakistan, which is like the CTA and not under any condition like the 

Supreme Court of India, considers the Hijra lifestyle as standard as referenced previously. 

Regardless, shockingly with an alternate spotlight on this circumstance, rambling 

developments, for example, "she-male," "transsexual," "eunuchs," and "Unix" have 

additionally been utilized by the Supreme Court for the description of the Khawja Sira 

(Hijras). As I have referenced in section 1, this equilibrium of words by the Supreme 

Court could be the aftereffect of different determinations inside a group of Hijra 

individuals concerning the best image. In any case, the terms utilized by the Supreme 

Court are not the ones most regularly used by the Hijra public to distinguish themselves. 

The utilization of these numerous standards by the Supreme Court might be the 

consequence of "unavoidable (and innocent) says, Redding, 2015 of any legitimate 

structure it needs to meet while experiencing new or bizarre individuals or circles.  

In general, the Supreme Court's research on the evolution of hijras shows that the 

Court - like the CTA - promotes Hijra as a true concern. 

5.4.2 Stage 2: Discourses 

This chapter includes planning the development of different discursive objects within the 

broader discussion. This empowers a systematic understanding of discursive 

constructions in the book and allows perpetrators to understand practical and official 
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expressions in which the content is taken from - and not others - in its creation of the 

desired article, Willig 2013. I recently examined the recorded speeches by the Hijras 

character above; in this chapter, I include various modern addresses that have influenced 

the Court's point of view. 

1. Social Discourses 

As I have mentioned in chapter 2, the social improvement of Hijra in Pakistani 

society. Most of them are biological men who guarantee to be young ladies and that they 

are the genuine Hijra - individuals conceived as neither male nor female typically merits 

social sympathy and backing. The Court's verbose development of the Hijra having 

messed up private areas or hormonal issues animates the more extensive social idea that 

the main confirms the originality of the Hijra by is decided. On the other hand, the Court 

regularly overlooked separate conversations inside a group of Hijras who saw the Hijra 

lifestyle as being constrained by the spirit and not the body. As I have referenced in 

sections 3 and 4, for some Hijras, the main thing for their character is their female 

performativity and not organic issues.  

Hence, a correlation with the Indian Supreme Court, which additionally perceived 

a legitimate Hijra as of late, is likewise illustrative. While, for example, a primary 

normally real sex is dictated by sex, the Supreme Court of Pakistan strengthened the 

prevalent social and strict development in Pakistani society, the Supreme Court in the 

Indians saw that it leans "to be mindful of the individual in deciding sex and sex and to 

favor a 'mental test' and not a 'biological' test... Gender character … structures the center 

of one's very own self, given self-recognizable proof, not on careful or operation." 

2. Governmental Discourses 

Numerous reports have incorporated by the division of Government in the Court, 

as the case's procedures restored the predominant social developments occurring in 
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Pakistan concerning the Hijras personality. While the entire investigation, all 

contemplations, and applications documented by the Court by different government 

workplaces have surpassed the phase of this section, for instance, I allude quickly to the 

report introduced by the Department of Social Development (SWD) of Punjab to the 

Supreme Court of Pakistan on August 13, 2009. Punjab is a thickly populated region in 

Pakistan, and I have comparably driven my hands working here. In addition, this report 

is by all accounts exceptionally persuasive in molding the Supreme Court assessment. 

Suggestions for Hijra "abnormal ID cards" as they require a clinical evaluation of all 

Hijras (referenced underneath) as proposed in this report were later acknowledged by the 

Supreme Court in their subsequent requests.  

The initial segment of the report contains recommendations assembled by SWD 

to advance the Hijra people group. Regarding humanity, the SWD proposed that "She-

Males should be enlisted after their official assessment and their therapy plans might be 

done as would be expected." As referenced, the Supreme Court additionally got a near 

test for the Hijra sexual character, which it believes is a clinical issue. Nonetheless, the 

SWD report explains the chain of importance (modified) of the Hijra with the most 

suspicion as it recommends the "change" of the Hijra as "typical individuals" to the 

thoughts of subject matter experts, specialists, or analysts.  

The second part of the report was a rundown of all field perceptions made by the 

Punjab Department of Social Development on Supreme Court issues. Part of the 

disclosure of this report was exceptionally astonishing. For instance, except if just 6.8% 

of the Hijras explored by the SWD professed to be the Hijra by choice on work or as a 

business, one of the primary acquisitions declared by the SWD was that "most She-Males 

are autonomous and get it as a calling to land their position." Similarly, while 81% 

investigated the Hijra reactions to being brought into the world in that manner, the unit 
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found that "the quantity of She-Male (in a real sense by birth) isn't equivalent to recently 

tried." We never know what the "past test" the workplace had as a significant concern 

and how accomplished that appraisal. Aside from that, it is essential that the outline 

structure utilized by SWD didn't have choices on "choice/calling" or "on its own will" 

given the inquiry "of how individuals become She-Males?" These segments seem, by all 

accounts, to be alive during the investigation as the survey structure is utilized. By SWD, 

we just incorporate choices "by birth," "unintentionally," "by infection," and "forcibly." 

Therefore, one would think the workplace attempted to read the "standard" Hijra (which 

can also determine that it can only discover about 2200 Hijra in all parts), and that's why 

6.8% of it was found to be by choice Hijra, the SWD pointed out that many of the Hijra 

presents were "free."However, the Supreme Court doesn't appear to give a lot of 

consideration to the SWD's discoveries on its advancement of Hijra.  

Likewise, there have similar reports on the benefits of the different classifications 

and areas that have influenced the Court in evolving degrees. For instance, the 

information aggregated by the SWD of another locale (Khyber Pakhtunkhwa) was much 

more precise than the SWD report of Punjab. The theoretical recommendation proposed 

in that report the Court did not get ought to have aware of the particular isolation of the 

Hijras and an admonition against all Hijras as a group with an indivisible "gender 

dysphoria." That report, notwithstanding zeroing in on parental direction and schooling 

about "gender dysphoria," has firmly proposed the arrangement of thorough preparation 

(and improved strength) to "forestall (youths from) entering this specific organization." 

However, I am hesitant to consider this report a conflicting assertion since some portion 

of the language used to portray the diverse gender experiences of individuals utilizing a 

controlling language would influence the real presence of Hijra. For instance, Hijra is 

known as the "normal man who lives by pressure in resistance to their introduction to the 
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world gender." Similarly, as per the report, "Hijra 'as an action word' alludes to an 

individual with a social issue (a bombed man) who feels as though he has fizzled as a 

man and can search for an easier life by communicating as a lady."  

These reports demonstrate that the advancement of the natural clinical personality 

of the Hijra by the Supreme Court was generally founded on existing social and lawful 

conversations on the Hijra. Furthermore, once more, the Court appears to have given little 

consideration to practical issues inside the Hijras. 

5.4.3 Stage 3: Action Orientation 

This section with information on Foucauldian discourse includes a translation of the 

possible consequences of discursive construction in research. Research in this chapter 

shows Willig's 2013 concept that objects having discursive constructions can achieve it 

in their contexts. 

1. Authenticity 

The natural development of the Hijra discursive construction by the Supreme 

Court established the character of Hijra in the body further brought medical cure in the 

state of Hijra; the biological problem can be diagnosed by clinical thesis. As a result, the 

Court coordinated that the National Database and Registration Authority (NADRA) 

relied on the registration of all Pakistani citizens and the processing of their IDs, the 

choice of Hijra gender status "followed by other hormone-based medical tests." Hijras, 

as determined naturally, had significant implications for Zenanay, who had long faced 

the problem of speculating ontological equality in sex and gender in Pakistan and India. 

The Supreme Court decision ordered that Zenanay's "minority" be considered illegitimate 

and unauthentic, as it was not determined biologically. 

Therefore, similar to the CTA under it, the Supreme Court decision in Pakistan snatched 

the opportunity for "normal" men to be considered Hijra. Even after 140 years, the 
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"normal" living thing (where science is almost indistinguishable from philosophy) cannot 

be deemed authorized as something other than a man. 

2. Enumeration 

Likewise, CTA, which is involved in the registration of Hijra, the Supreme Court 

liaised with the Department of Social Welfare of all regions to arrange a review of the 

Hijra number, names, and addresses of Hijra. This guidance of the Court's work in terms 

of clarity is critical as the identification techniques used in the world are "knowing, 

supervising, and conducting their studies" (Kohrman, 2003). In the current context, this 

consideration of the calculation was significant as this review of the Department of Social 

Development was later used to restrict the prohibited goods of the Hijra. 

Since the distribution of government property is always based on the statistical 

quality of the various circles, even if they are underestimated, the processes need to prove 

themselves "large enough" (statistically) to qualify for a different treatment. This puts a 

surprising amount of pay on self-disclosure to the Government (where one expects 

tangible benefits from the Government) by complying with legal standards of living as 

defined by law. In the current context, a regular priest in Punjab since late has noted that 

2467 Hijras alone were officially registered with the Punjab State Department of Social 

Development. The pastor also said that since a certain number of Hijras were unknown 

due to their skepticism of registration, the management could not provide them with any 

separate component "as their number is not too high (worth the amount)" (Dawn, 2015). 

In general, the direction of the Supreme Court's work on legitimacy and 

accounting brought a great deal of stability to the Hijra. Instead of the evidence, the state 

was established as the mediator of Hijras identity. 
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3. Social Inclusion 

While my key highlight in this chapter is the official development of the Hijra, it 

is also worth noting that the Supreme Court also issued various orders regarding the 

inclusion of the Hijra material in addition to the symbolic considerations. For example, 

the Court directed the separation of the police to ensure that the reduction of public 

officials did not harass the Hijra. Also, the Welfare Office was merged to coordinate with 

other government offices to organize unique activities aimed at improving the financial 

status of the Hijra. 

In addition, the Court similarly directed the Department of Education to ensure 

that any Hijra that prefers training is provided with appropriate teaching offices. 

5.4.4 Stage 4: Positioning 

An essential part of this character's discourse is that it is in the hour of formal recognition 

of circles that already do not exist - yet exist and are not represented - in Prozorov, 2014) 

where the official growth of their personality is often fundamental. At this point, the 

official ban on politics reveals where the newly formed class enters a comprehensive 

system of things. For this reason, the next phase of the FDA involves examining the 

position of the Hijras - "the place of the people within a framework of the rights and 

obligations of the people who use that collection" (Davies and Harre, 1999). 

In the current context, Stanley (2014) cautions by recognizing acceptance based 

on "political change as an uncompromising victory because of the government and its 

question… work to clarify and thus keep the majority of homosexual life into specific 

categories second to opportunities for change. "weakness," and "disability" while 

referring to the Hijras character similarly directs the management that "due to sexual 

exclusion from their bodies they (Hijras) may be compelled to challenge positions they 

can perform by assisting. As the Government has recently confirmed positions for people 
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with disabilities, they can adopt comparative strategies. "This may be a matter of great 

curiosity because it is not clear what duties the Hijra will not be able to perform, 

compared to a man or a woman. In addition, the Court directed administrators to provide 

"protection for eunuchs because of abusive people who exploit their sexual deficiencies 

(with emphasis)" emotionally and sexually. 

In general, the investigation of the jurisdiction of the Supreme Court, in this case, 

shows that the social position given to the Hijra was a group of people with the medically 

impaired condition and not of a gender encounter. 

5.4.5 Step 5: Practice 

This chapter includes a thesis of "communication between speech and practice" to show 

how conversations "limit what can be said and done" (Willig, 2003). In this chapter, I 

have described how different administrative officers apply the Supreme Court decision. 

Doing so further helps to incorporate the Supreme Court's choice into an organizational 

environment that focuses on social thinking and the legal status of the Hijra. 

As Golder (2015) in a later observation, "rights are highly dependent based on 

cultural conduct and the legitimacy of real acceptance and recognition." Apart from the 

fact that the Supreme Court, despite its views on the Hijras personality, coordinated the 

legislature (obviously police, social assistance, income, training, and basic segregation) 

to ensure the guarantee of legal rights established by Hijras. The formation of a particular 

gender class was the highest Court of the Supreme Court that executed on a grand scale 

long ago. For example, of the census records set for public decisions in 2012, only 458 

Hijras in the Punjab region (excluding 48,913,447 registered citizens), 40 in Balochistan 

(3,278,164 registered), and 99 in Sindh (18) 432 877 registered), In Khyber Pakhtunkhwa 

(out of 12 064 597 registered citizens) was Hijra. In addition, the Hijra continued to be 

deprived of their rights through inheritance, education, and employment. 
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The leading case in this example was the National Database and Registration 

Authority (NADRA). After being chosen by the Supreme Court, NADRA before long 

made the third gender class known as Khawaja Sira (Hijra) in its public enrollment 

system. After the Supreme Court's choice, NADRA before long made a third sex 

classification known as the Khawaja Sira (Hijra) in its public enrollment framework. 

Three other sorts were made inside the third gender classification in the NADRA 

enrollment framework: Khawaja Sira (male), Khawaja Sira (female), and Khansa-e-

Mushkil (genuine bisexuals). By the language utilized in the Supreme Court choice, these 

classifications are likewise essentially dependent on science rather than sex. Along these 

lines, in contrast to trans-man, a term utilized in numerous Western social orders for 

people who were appointed as a female upon entering the world however like to live as 

men, the time Khawaja Sira (male) is instead held for people who are organically near 

men yet have the performative character of ladies. This features how the digressive 

development of the Hijras way of life as principally natural impacts its resulting 

interpretation into training by NADRA. In any event, when legitimately perceived as a 

Khawaja Sira, their male body never stops to be the essential determinant of their 

personality. Given Supreme Court bearings, NADRA additionally required the Hijras to 

deliver a clinical authentication if they needed to enroll under these recently made classes. 

5.4.6 Stage 6: Subjectivity 

The final section of the FDA includes a discussion of various practices in which the 

debate touches on the submission of critical public entertainers. As Willig (2013) notes, 

"having asked questions about what can be said and done from within different discourses 

(Stage 5), we are now concerned with what can be felt, thought and experienced from 

within various subject positions." The present case requires the thesis of the Hijra's 

response to the development of their official character. As I have discussed in chapter 3, 
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in many Hijra, it is clear that the most important of their personality is their tendency to 

prefer the feminine gender and not their body. Critically, for many Hijra, their personality 

is not a matter of failure. As a result, the progressive growth or discursive construction 

of the Hijra way of life as a biological obstacle has hindered the importance of internal 

dialogue related to the characters within the Hijras. Also, limiting the exercise of the 

Supreme Court's orders regarding the financial inclusion of Hijras made them less likely 

to measure the legal status of the Hijra. Since addressing my research questions about 

Hijra morality requires comprehensive research of their mysterious interpretations and 

response to the third gender identity by the Supreme Court, I have mentioned this issue 

in detail in the next chapter. 

 

Discussion: 

An investigation of the official discourse on the situation revealed that the Supreme Court 

continued to establish the legal identity of the Hijras, who have limited their self-identity. 

In doing so, the Court relied on broader discourses that looked at gender and sex equality 

and considered a third gender - of people with uncertain genitals - realistic. The Supreme 

Court's primary discourse-based discursive construction of the Hijras was the idea that 

gender and sex are synonymous and biologically determined. 

First, the Supreme Court's key argument that supported its development of Hijra 

was that it determined gender and sex biologically. As a result, any deviation from this 

standard should be considered a medical matter. This is confirmed by how the Court used 

the words "gender" and "sex" at the same time referring to Khawaja Sira. Notably, this 

notion is challenged, and the dominant view of Western society, especially after Butler's 

outstanding work (1993; 2002), is that sexuality and gender are unquestionable but 

socially constructed of human personality. Not only are gender and sex unequal, but they 
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are also not biologically determined. Steward, and many others after him (e.g., Fausto-

Sterling 2000; West and Zimmerman 1987), argued with certainty that gender is a 

performative identity that depends on different areas of humanity (entirely within the 

uncertainty) heterogeneous socio-cultural environment. Furthermore, anthropological 

research with people in many areas of society who do not adhere to the same binary 

gender alike shows that in the vast majority of people worldwide, gender is not a physical 

asset (Stryker, 2006). As described in the next chapter, this biological development of the 

personality of Khawaja Sira (Hijra) by the Supreme Court limits the value of the third 

official legal gender Hijra. 

Secondly, my research in this chapter shows that it is essential to recognize legal 

legislation or strategies based on the social inclusion process. It can bring sanctions to 

the development of socially marginalized characters of under-represented circles. For 

example, in this case, the Court has sufficiently made a social distinction between the 

faithful (non-biological) Hijras legal. Most importantly, Hijras is an umbrella name for 

people with many different personalities and family histories. As I have mentioned in 

chapter 3, people who are attacked at a young age or weak or have gender dysphoria with 

a feminine gender can all exist together under the name of Hijras (or Khawaja Sira) South 

Asia. With the official, biologically "real" and "misconceptions" of Khawaja Sira (Hijra), 

the Supreme Court election could fill the gaps in this umbrella. 

Besides, looking at the possible connection between gender and sex by the 

Supreme Court makes it difficult for the Hijra to be regarded to establish their defense 

mechanism for legal recognition. That's the reason; meeting the CTA is helpful. As I have 

concluded, the understanding and procedures used by the Supreme Court are similar to 

those used by CTA makers to highlight the approach even though the law currently plans 
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to do what is suitable for the Hijra, their important classification Law-state application 

based on the binary gender framework and living cosmology continues as before. 

Thirdly, while my main objective in this chapter was to undermine the legal 

identity of the Hijra, it is essential to point out that the development of Hijra attributes 

was one aspect of the Supreme Court option. As I have mentioned above, the various 

selection pieces in the Hijra redistribution estimates were not made by government 

agencies. This is particularly surprising because no administrative office has challenged 

or disclosed names that violate the legal rights of the Hijras, making one miracle as to 

why social and financial degradation continues to this day. The limited use of Supreme 

Court election and the more excellent respite from the hierarchy of government officials 

to the Hijra (referred to in chapters 6-9) may indicate that while individuals and 

organizations may be illegally or openly opposed to the legal rights of the Hijras, they 

continue to limit the social inclusion of Hijras (as a precautionary measure). In general, 

the official adoption of the Hijra has brought about significant changes in their everyday 

daily existence due to the limited killings and the overwhelming power of civil society 

organizations that continued to block the Hijra even after the Supreme Court election. 

I might want to think about two potential respondents to my research and how I 

work. To this investigation, I react to certain decisions of the Court's choices and orders 

driven by my essential thesis premium in the Hijras' legal personality development. 

Perhaps more critically, while a pleasant activity was being conducted, the instrumental 

order of the Court proved to be restrictive to the life of the Hijras since virtually none of 

the Court's requirements on redistributive equity for the Hijras have executed. 

Another conceivable could be that my thesis is uneven, i.e., it negatively presents 

the Court and state hardware. By stressing the disjunction among gender and sex, I have 

disregarded the "great" the Supreme Court choice could accomplish for the "natural" 
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Hijras in Pakistan. My research works honestly from a fundamentally warring perspective 

on Government, i.e., specific sections and standards in the public arena are lopsidedly 

acceptable to state hardware, which actively contributes to the police and interpellated 

relations of intensity in the public arena. Notwithstanding, I am additionally insightful of 

the expression of alert by Foucault, who specifies that talks notwithstanding being 

instruments and impacts of intensity "can likewise go about as a state of obstruction and 

a beginning stage for contradicting methodology" (Foucault, 1978). The Supreme Court 

case and the talk encompassing it helped make an exchange around Hijras character and 

comprehensiveness in Pakistan, which has brought about expanded mindfulness about 

their social circumstance. Besides, as I examine in sections 6 and 9, Hijras are not 

generally aloof beneficiaries of legitimate talks about their character however challenge 

their subjectivity in various manners.  

Moreover, while highlighting the common barriers in the conventional 

arrangement-based social methodology, this investigation revealed two significant 

inquiries on gender administration and the legislative issues of recognition raised in 

writing: "What does the preservation of gender require an 'evident record?' regardless of 

whether this sex directly affects Salamon et al. (2010) and other concerned individuals 

have said that why a couple of kinds of life and relatedness are possible, conceivable, 

qualified for affirmation, feasible, and fair than others". In the accompanying area, I begin 

to address these requests by inspecting the social talks emerging around the actual third 

gender in Pakistan and the response of the Hijras to the creation of an alternate gender 

order for them. Section iii of the thesis center-around resident state co-operations and 

straightforwardly draws in with the later inquiry concerning socio-lawful pecking orders 

of personalities and citizenship. 
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CHAPTER 6 

BARRIERS IN THE LEGAL REGISTRATION OF THE HIJRAS 

Ashi has chosen to get herself registered as a Khawaja Sira and has shared her thoughts 

by saying that creating a third gender category by the government is useless because 

without financial or influential resources, it is impossible to get themselves registered as 

it. Despite the Supreme Court's order to give rights to Hijras, no implementation has done. 

She further added that the government is reluctant to accept us and claims that they have 

implemented its order. They have partly implemented the orders of ID creation of Hijras. 

IDs are not providing them food or fulfilling their basic requirements.  

Nadia, who has registered as a man, has shared her thoughts by saying that 

nothing has done for them by the government and that permitting them to have their ID 

cards is unnecessary. She said that they do not need the IDs of Hijras as it will not allow 

them to perform Hajj, a mandatory religious ceremony of Muslims. It eventually does 

not provide them any potential right in their inheritance. 

Taylor, 1994, has described in the concept of "Politics of recognition" that the 

marginalized groups' efforts to improve their social status by introducing variation or 

amendments in the law. based on their Identity as a group has continually remained a 

normative ideal for most socially excluded groups worldwide despite having various 

argumentative values (Fraser and Honneth, 2003. As a result, socially excluded groups 

worldwide have continued to get recognized legally in terms of their unique Identity and 

rights by carrying out protests, political struggle, and legal contestation. When they get 

recognized legally, these examples belonging to socially excluded identities are most 

likely to form groups who have embraced their legal recognition. In the case of Pakistani 

society, the situation is different from this global pattern.  
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I have already mentioned in the previous chapter that while making an important decision 

in 2011, the Supreme Court of Pakistan has ordered NADRA to make sure that a third 

category is created to issue legal IDs to all citizens of Pakistan. The general masses highly 

appreciated this decision taken by the Supreme Court. However, it was not of great 

importance in the Hijras community because mostly, Hijra prefers to register themselves 

as males. Based on the recent report issued by The News, 2015, it has clearly shown that 

just 1432 Hijras have preferred to register in the third gender category that NADRA has 

introduced on the orders of the Supreme Court. Only 80,000 out of 300,000 that makeup 

2% of Hijras have registered themselves in the third gender category since 2011 despite 

having this option legally available. The majority of my research respondents who have 

already registered themselves as men before introducing this third gender category have 

voted that they will not convert it to Hijra identity card after this decision of the Supreme 

Court. After interacting with the Hijras and frontline officials of NADRA, I have 

concluded that there is not a significant number of individuals who will register as Hijra 

even after creating the decision above; their inclination is towards getting a male ID card. 

Despite having any precise statistical figure, I can say that 5-15% of Hijras have willingly 

registered as Hijra based on my respondent's statement.  

Despite this being an orthodox concept, Hijras prefer this choice based on the 

social isolating and persecuting factor attached to the non-conformation of the third 

gender since birth. This is why my analysis in this chapter is why Hijras prefer registering 

as men despite having their legal third gender category. Various discourses developing 

on the legal third gender category in Pakistan have analyzed in this research. 

Furthermore, I am discussing the Influence that the discourses have on this orthodox 

choice of Hijras of registering as males. While formulating the analysis, various 

contributions have made in order to research marginalized gender groups. Firstly, the 
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research of Yanow, 2003 and Catlaw, 2007 has helped in highlighting the limitations 

created by the state on categorization. This violence is inherited by the individuals 

belonging to the genderqueer category based on the Monro, 2005, Spade, 2008 and 

Salamon, 2010. binary gendered legal system showing,  limited amount of research has 

carried out for genderqueer individuals belonging to the third gender category based on 

the normative and instrumental value. My research has pointed out the limiting factors 

associated with legal recognition in terms of symbolic value and has suggested that the 

fluid movement will be limited to the genderqueer individuals while moving across the 

gender categories in opting for specific static gender categories. 

Secondly, based on the Yanow, 2003 and Monro, 2005 concept of official 

categorization system. Limitations play a significant role in presenting the public in 

passive recipients based on their legal categorization as limited research has done on the 

legal categorization of marginalized groups. My research has suggested that opting for 

the legal gender by the individuals of the genderqueer category is their intentional choice 

that is selected after checking the benefits available in the legal third gender category in 

opposition to opportunity costs.  According to my research, I have analyzed that the social 

and religious factors play an essential role in selecting the gender category by 

genderqueer individuals.  

Finally, by using the Lipsky 1980 concept of street-level bureaucrats, my research 

has pointed out that by increasing the administrative barriers, legal recognition for 

marginalized groups can be limited  of selective policy implementation by the street-level 

bureaucrats. As rightly said by the Moynihan, Herd, and Harvey, 2014, 3, they are 

experiencing policy implementation in a troublesome manner.  
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6.1 Identity and Denial of Subjectification 

The verdict of the legalization of transgender in Pakistan by the Supreme Court seemed 

like a significant move towards the social inclusion of Hijras. However, tiny numbers of 

Hijras got the legal transgender identity. This confusing decision of the Hijras, who are 

subjected to social marginalization and humiliation to affirm their gender, introduces 

problems in the implementation of the orders of the Supreme Court. A decent start of 

investigating the decision preferred by Hijras to get a legal identity as males reflect the 

valuation of the gender identity based on social and authority factors that are present with 

them by the government.  

The emblematic power of the state lives in its capacity to describe and introduce 

the formally endorsed ways of life as legal and goal-oriented (Bourdieu, 1994). These 

legitimate identities, when proclaimed, acquaint new social discourses associated with 

validness, insertion, and citizenship. More significantly, the formation of all identities is 

not equal; the costs and benefits related to legal and social issues of various social groups 

and identities. The present study suggests that the virdict about the legalization of Hijras 

has highlighted the status of Hijras based on the social relations offered to them by the 

government.  

Meaning behind to get the formal transgender Identity, the Hijras acknowledge 

or be exposed to this new character's discourses and outcomes. That is why many 

Khawaja siras in Pakistan enroll as men rather than who they are. According to (Pathak 

and Rajan 1989), they call it "refusal of subjectification," whereas when people who are 

marginalized and excluded socially come to face new laws, their reaction to some extent 

is confusing. They do not know how to react to this new situation because before this, 

they are nothing, and then suddenly, after this, they are recognized. According to Rajan 

(1989), the inferior subject who was nothing suddenly did not know how to respond to 
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this new situation. That is clear in Pakistan's case. Hijras in Pakistan who are not educated 

mostly, whom the state did not recognize their whole lives are suddenly given this 

opportunity, and they do not know how to respond to this new situation. An exemplary 

model in such a manner as that of "government assistance shame" (Moffitt 1983), where 

numerous qualified people will not take on government assistance projects of the 

legislature because of adverse social development of government assistance beneficiaries 

(Stubera and Schlesinger 2006). According to (Patterson 2005), disgrace with drugs 

clients has also been discovered to be adversely connected with an interest in drug 

restoration programs. Likewise, (Larson et al. 2011) connected the lowest interest in 

children inoculation programs due to negative social impression of impacts of 

immunizations. Generally, these studies have shown that perceptual channels of members 

and other essential individuals carry out the program's valuation, scheme, or personality. 

Here the awareness of the program is essential instead of the actual cost and benefits of 

the policy program.  Many social discourses forced Hijras to get a legal identity as men. 

The present study has investigated different types of strict and social marks of disgrace 

in subsequent chapters. According to (Quin, 2006) "negative ascriptions that degrade 

individuals within his culture and society" discourage the Hijras from registering as legal 

transgender gender.  Moreover, the absence of enough symbolic and material advantages 

to balance the socio-religious cost is a significant factor associated with this concept of 

registering as males.  

 

6.2 Choosing the Legal Gender  

In the following discussion, the present study will highlight critical factors and discourses 

that have an impact on Hijras in order to choose their legal gender identity. Thematic 



 

 160 

area, stigma concerns, and symbolic concerns are the three critical areas of discussion 

here. 

1. Familial stigma 

The government issued a new Identity card in our Gurus name, but we need our 

biological parents' names on these new identity cards. Because they brought us into this 

world, our mother kept us nine months in her uterus, our father took care of us in our 

childhood and did hard work. How can government easily erase their name on our new 

identity cards? (Kajol 34, Jobless, Chela) 

The three Khawaja Sira (Hijras) came to my home some days before. They were 

looking like women, and even they had done sex realignment. They asked me, "sister, we 

need to get the new legal identity as "Man" I replied, but why not register as Khawaja 

Sira because you look simply like women. So, they answered, "No, Sister, not at all! Our 

family members and relatives will kill us if we do that"... I think less family pressure will 

encourage more among us may register as Khawaja Sira. (Saima, 47, jobless, a 

compelling Guru)We want our name incorporated with the name of our mother and father 

as our parents have done a lot for us in terms of giving birth in the mother's case and 

provision of food for us in our father's case. They took care when we were unable to do 

that for ourselves. How can we not use their names? (Katrina) 

The narratives mentioned above could be interpreted differently through which 

the impact of family on their legal consciousness could be seen. Various families 

experience the individuals from the Hijras and effectively dishearten an open presentation 

of their womanlike character considerably after they are kept in or tossed separately from 

their residences. Such as, a respondent stated that she was severely tortured by male 

members of her family, when her interview was broadcasted on news channel of National 

television about the privileges of the Hijras. In that program, she was mentioned to have 
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received disgrace on her family. Another respondent said that she was taken to her 

biological family by a fake SMS. They trimmed her long hair and cut her nails forcibly 

to limit her feminine Identity. The series of this an anxiety vis-à-vis on the honor and 

reputation of families come at its apex when they come to know by their sources that 

their "male Child" will get registered as "Khawaja Sira legally." Therefore, different 

tactics, such as threats of violence, humiliation, or even to be murdered and refused to 

give family verification (which is compulsory for getting legal registration), are reported 

to deter family members from opting for the legal Identity as transgender. 

Nevertheless, the impact of family on the legal consciousness of the Hijras is not 

generally as extreme intimidation. As noted in welfare stigma, persons frequently assume 

stereotypes related to being a welfare beneficiary. , this disguise brings about the refusal 

to take an interest in government welfare programs, No matter whether one is qualified 

to get the advantages (Stubera and Schlesinger, 2006). Many of the research respondents 

had equally disguised the social discourse that opting for the Identity of legal transgender 

implied disowning by their biological families. This was somewhat because most 

individuals from the Hijra community accept that a vital piece of picking the legal 

transgender is to supplant their dad's name with that of their Guru despite being legally 

impractical. That is why most Hijras demand the ID of the legal "Man" as the family card 

and other with the transgender as the "Khawaja Sira card." 

Even though mostly Hijras had been forced to leave their biological families, 

having formally disowned their biological family remained a taboo as compliance to 

biological parents and emotional association with the family are worshiped in Pakistan 

(Stewart et al. 2003). For Hijras, it seemed as if opting for legal Identity as transgender 

would make their breakup from "real" or "biological family," and they finally opted the 

legal Identity as "Man" As they thought they would, to get the least, be symbolically 
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associated with their biological parents. Rema, a 56-year-old research respondent, sums 

up this feeling the best when she said, "There is no need of legal Identity as a transgender 

person. People say get it, get it. How can one forget one's family, one's parents?" Among 

the present study respondents, only those who had faced mainly the worst breakup from 

their biological families or whose parents had passed away desired to opt for the Identity 

of legal transgender. Furthermore, arguably some of my respondents, even some of my 

respondents, demanded that the state should permit them to mention their "Guru's" name 

in its place of their biological fathers to let them formally break up from biological 

families. 

2. Religious Stigma: 

In Pakistani society, religion has a significant role in shaping the governance system, 

where people feel honor in being constituted as an Islamic state. That is why religious 

scholars have a powerful influence in shaping public opinion on various matters. 

However, the various sources of Islamic Laws are also silent, or unexplored, regarding 

the Identity and discourse of Hijras. Many contemporary religious scholars in Pakistan 

depend on the predominant social constructions that are impossible for gender-sex 

disjunction, and the only "real" Hijra is congenital and naturally determined. These 

scholars believe that Hijras are men and act like women, so they should act according to 

their religious obligations only as normal or real men. 

Ironically, while many Hijras challenge these social discourses because these 

discourses consider their feminine behavior or feminineness to be illegal when it comes 

to religion, they have to obey the rules of predominant social discourses which strongly 

support patriarchy. Mostly Hijras admit the religious discourse that they are natural men 

and must perform all religious practices like men; otherwise, those practices will remain 

flawed. According to Reema's opinion, "In our parents' homes, we are inborn as "Boy". 
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we will be resuscitated with the male body at the day of judgment and that she desires to 

be standing in the Prophet's row (implying the row of men) on the day of judgment," 

These views were generally constant regarding the religious beliefs among Hijras. It is 

astonishing because many of other opinions of Hijras regarding their self-identification 

depend on the notion that the feminine soul has trapped in their masculine body. Being a 

researcher, I would have understood that religion should not be a problem with an 

individual's body but with his soul. However, the body takes over in religious discourse, 

and the soul ironically takes a back seat for the Hijras. 

These religious beliefs of Hijras become very significant while traveling to Saudi 

Arabia for performing religious practices, i.e., "Umrah or Hajj" (religious journey). 

Mainly Hijras accept, they will also not be permitted to enter Saudi Arabia to perform 

religious customs like women if they opt for the legal Identity of transgender. To them, 

these two options are inadmissible. The present study respondents revealed different 

narratives where their Hijra companions were not permitted to trip to Saudi Arabia. Rao 

(2016) reported that these feelings of anxiety were increased when various news outlets 

announced that Saudi Arabia had prohibited all the Hijras from traveling to the state. 

While according to Wall Street Journal (2016), the news was denied very soon by 

authorities from the embassy of Saudi Arabia in Islamabad. The Hijras are still worried 

about opting for the legal Identity of transgender or traveling internationally wearing 

ladies' outfits. As one respondent said, "Khawaja Sira cannot go for Umrah. Khawaja 

Sira with long hair and nails with bosoms cannot go for Umrah either, even though they 

register themselves as men. Some Hijras went to Umrah [in late months], yet they trim 

their hair short, and every one of them had ID as men." it is generally easy for the Hijras 

to go to Saudi Arabia as "Men" as there is no legal framework that restricts their traveling. 

The ambiguities in this regard in making a trip to Saudi Arabia feature the typical trouble 
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in presenting legal transgender in the international administration setting. Even if 

Pakistan legalizes transgender people, they all must obey dual-gender construction as 

traveling abroad. 

3. Utilitarian Concerns 

The utilitarian concerns are also motivation for many Hijras to choose legal 

gender identity. In the following chapters, this study will discuss the multiple advantages 

of legal Identity as a man, the costs to register as legal transgender, and the significant 

costs related to the legal transgender identity. As a result, many Hijras getting a legal 

male identity. 

4. Costs-Benefits of Legal Identity for Hijras  

For many Hijras, the option of being a legal "Man" also is provoked by more 

practical issues. There are many monetary benefits related to a "legal masculine identity" 

in a patriarchal socio-legal system, so one must give up choosing the legal transgender 

identity. According to Islamic and Pakistani law, being a man has a maximum share of 

inheritance rights than women. Mostly Hijras suppose, by opting for the Identity of legal 

transgender, they would not be permitted to get the inheritance right of men and instead 

obtain women's inheritance. Nida (42, unemployed, an activist of Khawaja Sira rights) 

revealed that: 

I generally state that we must register as legal "Men"; otherwise, we will be 

considered women. substitute of getting a higher (12 anay) share (equal to a man), we 

will be given a little (4 anay) share in inheritance as they (our brothers) would state that 

since we registered as Khawaja Sira, we are currently equivalent to sisters. That is why I 

encourage everybody (in the Hijra community) to get IDs as men ... to guarantee total 

[and due] share in inheritance. 
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The above narratives relating to the Identity of legal transgender and a tiny share 

of inheritance rights widely among the Hijras generate strong outcomes just like Nida. 

Some other respondents also stated inheritance right as one of the leading causes of it 

being legally registered as men. In various cases, their main issue was not regarding what 

their rights were in inheritance, but whether if they got any rights at all. While, according 

to the verdict of SC of Pakistan, Hijras are usually deprived of any right in their family 

inheritance or property. This deprivation is usually justified because they do not have any 

spouse or kids, so they do not need to save or care for anyone else. Such as, one 

respondent of the study asked her father why he eliminates her from his will? he replied 

doubtfully, "What use would you have for the property?" Legally register as "Men" is a 

ray of hope for Hijras. They legally recognize themselves as "Men," to help convince 

their parents or siblings to let them get their proper right in family inheritance or property. 

Whereas there are significant advantages of having registration as legal "Men," 

there are very minimum benefits related to the Identity of legal transgender. Although the 

government had taken the essential steps for socio-economic benefits of the Hijras by the 

direction of the Supreme Court of Pakistan, e.g., employment and educational 

opportunities, etc., unfortunately, none of them have implemented. Additionally, 

primarily institutions in Pakistan have various strategies for collecting gender-associated 

evidence, not any of which relate any substantial advantages associated with the Identity 

of legal transgender. For example, Shabnum (39, employed) revealed: 

What benefit of legal transgender? For us, except that the "transgender" is added 

to all forms, such as transfer of property, variety of certificates, on forms for admissions 

in educational institutes. There is no option of the third gender in all such legal documents 

but to mention either Man or Woman. Unless a third category is added, how can we get 

our due recognition and dignity (izzat)? 
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A comprehensible example of this disjunction is when in 2012 NADRA 

announced jobs for the Hijras; instead of considering transgender on legal ID card as 

evidence of being a "Khawaja Sira," it demanded medical evidence for proving that the 

candidates were natural or inborn "Khawaja Sira." Therefore, it was legally possible for 

a person to be registered as a "Man" and can apply for the job as a "Khawaja Sira" (which 

was the opportunity taken by many candidates). On the other hand, those who registered 

legally with the Identity of transgender could not avail that opportunity without a medical 

certificate to verify their inborn Transgender characteristics. Likewise, some local NGOs 

that work on many social welfare programs for the Hijras do not need the legal 

identification of Hijras for enrollment in their programs. Instead, these NGOs prefer 

unofficial verification by other Hijras of their community, or they can give self-

verification. 

In Pakistani society, it is significant to note that there are only two gender-based 

prongs through which the vacancies are reserved only for men and women in many public 

organizations like schools, hospitals, banks, etc. Although a legal category of transgender 

has declared, no changes have made in the legal frameworks of different government and 

private institutions to specify job opportunities for Hijras. Surprisingly, no segregated 

queue exists for the Hijras, even in the NADRA offices. Thus, Hijras must line up with 

either men or women to apply for legal registration or IDs. As Rasham (26, jobless) 

explains: 

There is no segregated line for us. When we are wearing feminine outfits, we 

stand in the women's line, and when we have masculine dressing, we stand with men. 

While the men start teasing us, the women start laughing at us. 

Lastly, it is also significant to mention that some Hijras prefer the Identity of legal 

transgender due to its emblematic benefits. Whereas they were very few numbers of 
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Hijras with whom I met, they generally used the word "Pehchaan" (Urdu/Punjabi 

language word) meaning, Recognition, or Identity to convey the significance of the 

Identity of legal transgender. This newly constructed gender category provides Hijras an 

independent or distinctive legal "Pehchaan," which offers legality to their Identity. 

Likewise, very few respondents of the present study considered the Identity of legal 

transgender as very useful in segregation between real and fake Hijras. Society treats 

inborn Hijra as accurate; for the Hijras, genuineness is identical with ultimately adopting 

their way of life. Mostly, Hijras are worried about those men who act the same as them 

by wearing women's outfits and putting on makeup to beg at traffic signals but live as 

men in their private life. This is because they are the indirect context for charity; these 

men are seen as "usurping the rights" of Hijras. The Identity of legal transgender offers a 

chance for Hijras to expose such outcasts as fake. Komal (55, jobless) described: 

We state that Hijras should be registered so that Khawaja Sira with Legal IDs can 

be documented as "authentic" and unauthentic Khawaja Sira—who is married with have 

wives and children yet wear women outfits like us to begin our place—can be exposed 

and detached from our crease.  
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Figure 1: This is the advertisement, specially advertised for the reserved job of 

Khawaja Sira, Hijras. NOTE: The only required verification and condition for proving 

eligibility is the presence of a verified medical certificate clearly showing the status of 

Khawa Sira taken from the Medical expert working in the District headquarter Hospital.  

The most precise case in this termination is that NADRA promotes non-

traditional positions of Khawaja Sira (Hijras); instead of asking for an official identity 

card as evidence of Khawaja Sira (Hijra). They have requested clinical confirmation to 

check their biological authenticity as Khawaja Sira, as shown in figure 1. Therefore, it is 

practical for a Hijra to register as a man and follow a position. On the other hand, not all 

people who are officially registered under the third category of gender can pursue these 

positions because they have not been able to submit a clinical testament to their trinity. 

5. Legal gender identity and Administration Cost 

The administrative cost is another aspect that discourages the Hijra community from 

opting for the legal transgender identity. Moynihan, Herd, and Harvey (2014) claimed 

that in order to get legal IDs or registration, Hijras face high learning, compliance, 

psychological and administrative costs. They also experienced a high administrative cost 

while applying for legal IDs because of their social marginalization. On the other hand, 

these administrative costs amplify disproportionately for some Hijras who were formerly 

legal "Men" but eventually somehow want to opt for the Identity of legal transgender. 

These candidates are mandatory to show a medical certificate for proving their inborn 

transgender Identity. While many members of the Hijra community are naturally or real 

inborn males who choose to register as women, they cannot fulfill this prerequisite and 

are forced to register as men. The Hijras face a higher administrative cost in the form of 

time and transportation costs in getting medical verification certificates from entitled 

government hospitals in order to verify their "transgender status." In order to obtain the 



 

 169 

necessary documentation, these individuals are harassed and ridiculed in these hospitals, 

which makes it challenging for them to navigate the bureaucratic policies. 

Furthermore, according to the government policy, no medical certificate is 

necessary to acquire the legal transgender identity for those who do not have a previous 

ID. Even in this case, a lack of understanding both among the frontline officials of 

NADRA and the Hijras about legal gender management policies pushes the Hijras to 

fulfill unneeded certification requirements. The undermentioned argument of Kiran (43, 

the activist of Khawaja Sira rights), whose friend Nargis desired to opt the Identity of 

legal transgender, is an example: 

In the NADRA office, we had an extended argumentation with the officers. They 

told us they could not help us register as legal Khawaja Sira unless we submit medical 

documents that will verify our gender status as Khawaja Sira. When we (Rasham and 

Nargis) Reached Meo hospital Lahore for medical certification the next day, the frontline 

medical staff informed us that we were too late and to come again the next day. The Next 

day, when we reached the hospital again, they told us that they (the hospital authorities) 

are not authorized to issue such medical certificates. Only Services and Munshi Hospitals 

can issue these certificates according to Govt. policy. After that, I thought enough is 

enough and told Neeli to go home. 

The intense documentation is one of the multiple barriers to discourage the Hijras 

from selecting the legal transgender Identity. At the same time, it is also difficult to 

register as a legal "Man," however, most frontline officials also openly encourages this 

option as it follows the predominant socio-religious constructions regarding the Hijras. 

As Anmol (59, jobless) revealed that: 

We have experienced so many barriers in getting registered as a "Khawaja Sira." 

[The frontline Officials say that] you should have mustaches or beards. If you want to go 
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to Saudi Arabia to perform Umrah, you should have legally registered as a man. You do 

not look like a woman. 

Moreover, Almas (37, jobless) stated that:  

The frontline staff of NADRA sent me back four times when I went there for Legal ID 

because they know my biological family and me. They said that why you disown your 

parents by registering as a Khawaja Sira even, they are still alive, as we know? We all 

know you and your family background. It would be difficult for us to write your name as 

Khawaja Sira on Legal ID... You should not disown the name of your parents. 

Another understated but essential feature of the legal identification of Hijras is 

linked to the option of terminology in legal policy. The word "gender" is used in the legal 

registration policy of NADRA, although the social scientists can batter between gender 

and sex, which is not known to many Hijras. On the other hand, to explain their self-

identity, they suggest the difference between body and soul. Most of the research 

respondents stated that they had men-like bodies with women's souls. If the category of 

"soul" were used instead of gender on the legal ID, most of the Hijras would have picked 

the legal Identity of women's gender. 

 

Discussion 

The challenges for the Legal consciousness scholars are the domination of existing law 

in its capacity to describe and present the formally authorized identification as legal and 

instrumental. Though not all identities are formed uniformly, the socio-legal advantages 

and disadvantages of distinctive formal identities symbolize the legally prescribed status 

of the persons presuming those identities. This implies that introducing a legal third 

gender represents a position in the state's Khawaja Sira community's socio-legal 

framework. To obtain the Identity of legal transgender means; hijras accept the discourses 
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and outcomes related to this new identification that was legally created. This study 

indicates several organizational and rambling aspects which affect and restrict the 

legitimacy of the transgender Identity for the Hijras. Therefore, the Hijra community is 

reluctant to choose the legal transgender identity. 

The legal consciousness can be described as the law consciousness of Hijras 

because they deliberately get their Identity as legal transgender to obtain material 

rewards, social and religious rights related to being a legal "Man." For example, Harding 

(2011)a legal pluralist purpose that. 

"The term law is conceptualized too narrow, and if we incorporate normative 

social structures such as family and religion within our definition of law. the Hijras show 

in front of the law consciousness as they conform to the patriarchal socio-legal order to 

reify the dual-gender structure by registering as men." Although being a researcher, it can 

be stated that this option of the Hijras does support a few patriarchal socio-religious 

discourses regarding them. It is important to remember that the Hijras oppose similar 

discourses when they face their daily lives, commonly at high personal or exclusive costs. 

Why, when selecting their legal transgender identity, do they conform to these 

organizational discourses? Being a researcher, I argue that this selection of the Hijra 

community challenges the domination of law, which is based on patriarchy in many ways, 

as well as the legal consciousness of Hijras, should be conceptualized as a calculated 

"patriarchal bargain" based on their cost-benefit analysis (Kandiyoti, 1988). There are 

most important features of this negotiation which are as follows: 

Firstly, the study reveals that many Hijras do not acknowledge the process of 

judging their self-identity in the legal system. Before starting the data collection process 

in the present study, I thought that the state's initiative of legal transgender identity would 

be significant for the Hijras due to its symbolic advantages of their transgender status. 
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However, I soon realized that there is no respectable place or workplace for Hijras in our 

society. The notion of concealing their identities or not legally choosing their identities 

is enough for other genders to marginalize them and exclude them from their social or 

legal recognition as a third gender for mostly Hijras. If they register as "men," It will 

prevent them from living their lives as transgender. Even if they opt for the Identity of 

legal transgender, the mass opinion in society is unlikely to change because our 

patriarchal society already blames them for being fakes. Therefore, most gender deviants 

decide to use the predominant patriarchal legal structure advantageously to get personal 

benefits. 

Secondly, this study highlights a significant point: the lack of material advantages 

related to the Identity of legal transgender for Hijras. Mostly Hijras may want to choose 

the legal transgender after calculating its maximum benefits if they get material benefits 

like social welfare to Hijras for their legal transgender identity by the state. For example, 

generally, the state distributes funds to various groups based on their population. 

However, the state is reluctant to give any financial or material benefit to those with the 

Identity of legal transgender. Because they are very few, i.e., as according to Dawn 2015, 

a minister in Punjab province, said that the government was unable to announce any quota 

for the Hijras as officially registered Hijras were very small in numbers. Therefore, there 

is no suitable option for the Hijras after the verdict of SC of Pakistan because the opting 

of the legal transgender identity means, Hijras will have to bear the socio-religious 

stigma.  While opting for registration as legal "Men" means they will have to sacrifice 

futuristic plan of their social inclusion because the unique benefits are related to the 

masculine personality. 

It is essential to know the difference between "Strategic" and "Practical" gender 

interests. Such as mostly Hijras in Pakistan live in the very extreme margin in the 
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"practical interests" (primarily material and religious) that are more urgent and essential 

for legal "Men" (Molyneux's, 1985). Instead, there is no surety that their "strategic gender 

interests" (such as socio-economic inclusion) will be given by opting for the Identity of 

legal transgender, even at least short term. So, Hijras makes a purposeful "Patriarchal 

bargain" by opting for the Identity of legal "Man" to take benefits and material advantages 

related with the Identity of legal "Man" in a socio-legal system of patriarchy than the 

symbolic advantage related with the Identity of legal transgender. In order to increase our 

comprehension of the legal consciousness of gender deviants, the finding of the present 

study warns the construction of the legal transgender identity as a breakthrough or 

encouraging step for the inclusion of gender deviants. This study also confused the 

hypothesis that gender deviants would easily or without discrimination select the Identity 

of legal transgender for its symbolic benefits. The present study results also reveal that if 

the Identity of legal transgender is to become a practical choice for social inclusion of 

gender deviants, states, particularly in third world nations, must provide the material 

advantages or benefits. e.g., better employment chances, devoted welfare plans, and 

policies to analyze the social costs people have to tolerate by opting for the legal 

transgender identity. 
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SECTION III 

STATE–CITIZEN INTERACTIONS 

Foucault, 2006, has said that according to him, the real political task in any society is the 

action of criticizing the institutions that seem to be neutral and independent. Criticism is 

made so that it unveils the violence done by the political system to curb it. Fox, 2003 has 

clearly said that the standard case of the interaction between administrator and citizen is 

not co-produced per our liking. The standard case is the confrontation and behavioral 

constraint by the police and other responsible bodies. 

Public policy is considered as one facet of the administrative apparatus that a state 

has.  Haider Markel (2014) has clearly defined public policy by saying that the concept 

considered a result of law and public policy implementation in a discretionary manner on 

front-line public organizations is not similar to the written policy documents. Here we 

can take the example of street-level bureaucracy in order to classify the roles of public 

administrators. Schneider and Ingram, 1993) rightly stated that the classification of the 

deserving and undeserving ones is majorly done by the front-line public officials working 

in different government offices and is partly influenced by official policy. Here, 

bureaucracy and the inevitable front-line discretion are playing significant roles in 

majority areas. Khader and Rothenberg, 2013 have noted that despite knowing the facts, 

a person is never sure about the actual implementation of the facts by the bureaucracy as 

they have a mystic control over the whole system. If they are punishing one individual 

with just a verbal warning, it is not sure for the same transgression done by another 

individual. They can give the latter a full-fledged financial punishment. Musheno (2003) 

has mentioned in his research that discrimination is faced by the two individuals based 

on the diplomatic approach of the front-line public officials. Such agential cuts that the 



 

 175 

bureaucracy professionals are exercising influence the individuals by limiting the 

available opportunities and social acceptability by simply defining their identities. 

Many researchers have noted that the critical attitude that front-line officials have 

towards different social groups needs attention. For instance, a researcher named Taylor, 

2007 has shown in his research that those front-line public officials are habitual of 

withholding services provided by the transgender, some of which have extreme outcomes 

(Fernandez, 1988. Similarly, one researcher named Oberfield, 2014 has found out in his 

research done on the socialization practices carried out by front-line organizations. He 

stated that new officials entering the field usually take inspiration from the veterans and 

cognitive schemas of their field to assess different social groups. Specific social groups 

face biases because of peer pressure and the process of socialization. 

Wen et al. 2007 have argued that street-level bureaucrats are habitual of 

interacting with the socially excluded groups by using either I or you terms that clearly 

show that socially marginalized groups are considered nothing more than a thing or object 

having no individual identity. This will or standing in the society like other members of 

the society or by using I-You terms treating those individuals as a person having a 

complete personality Identity, standing and will like other members of the society, 

William, 2015.  These interactions mentioned above have the power of either worsening 

the experience of the socially excluded groups in the first case or bringing improvement 

in their experience in the second case. Soss and Moynihan, 2014 have described that it 

has clearly shown in the empirical research that the activities of gatekeeping and people 

changing done by the bureaucracy can contribute to empowering or increasing the 

marginalization in various social groups Soss, 2000. 

Hardy, 2003 has noted that we can understand the concept of Identity in the best possible 

way by considering it "fragile" that gets its recognition after the owner is subjected and 
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has cleared the nodal or obligatory passage point, Laclau and Mouffe, 1987. Callon, 1986, 

has said that the interactions carried out between the administrators and the citizens play 

a vital role in representing the critical juncture to realize the public policies by the 

intersection of formal rules and social power relations in modern societies. For instance, 

organizations occupying the leading positions play the role of the essential sites for 

classifying regimes of the government fruitfully. The lives of the socially excluded 

groups have categorized and significantly influenced by the decisions of the front-line 

public officials, starting from the issuance of birth certificates at the time of birth to 

getting identity cards. These organizations are considered the best places to understand 

all the governmental social dimensions and matters regarding the socially excluded 

groups.  

Front-line organizations are considered the sites used for disciplining and 

assessing the values according to the biopolitical ideals of the marginalized citizens. 

Mitchell, 2003, Anderson (1999) described that the educational institutions are playing 

the role of another platform for disciplining the marginalized individuals to act according 

to the predictable behavior that is similar to the individuals of dominant groups in society. 

A study on immigration officers by Codo (2011) is considered another example of the 

functioning of the front-line offices to make compliant public out of socially excluded 

groups by considering and working on old age, processes of government, and social 

welfare. Ward and Mullender,1991, 23, have clearly described this aspect of the 

bureaucratic behavior as undetected because it tends to take various forms such as 

arbitration and containment of conflict and define the normal and acceptable terms such 

as working of media, law, and educational system. Althusser, 1971 has defined 

institutions as the place of training of the future generations based on the dominant norms 

of the society. It has labeled them as ideological state apparatuses. 
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Street-level bureaucracies are eligible to play the role of vital sites that have the 

potential of enabling individuals of the socially excluded groups to compete for their 

marginalization or have safer feelings. According to McGuire et al., 2010, and O' 

Shaughnessy et al., 2004, teachers at schools are the primary reason behind the safer 

feelings of LGBT students. Because of this practice, way fewer harassment reports have 

issued. According to Maynard-Moody and Musheno, 2003 the front-line public officials 

who act as citizen agents are expected to give a little more relief to the socially excluded 

groups than interpreting strict literal laws. William, 2015 has discovered that the local 

front-line organizations can create "welcoming practices" to relieve harsh legal structures 

to the immigrants. Weaver (2010) said that the opposite of the concept mentioned above, 

i.e., adverse incidents have the power of increasing negative views regarding the state 

and its policies.  

I have investigated the importance of the interactions carried out between the 

administrators and citizens and their impact on the life of the Hijras in this chapter. 

Furthermore, I have discussed ways to enlighten our concepts of social inclusion or 

exclusion, citizenship, and governance of socially excluded groups in society.  

 

 

 

 

 

 

 

 

 



 

 178 

CHAPTER 7 

ADMINISTRATIVE BARRIERS AND CITIZEN-STATE 

INTERACTIONS 

Following a widespread pattern and response in the last decade of terrorism, Pakistani 

state agencies ensure that every citizen must have a valid ID. The political situation has 

affected the Hijra - who did not have official IDs in Pakistani history - under increasing 

pressure to have a valid identity document. For example, a review conducted by the 

government assistance office in 2009 indicated that only 16% of Hijra holders of official 

identity cards. Even though there were a few reasons why hijras usually did not have a 

valid identity card, the utmost ID requirement in their everyday lives says it all. Getting 

a legal identity card has always been so concerning for the Hijras as they face the 

avoidance of the officials and workplaces. Due to the security of security in all the capital 

offices of Pakistan and the general expansion of the country, finding an official character 

is an important problem for Hijra. For example, one of my experimental members, who 

also fought for the rights of the Hijra, stated that she never wished to have an official 

identity.  

However, in the current situation, it is the only requirement of her. Owing to the 

security issues occurring in Pakistan, you find that Official separating evidence is 

compulsory. In addition, one of the respondent members whose card was confiscated said 

he had returned, saying he had never considered inserting another id card until now "you 

cannot live without having an official character." Many different Hijra in detail is being 

approached regularly to prove their (legal and sexual) evidence separating them from 

security checkpoints through the police. After that, the Hijra found themselves by going 

to various NADRA workshops to find an official character. However, as I check to get a 

legal ID, it is not a trivial achievement for Hijras, who have to pass many snags and deal 
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with the types of tendencies involved to register as legal Identity. I analyze in this section 

the multiple issues associated with the arrangement of the official character of the Hijra. 

 

7.1 Administrative Barriers 

The present chapter indicates the multiple barriers regarding administration that Hijras 

face. It is essential to mention that multiple types of Costs cannot separate, somewhat 

having correlation and interconnection properties. For example, the possibility of holding 

the line can increase psychological costs, such as financial costs, if someone needs to 

miss a job because of the struggle. 

1. Official Barriers 

Consequently, the diverse costs driven to get the ID are referred to as an official 

barrier from formal or comprehended public policy.  

2. Learning Costs 

Nargis has shared her point of view by saying that NADRA officials are reluctant 

to listen to them. Having links with influential individuals will make them listen to the 

Hijras. Otherwise, they listen superficially and confuse them by asking them for their 

birth certificates and other related documents. She further added that they could not 

understand the complexities of the documents, as they are illiterate.  

Another research respondent Raina has shared her thoughts by saying that she 

would probably go and visit the NADRA office just if they had one window procedure. 

There are many complexities, so they will not prefer going there because they will be just 

listening to the Official's commands and nothing else. 

By having my fieldwork, the consistent theme was that Hijras usually did not overthink 

the legal requirements for applying for a legal ID. Higher education costs are cited as one 

reason for the lack of knowledge of the Hijra in making them familiar with the applicable 
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principles and arrangements. Understanding the levels identified by ID arrangement 

Basically, Hijras rely on data from their friends endlessly or rigidly. Hijra does not much 

appreciate another option of visiting NADRA's front-line offices and requesting data as 

the epi statements of this chapter show that the Hijras sometimes receive full 

consideration or information from the civil authorities on the fringes who have a state of 

resistance. This strenuous effort by some former public officials keeps the Hijra from 

getting complete details about the effective methods identified by the ID arrangement 

and adds to the psychological costs related to obtaining a legal identity card. 

For instance, the other day, I went to the front-line office of NADRA. I asked the 

front-line public officials of NADRA about the legal procedure of the legal Identity of 

Hijras. She revealed that she did not have information about that and went to her 

colleague to ask. They then told me after checking something that "This is an executive 

branch. We do not deal with Hijras identity cards. That's why we do not have any 

information about it so that you can visit some other branch of this office." The main 

difference between the executive and the general branch of NADRA is that if anyone 

wants to get a legal identity card urgently, he or she will be charged double fees in the 

executive branch. The rejection of the front-line government officials was shocking and 

for the reason that I knew beyond a shadow of a doubt that half of my probation members 

had obtained their legal identity cards from that branch, which was nearly located in place 

of Hijras. While the civil authorities on the fringes of the various branches are very close 

to the plan identified with the Hijra, I have found in this area how difficult it can be for a 

person to find out the practical terms of obtaining a valid identity card. 

The NADRA telephone helpline was the third option for the Hijras, which Hijra 

rarely uses; most of them are unaware of this option. In order to check this facility, I 

called many times on the NADRA's helpline to ask regarding the procedure of legal 
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identity cards for Hijras. It was shocking for me that I got very different responses from 

every front-line Official of NADRA. Such as a front-line official stated that for legal 

Identity, there was no need for a medical certificate for Hijras. While another front-line 

official told me that it is mandatory to have a medical certificate for the Hijra, and to my 

astonishment, the third Official told me that it depends upon the manager of the specified 

NADRA branch whether he wants a medical certificate or not. Likewise, there is much 

misunderstanding among the helpline NADRA officials regarding the procedure of Hijras 

identification and verification in the absence of blood relatives of the Hijras for verifying 

their legal status. Even a front-line official did not know about this new transgender 

category in the NADRA registration system! 

NADRA front-line officials usually ask Hijras to choose between the two genders 

of being either male or female. After getting interviewed by the data entry operators, 

Hijras are left on the operators' decision to get a male's or female's ID card based on their 

visible appearance. They tell Hijras that only two options are available for their identity 

registration.  

She then confronted the Official by saying that she is fully aware of the Supreme Court's 

order of giving ID cards as a third gender to Hijras. 

Upon hearing this, the NADRA front-line official made an excuse by saying he 

needs to check the updated data. After a minute, he replied that he had checked his data 

and that a third gender category is available. The documents present in front of him are 

previous one consisting of two categories and asked her to visit Lahore Regional head 

office to get detailed information as they might have the ability to her with the latest 

updated data. 
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3. Psychological Costs  

As aforementioned, various high-ranking public officials have a history of 

contempt and disregard for Hijras. As visible, such a state of disregard for government 

officials often results in the most significant work approaching. Whenever I visited 

NADRA's non-frontline facilities, they were pressured by people with queues to enter 

outside the workplace limits. Quickly and carefully considered on request by customers, 

leading public officials often use stress management methods such as doing things 

(Lipsky, 1980). While government officials who bleed may continue to be the same for 

all customers, citizens who are inferior to the desire for such behavior are not equal. 

Travel to and from within the NADRA workplaces is not easy for the Hijra. When a 

person is being fired or fired by various office bearers, the arrogant attitude of the 

authorities is likely to have a profound effect on those people. As a result, those 

experiences with leading community officials left my experimental members feeling 

weak and powerless. 

However, the leading public authorities are very advanced and have an opposing 

concept that is not in line with the Hijra. Rather than using a public-private approach, 

high-ranking public officials are at the front line of public-sector sexual activity. Few 

Hijras reported that they had experienced the same mocking smile from NADRA's front-

line officials similar to the one that Hijras face in public areas by other people.   

Shazia has shared her experience of visiting the NADRA office where some front-

line officials sarcastically asked them how they can serve them? Then they went to other 

officials who were very respectful and positive towards them and treated them seriously. 

She further said that usually confronts such officials who are habitual of teasing and 

making fun of Hijras by telling them to mind their limitations and be ashamed of their 

behavior and making them realize that they must help them and not mock them. On 
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receiving this confrontation, two groups arise, ones who are sensible and understand that 

they were doing wrong and the ones who insult us back. 

Moreover, as Heinrich (2016) argues, cooperation without authorized spaces can 

also add to the ban on the higher organization. In particular, the communication taking 

place in NADRA's low-level workplaces, communication between government 

representatives, and Hijra in the open spaces of Pakistan has a significant impact on the 

increase of psychological cost for obtaining an authentic Identity card. I have discussed 

in the next chapter that many of my probation members have announced that they look 

down on meeting influential police officers and the social assistance office in urban areas 

where they were embarrassed, harassed, or kept behind seemingly optional stops. This 

experience conveys to the Hijra that they are not welcomed into the open space concerned 

by most men and women (people related to the gender behavior described in their 

introduction to the world). 

Most importantly, the functioning of the control within the various administrative 

bodies is not entirely independent of the general public. The front-line master speaks to 

the state's visible connector to the candidate at the hour of their connection. All past 

interactions with the world illuminate the baptismal candidate's view of the performance 

of senior officials. If the Hijra encounters many contempt situations because of the police, 

its view of administrative experts may differ from those not knowing. This has played a 

significant role in raising the psychological cost of visiting the administration office while 

associating with State representatives. Apart from that, this similarly makes Hijras 

inclined to challenge the moral conduct of the part of the front-line public sector. 
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4. Compliance Costs. 

Ashi has said that Najma got her ID card seven years because the front-line 

officials of NADRA were demanding various documents, i.e., birth certificate of the 

individual and death certificate of the parent, in case of a dead parent. 

Another respondent Radha said she was asked to provide her birth certificate by the 

NADRA officials, which was impossible for her as both her parents were already dead. 

Furthermore, her brother did not accept her, so she has no way to get that certificate. She 

faced an apparent refusal from the officials after telling this whole situation to them. 

An expected cause for the Hijra for not obtaining a legal identity card was the few 

barriers required to agree to obtain a valid ID. For example, from the outset, the 

arrangement of birth certificates to apply for a valid ID is seen in all accounts as a direct 

and uncomplicated requirement for many cases among various individuals of Pakistan. 

For instance, for Hijra, the cost of compliance with this specific need is very high. Since 

the relevant birth certificates as a whole and birth certificates in specific are a somewhat 

progressive development in Pakistan, many Hijras do not come close to their introduction 

to land permits. The Union Council issues a birth certificate near the place of the birth of 

an individual. The majority of Hijras have reportedly left urban communities due to stress 

and familiarity with family pressures; the requirement of birth certificates often motivates 

them to return to those places to try to find their presence in the world. The Union Council 

(which gives birth certificates) demanded that an individual's relatives attest to the birth 

certificate. Families often refuse to participate in such situations, especially when people 

have died. If someone's relatives have died, they should build a proof of their father's 

death as evidence; that is a more complex procedure than obtaining the birth certificate. 

Generally, bribes are the simplest way to get anything from government institutes 

in Pakistan (Banuri and Eckel, 2012). Either way, even that choice ends up being a 
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problem for the extremely poor Hijra. Wasting money on a mere piece of paper at a time 

when there is nothing to eat is nothing but useless. For example, by considering Salma's 

case whose parents passed away before her application for her ID card reached NADRA, 

the process of getting her parent's death certificate took more than a year, so she held 

legal Identity. After a year, she got her father's death certificate because of a delayed 

attitude of the system to complete her documentation for ID. Some do not always do as 

Salma did. Because of hurdles to get birth certificates, some Hijras whom I interviewed 

during my fieldwork have stopped looking for legal Identity. 

5. Social Barriers 

There are various social barriers relating to attaining legal identity cards based on 

the specified social and contextual Identity of Hijras. 

6. Psychological Costs 

Rekha shared her experience by saying that she went to the NADRA office one 

day and faced extreme harassment from some guys when she joined them in the queue; 

after this humiliation, she returned and never visited back. 

Salma says that they have to stand among ladies wearing female clothes (firqa) and men 

when wearing male clothes (khotk). Her concern was that females make fun of them by 

laughing at them, and males harass them. 

A significant part of becoming a matter of the State in Pakistan is expected to hold 

long queues to go to all administrative offices in Pakistan. However, these long lines end 

up becoming a high barrier to disrespect for the Hijra due to the idea of candidates 

running in government workplaces. For too many of my test members, the various 

baptismal candidates in NADRA's workplaces became very upset. While administrators 

do some personality sorting, there are no distinct rows or public counters available for 

Hijra to get legal identity cards. In this way, they need to live with different men or 
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women to remain steadfast in their positions. While they may try to ignore the streets, in 

the restricted areas of NADRA's former workplaces, that is rarely considered. So, the 

experience of standing for getting legal identity cards in the NADRA office was 

harrowing for Hijras can be a hectic long-term capture experience as Hijras because they 

cannot escape from the teasing, mocking, and vulgar physical gestures by other 

applicants. 

7. Compliance Costs. 

The documents are required to obtain a valid ID. The Hijra have to seek help from 

their families to obtain birth certificates accompanied by a substantial psychological cost. 

One other criterion related to the high cost of adhering to the need to have a blood relative 

confirms the applicant's Identity who is seeking legal Identity. The said demand for 

verification may be the primary barrier for Hijras while getting an identity document. 

According to the governmental policy, the verified blood relative of the Hijra should 

accompany the applicant to the office, have their own verified identity card, and are 

required to submit their fingerprints as proof. Many Hijras do not have any such relatives, 

so it is a vast and nearly impossible task. Long-standing queues are also a reason for those 

who have these relatives not going to the NADRA office. The inevitable factor of waiting 

in long queues is not acceptable to the family members. 

During this research of mine, when an NGO invited a unique team of NADRA 

officials to help Hijras in getting legal identities, many Hijras pointed out the most critical 

issue by which they did not get their legal identities that were the verification of their 

identities from the blood relatives which is the main requirement of NADRA for Hijra's 

applicants. Mostly Hijras living with their relatives, some of them did not show up. 

Another Hijra mentioned that his mother needed to trick some of her relatives into 

appearing at the NADRA office for applying for a legal identity card. The mother of that 
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Hijra said she could not stay for most of the hour as some relatives would have a problem, 

and if possible, they found out that she was helping her get a valid ID; the crime will hit 

the fan. 

  Occasionally, these favors by blood relatives are accompanied by their interests. 

For example, a front-line public official has said that only financially stable and robust 

individuals could get their ID cards because no one will help them without getting any 

monetary favors in return. 

He referred to the fact that some relatives were helping the candidates to get 

Identity in exchange for finances. 

Surprisingly, this focus on organizing individual Pakistani individuals as family 

members contradicts the modern pattern called "autonomy" (Bennett and Lyon, 2008). 

Rather than looking at individuals as families, the state focuses on the unique ID of each 

person. However, the unique Identity continues to remain a significant concern; the 

primary purpose of ID reports in Pakistan is for the government to have the option to 

track every person to a family. The rationale of this process is to confirm that a person 

will not get a legal Identity if he or she has no blood relatives. 

The above legal tension and reassurance by members of the blood family are 

closely linked to the ongoing outbreak of illegal intimidation in Pakistan. In the last 

decade, many deportees from Afghanistan (including a Taliban commander) who have 

also been involved in psychological training have found out how to obtain legal identity 

as a citizen of Pakistan. In the past few years, it has observed that such cases have 

neglected when NADRA is at risk of such efforts. NADRA authorities have making their 

utmost efforts to ensure every person's biological roots must be traced back to having 

Pakistani background. The Front-line NADRA officials have said one of his colleagues 

had been terminated late after discovering that he did not want to complete the check of 



 

 188 

a candidate ostracized in Afghanistan. In such a legal case, those Hijra, who for some 

reason prefer not to reveal the personality of their natural families, often deal with 

psychologists before the law. As a senior official who commented on the Hijra: 

Not exposing the solid backgrounds is the reason why they do not get their legal 

identities…We simply demand them to get proof of their biological families, permanent 

residence, or documents of their property… for example, utility bills, property papers. 

The main reason their IDs were not made is the Terrorist Act (1997) because (fearful 

oppressors) are equally incapable of expressing their Identity. As long as Hijra is allowed 

to obtain their identity cards in this way (without revealing their 'real' personality), the 

psychiatrists will also be able to obtain their IDs and will be able to choose to violate the 

system. That is why only these people who have obtained their legal identities have 

shown their actual Identity and have verified by their blood relatives or biological 

families. 

 

7.2 Third Parties and Administrative Barriers 

According to Soss, Fording and Schram, (2011), the significant role that outsiders play 

in increasing or decreasing "administrative barriers" (which is noted by Kopczuk and 

Pop-Eleches, 2007) looking at society through their partnerships with the government. 

Such as a decrease in tuition fees for recording cases promoted by private employment 

planning organizations (Kopczuk and Pop-Eleches, 2007). Similarly, Moynihan, Herd, 

and Harvey (2014) noted the impact of promotions and local circles in reducing the co-

operative costs associated with Medicaid registration in the Wisconsin area. Foreigners 

are constantly influencing the level of control restrictions imposed by the Hijra through 

essential practices. For example, as mentioned in the above section, the compliance costs 

generally increase by families related to applying for the legal Identity by cover-up 
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collaboration or asking for benefits in return for authentication. Sometimes, the socio-

psychological costs increase for Hijras applicants by teasing and harassment of cis-

genders who come in the NADRA office as applicants. On the other hand, taking a Hijras 

partner familiar with the applicable guidelines and official institutional spaces reduces 

the regulatory limitations of the Hijras. At this point, I am quick about how organized 

outsiders can affect the control parameters found in the Hijra. 

In 2011, Khawaja Sira Support Program (KSP) was launched by a local NGO. 

The main objective of that program is to bring improvement in the socio-economic status 

of Hijras. The program's main focus was on old-age Hijras or those experiencing medical 

problems as they will inevitably face reduced costs. Currently, about 400 Hijra are 

selected for that program, and it provides a monthly grant to selected Hijras despite 

providing essential social managers. In addition, two free advances are offered to 

interested Hijras to start their own private companies. 

As shown by key KSP-related NGO staff, they soon realized that not many Hijras 

have valid IDs. In this way, they have tried to assist Hijra in arranging their legal identities 

by helping them see proper guidelines and guidelines identified by legal identity 

arrangements. This has reduced the learning cost related to the legal identities of Hijras. 

This has helped some Hijras to obtain their official IDs. In addition, realizing that they 

expect to support the legalization of legal IDs in the Hijra, the KSP program manager has 

requested the higher authorities of NADRA to formulate a unique team of front-line 

officials for registration and to get legal identity cards for Hijras. Finally, authorities of 

NADRA sent three front-line officials to the KSP's monthly meeting in which all the 

registered Hijras participants. I went to rallies taking place for Hijras enforcement in 

larger areas. 
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The members of that program had previously asked the prominent members of 

the Hijras to inform everyone that they should submit essential reports and a relative to 

be tested at the circle if they wanted to obtain their legal identity cards. As it was the first 

KSP practice, many Hijras could not be taught on time. Be that as it may, about 20 Hijra 

have applied for an ID. The difference in cooperation between the state and the NADRA 

workshops was astonishing. There were no lines in the circle since no one was on the 

island. Everyone has seen that they will be bound. Holding a remarkable passage with 

friends does not seem like a small burden compared to conquering outer space, where 

unpleasant articles under constant looking at cis-sex a big part of the direction. 

Moreover, when The NADRA's special forces visited hijras, it was discovered 

that the actual physical space was completely different. The space was very comfortable 

for Hijras, where they were fully permitted from their monthly meetings with the staff 

working at the reception area. Many Hijras were observed dressing up casually for 

attending these meetings and not for their visit to the NADRA office. As a result, they 

looked more comfortable in that space where they interacted with NADRA officials 

compared to the NADRA offices. 

For this reason, in such a space, common sense and improved information sharing 

were also applicable to the Hijra. For example, one of my probation members made a 

friend at that meeting with one of the NADRA officials; a contact that would have shown 

great use overtime when he had the opportunity to use this colleague to challenge the 

understanding needs, he had acquired from one of his friends through another front-end. 

The Hijra were more prepared to submit questions to the front-line authorities who would 

have no choice but to ask for something else. 

By this great initiative of NGO, the socio-psychological costs related to obtaining 

a legal identity, the cost of resilience was a significant limitation of Khawaja Sira. Many 
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Hijras in the circle had spoken of their relatives for confirmation but did not appear. At 

the general meeting, the 12 Hijra texts were finalized for the drafting of official IDs. This 

number may seem low, but the same number of NADRA officials can inform, as they, 

for the most part in their branches, receive less than 10 Hijra per month. In addition, the 

NGO has scheduled the team members of NADRA to attend a meeting held every month 

for the coming two months and were required to complete the documents of more than 

20 Hijras. 

 

Discussion 

However, the official requirements for a legal identity are equal to Hijra and cis-gendered 

individuals; due to ignorance, lack of family cooperation, and controlling psychology or 

bureaucratic attitudes, the same guidelines take on extremely high costs for Hijra. In this 

section, I am expanding on some of my necessary experience experiences and 

suggestions for essential issues in the control and evaluation of praxis using other-

directed queries indicted by some researchers named Moynihan, Herd, and Harvey 2014. 

In this ongoing study, I also get some information in the last sections where I talked about 

the authoritative barriers of legalizing Hijra as a gender. 

What is the link between regulatory barriers and social reduction? Perhaps the 

most critical information from the Hijra meeting with NADRA's top public officials is 

that standard practices and cycles (social barriers) are always more significant in a society 

that is not undermined than legal strategies and law (legal barriers). While officially, there 

are no unusual provisions that prevent Hijras from obtaining a valid ID, perhaps a large 

part of the community receiving an ID is not just a severe problem at the moment, leaving 

them feeling weak and vulnerable.  
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As Herd (2015) points out, even impartial standards can result in certain sections 

of society being introduced at higher operating costs with the state. As a result of the 

Hijra, high administrative barriers often lead to negligence in obtaining official IDs that 

restrict their openness to work and make consecutive police standing in their regular daily 

locations much more bitter. Besides, my experiments show that, based on the origin of 

the regulatory restrictions obtained by the Hijras, only "in secret governmental affairs." 

While the conscious system teaches creation about the official barriers imposed by the 

Hijra, in the present case, the administrative barriers encountered by the Hijras are often 

the result of their personal and group Identity. Such as, the administrative barriers related 

to the option of legal transgender identity for the Hijras are mainly because of the 

religious and social stigma related to the legal Identity of transgender. It is essential to 

remember that socio-legal barriers can also increase. Such as, the need for a birth 

certificate needs high compliance costs for marginalized people in Pakistani society. 

However, these legal barriers are beginning to become more difficult for the Hijra due to 

their separation from their biological families. Also, the decision to evict the deprived of 

"government assistance will be helpful" was undoubtedly administratively encouraged in 

the USA. However, the results were exacerbated as the changes were raised in the low-

wage labor market where managers look to reduce labor costs and hours and needs to be 

met if there is a need for workers. Therefore, we must beware of the "agent creation" of 

authorized barriers and the subsequent avoidance of the community. A broader public 

society fills in as a logical element that can magnify complex administrative barriers in 

some social circles. 

Aside from the integrated social and social problems, road segregation - seen as 

a crossroads of various parts of humanity, often overlooked, arranging unusual 

encounters of mistreatment, segregation, and reduction (Walker, 2008) - is another 
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essential Definition of Hijras gets legal identities. The social downturn of the Hijra is not 

just the outcome of their reduction, which is reflected in their non-compliance with sexual 

norms in the public arena. Instead, the administrative barriers encountered by the Hijra 

are the result of lack of education, poor financial situation, unusual gender behavior, and 

separation from their families. These various forms of humanity are captured and increase 

the general insignificance experienced by the Hijra. 

What is the connection between regulatory compliance and authorized 

boundaries? My research also focuses on organizing public officials to behave into the 

broader community better to understand the example of their association with 

marginalized communities. With many of my probationary members, public officials 

traveled as cognizant officials whose jobs were opportunities for sensible strategies and 

aspirations of their clients and ultimately failed to make their decisions regarding their 

legal acts of gender in an educated manner. Half of the research respondents in my study 

didn't have an ID because of their connection to those open allegations. Therefore, we 

must understand how socially corrupt people are also structured in society and organized 

through courses with men and women who can also go as gender police professionals for 

the more significant part of men. Bomba, 2014, has noted that the state apparatuses are 

backing the cis-gendered group insofar in constituting the process that is helping them 

reproduce gender conformity and is repressing nonconformity. Resultantly, the subjects 

belonging to the cis-gender category always make sure that gender policing is being 

embodied by pushing them towards gender conformity. 

In comparison, NADRA officials and NGO administrators added to the decline 

in administrative barriers. Another explanation behind this discrepancy in behavior may 

be that, as supported by past analysts (Lipsky 1980; Halliday et al. 2009), public officials 

use procedures such as general practice and make efforts to limit their perceptive burden 
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by considering time requirements and higher responsibilities. To the perpetrators of 

NADRA, Hijra spoke to one of the many types of clients they would contact in their 

positions and, as a result, strongly opposed making contracts different from them unless 

explicitly requested by their superiors. Also, unless the difference between eligible and 

non-eligible customers is available at KSP, for those who work in the community, the 

Hijra speaks to their clients. The Hijra experience is the concept of their general 

presentation. As a result, they will inevitably take extraordinary steps to reduce the 

barriers to their customers, as evidenced by controlling a separate NADRA management 

team to organize official Hijra IDs. 

How is it possible to reduce administrative barriers for socially excluded groups? 

This research clearly describes the policies and strategies unrelated to the group and can 

find completely different barriers to the resilience of residents who rely on their social 

characters and the broader social environment in which those people work. For that 

reason, laws and programs must have a unique perspective on public spaces that are less 

useful if there is evidence to test that they meet unequal administrative barriers because 

of them. Perhaps most importantly, it is fundamental to reiterate that Frederickson needs 

a "compensatory ethic" on the chairman's conduct during the day as the first step in 

lowering the administrative boundaries of non-public spheres. 

Frederickson, as cited in Hart, 1974 has stated that the development of a 

compensatory ethic is based on the commitment that is shown to social inclusion. This 

ethic is regarded as a norm that can let administrators know about the importance and 

development of public services in the specific areas having critical needs. These 

compensatory ethics usually balances inherited disadvantages of the poor. 

In addition, this is significant to look at the policing component of sexuality in the 

interaction of residents in organizations on the fringes. In many agricultural nations, 
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holding positions in civil society means that candidates invest heavily in communicating 

with their residents. It speaks to another case in reduced communities where it is 

introduced in the standard proportions of existing circles. Effectively, public workplaces, 

which should be a haven for such a community, may eventually become different. 

Another means to present this matter is to lead alternative measures (such as different 

dates set for reduced Hijras at frontline offices of the government) or to perform 

extraordinary tasks by arranging the meetings having special requirements with the 

members of the private civil society organizations. In the last section, I have discussed 

these issues in detail, where I examine proposals to explicitly decrease the administrative 

barriers faced by the Hijra in obtaining a legal identity card and opting for legal 

transgender identity. 

The present study similarly emphasizes the significance of going beyond 

investigating laws and observing those standards in investigating the corresponding 

regulatory process, social and psychological placement, and outsiders (Moynihan, Herd, 

and Harvey, 2014). Law-abiding testing and strict curfews give little thought to the 

authoritative restrictions imposed by Hijra on obtaining a valid ID. Most importantly, 

almost all levels of legal ID work apply to critical areas of the state that are carefully 

identified with solid visual evidence of their citizens. Sadly, in the view of the Hijra, most 

of these standards are limited to minor disruptions as their association with social 

segregation and genocide leads to Hijra encountering unauthorized postponement in 

obtaining IDs. 

A significant obstacle in my thesis was that as I was more focused on the 

authoritative restrictions imposed by the Hijra, my investigation may have introduced the 

Hijra as the sole beneficiaries of the regulatory barriers. As I examine in section 8, while 

the overall influence tends to the grace of the elite and the private and the lion's share, 
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the working areas on the edges are also places of protection when essential strategies are 

used; Hijra can challenge uncontrolled legislation directed towards Hijras. 

Finally, my research on the interaction between administrators and Hijras has 

focused on formal institutional space. The daily urban spaces can represent a more critical 

method in which front-line public officials are habitual of intersecting with Hijras life 

when discussing the administrator-citizen interactions outside formal institutions. Due to 

poverty and unemployment, the Hijras usually are not allowed to access Pakistan's formal 

institutions. However, the process of reaching out to the daily urban places, including 

public roads and bazaars, tends to represent an immediate and recurring concern.  I have 

mentioned in the coming chapter that the front-line public officials are habitual of 

intersecting with the accessibility of Hijras by using various methods that require 

immediate ramifications by the public officials for the citizenship and social inclusion of 

Hijras. 
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CHAPTER 8 

ATTITUDES OF STREET-LEVEL BUREAUCRACY TOWARDS 

HIJRAS 

Painter and Philo, 1995 describe the ability that the individuals have to occupy public 

spaces in their daily lives without placing themselves–Identity at stake or being 

obstructed and without getting any physical or material harm is known as citizenship. 

Suppose people cannot feel safe in public places and fear being victimized and sensing 

an uncomfortable environment and being out of place. In that case, an important question 

arises if we are considering these people as citizens or not? 

According to Gulick and Gawthrop, 1984 citizenship testing speaks to one of the 

critical programs where discussing the authenticity of bureaucracy and its relevant 

relationships with the general public have opened up in the last forty years. Initially Lowi, 

1981 has said that the research that has done on citizenship was mainly about the 

investigation of the relationship between legal and ethical citizenship. After that, 

Flatman, 1981 has described that every citizen should be considered equal based on legal 

status. Based on the concept of legal citizenship, social values, norms, and traditions play 

an influential role in describing the people's segregation and status. Most citizens are 

open because they fall under the general category of ethical citizenship, known as a state 

of dependence, social status, and conventions. These lines mentioned above further reveal 

the critical pieces of information about the management hypothesis and praxis. However, 

with notable exceptional cases, the multidisciplinary research of bureaucracy theory 

focuses more on open-mindedness and ethical behavior in closed institutional 

environments, as described by Maynard-Moody and Haider-Markel, 2014. The final two 

chapters are examples of this research. The connection between the public policy and 

bureaucratic behavior and its linkages to the praxis or formal-legal institutions has not 
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received any special consideration on citizenship. In this chapter, I will be focusing on 

the collaboration on the citizenship of Hijras with community authorities in common 

areas of the metropolitan cities. 

The ability to have access and recognition in the public sphere in any specific 

society is regarded as important citizenship, as aforementioned in the epi-quote. In Casper 

and Moore's, 2009; Hubbard, 2001 and Fraser's, 1990 point of view, public places lack 

neutral spaces, and they do not belong to all individuals, identities, and expressions in an 

equal manner. Some identities, expressions, and bodies are treated as they should be in 

an expected suitable manner. At the same time, some of them are considered harmful, set 

aside for consideration and subsequent contempt, and deemed deviant. The hyper-

visibility paradox is revealed by the bodies encompassing deviant identities; Krainitzki, 

2014 has described this issue by saying that the term hyper-visibility paradox is also 

known as a state in which bodies are present everywhere but are not recognized at the 

exact moment. An essential yet unreadable part of open-ended citizenship research is 

based on the interdependence of people in the common metropolitan areas and 

interactions with designated community authorities.  

According to Parke, Khan, and Ranade, 2011 this common citizenship that is 

considered inevitable by giving equal rights to every citizen and operated in public places 

is not surrounded by the fundamental legal rights. However, it is facing challenges in the 

form of rejection in common areas. The moderate expansion has delayed in the study of 

citizenship. General citizenship is a concept that has found its usage in various social 

spaces in the metropolitan areas in various regions in order to understand daily 

interactions. In a general citizenship study from where Muslim's participation in British 

colonial areas to the daily citizenship of young people and the challenges that the Hijras 

are facing in the society plays a vital role in a general citizenship study as described by 
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Hopkins and Blackwood, 2014, Biesta, Lawy and Kelly, 2009, Wood, 2010, Zavirsek, 

2010 and Dickinson et al., 2014 respectively. 

Punctuation is done alternately by apparitions and hysterical blindness, also 

known as a diverse and challenging system. It permits and prohibits the absence and 

presence of a thing are known as visibility, according to Gordon, 1997. Accredited 

arrangements and limitations responsible for underpinning the socially constructed public 

place in the society are all carried out by the organization. For instance, police tracking 

interests in the general public are more likely to respond with increased discovery and 

direct enforcement of the law to various young people who show their quality in the open 

field. One main thing that is important for understanding which personalities and bodies 

are not visible to us and to find out the consequences of their invisibility and to find out 

the ways to make them visible based on the concept of for, by, and of whom is the reason 

to understand the points of crossing the common citizenship of because of lack of 

education and moral values in public officials as described by the Haraway, 1997. 

I have examined the state of phenomenology between Hijras and street-level 

bureaucrats residing in the suburbs of Punjab in Pakistan in chapter 1. In this chapter, I 

am using Ahmad's 2006 concept of queer phenomenology called 'being stopped.' This 

theory of Ahmad, 2006 needs research questions inquiring about the individual, their 

reason for existence, and what they are doing to understand the 'stopping devices.' 

Ahmad, 2006 has clearly described that the concept of 'being stopped' is responsible for 

making the mobility of a body unexpected in public places.  While discussing the 

exceptional cases about Epp, Maynard-Moody, and Haider-Markel, 2014 the 

consequences of the stopping devices for general citizenship of socially excluded groups 

are checked by taking the movements of the individuals to the public area allowed in 

testing by providing set limits on how praxis administrator's contribution. 
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Various commitments have made while doing this chapter. According to the study 

of Racine, 1995 the basic concept of general citizenship has added to the research of 

citizenship by various means of emphasizing job dynamics, metropolitan places, through 

organizations, and most importantly, through communications between administrators 

and citizens. Secondly, the literature based on the street-level bureaucracy is based on the 

contribution of increased social exclusion in urban public places by highlighting the 

concepts related to the importance of hyper-surveillance and the construction of 

archetypes by front-line public officials of marginalized groups. Finally, this chapter has 

added to the limited research done on genderqueer groups, specifically in developing 

countries, by giving proper theoretical, empirical analysis based on the interactions 

carried out between front-line public officials belonging to the government of Pakistan 

genderqueer groups. 

 

8.1 Phenomenology of the stop 

The partnership between the front-line public officials, including police and social 

welfare officials, and the Hijras in the public places of the central city of Punjab, has 

described in this present chapter. The front-line public officials are habitual of stopping 

Hijras while patrolling either on foot or vehicle as they simply walk around the city's 

public areas. As noted in the previous chapter, due to the imminent effects of the global 

war of terror, regular police visions by cities, as needed for security and observation 

facilities, have expanded the complex in Pakistan. Security-related concerns are more 

significant in the reduced groups while discussing the definition of global migration and 

the fight against fear given by Gehi, 2012 Jeanty & Tobin, 2013 and Beauchamp, 2009 

& Spade 2008 respectively. Police officials are trying to make their visibility of high 

quality by simply stopping Hijras in the urban areas that have discussed in the 
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comparative study of their discussion. I have mentioned beneath those government 

officials trying to discipline and control deviant individuals by stopping technique. 

According to Ahmad, 2006 the word stop has various meanings: to end, cease, 

arrest, prevent, check, obstruct, close, or block. They usually address Hijras by saying, 

'hey, you whereas they do not address the other binary male-female genders by such 

words just because those mentioned above are not fit for the place. Ahmad, 2006 says 

that this repetition of the action known as 'being stopped' is used as a mode of address for 

the 'un-recruitable, 'whereas they should be 'recruited' into the spaces. 

1. What are you doing here?  

One of my respondents, Neelam, has shared her experience by saying that the 

police have constantly insulted her. Her various encounters have resulted in mere 

humiliation and nothing else. They always misbehave with Hijras and are least concerned 

about maintaining respectful manners while talking to them. She further added that they 

always start the conversation with us by cursing us initially and then ask about our 

Identity and inquire about the reason for being at that spot. 

All the Hijras I have spoken to while doing this research have revealed that the 

police purposefully stopped them in public places as a large part of their daily lives. This 

setting contains the visible conundrum of the Hijra. As they enter the public squares of 

the big city, they are separated from other humans. While considering Neelam's 

experience with the police as mentioned above, I have concluded that they ask such 

triggering questions to humiliate their presence and express their emotions of betrayal 

towards Hijras. Ask them why the presence in a public place shows their mentality of 

keeping Hijras invisible if they do not have anything good to offer to society. 

Construction and maintenance of boundaries between individuals belonging to various 

axes are involved in citizenship in the view of Bacchi and Beasley, 2002. The genuine 
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factor is to advise Hijras that they are currently in the Cis-gendered scenario and are 

similar to the quality of a stranger in an unfamiliar world and not behind the Hijras theme 

in the city community. They should be permitted to use the outdoor space, and this 

concept should be promoted. This post is necessary for some particular groups. For that 

purpose, an example quoted by Phadke, khan, and Rande, 2011 regarding the routine and 

daily life of women belonging to the middle-class sector in public Places of Mumbai in 

India. According to this example, the middle-class and upper-cast men have the right to 

legitimate and unquestioned access to public places. In contrast, women are denied these 

similar rights based on safety, surveillance, and protectionism, which clearly shows that 

they have no legit purpose of living in society. 

The exact number of my respondents have noted. Usually, the authorization to 

use existing public city spaces daily comes at a cost associated with the Hijra need to do 

well in charging the Jagga in an open field, however, in addition to seizing their visible 

opportunity. Consider the proclamation of Shama regarding the dangers of hijacking 

Hijras, clearly stating that once Shama and her friends were coming back from their work 

and on their way back, they were stopped by the policemen. They were four in number 

and demanded 500 rupees per head in order to let them go. Further, she added that they 

had to give 2000 rupees in order to throw those policemen away. 

Like Shama, many other respondents have also realized that police officers 

always have no reason for demanding interest at stops. The stop is often set up because 

police officers find easy victims of Hijras to bring in painless income because of their 

low financial status and social assistance. Because of the lack of responsibility, 

sponsorships, for example, non-profit assistance with legal IDs as mentioned in chapter 

7 and without the supervision of police officers at the traffic level, this police action is 

always an inevitable but terrible part of Hijras lives. 
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Despite being a significant threat to Hijras, this Jagga tax is more painful for the 

Hijras who are at the end of receiving their pay by dancing, entertaining, or begging. 

Many Hijras, including Shazia and Shama, prefer to beg at significant traffic signals 

having various experiences. One of them is described in a way saying: 

How are we supposed to find a place to live in, get food to eat, or purchase anything to 

wear when the whole amount, i.e., rupees 1000 earned in a day, is taken away by the 

policemen in the evening while on our way back to home? 

According to Biradavolu et al., 2009, the quality of traffic officers to track down 

gender workers by forcing money or arresting them for trivial reasons. It is significant to 

note here that this coercion is not significant in Hijras. In its place, some with lower 

financial status but almost not the same frequency end up with the unfortunate end of 

police inclusion and repression (Verma, 1999). Alternatively, such a position is usually 

initiated at a specific stratagem. However, it is a possible stimulus. On the other hand, 

the same respect is not given to the Hijras. 

The risk of arrest fills in as a permanent renewal of Hijras showing that anytime 

in the future, their money will be snatched by the policemen is an endless danger, possibly 

more than whatever else involves. Their involvement with the usual places where they 

are not there, police can stop them. Rakhi educated Hijras, who is an employee in a local 

NGO and was immediately arrested by front-line police officials for this misconduct 'on 

the move' saw the following: 

Rakhi has detained by the police while going to her work in NGO without any 

specific reason. Further adding to the statement, she told us that she was taken away, and 

she told them that she does not have a single penny to bribe them. They set her free. 
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2. What is he paying you? 

One of my research respondents, Nirmal, has told us that the only perspective of 

police officers is to visualize as having sex and nothing else. They are habitual of asking 

us every time they see us with any male, regardless of that male member being our brother 

or relative. What is he going to pay us for providing sexual favors? 

Another respondent named Fozia has shared her experience that she has encountered on 

a roundabout near Wapda town. She was begging a motorcyclist who stopped at the 

traffic signal to give anything in the name of ALLAH. On seeing this scenario, the 

policemen approached me and asked what he was paying you to have alleged sex with 

him. They further added that if I am not aware that he will humiliate me while doing so. 

She said she told them that she isn't the rider and is just begging him for some amount, 

but they did not believe her and forced her to get inside the police van. She refused strictly 

to not get in their van and had to pay 200 rupees that were her total income of the day, to 

get away from them. 

Whenever there is new staff in the area, they always strictly stop us and say that we are 

ruining society by making sexual deals with men. However, the experienced policemen 

usually don't disturb us. (Shazia) 

The cases mentioned above clearly depict that whenever a Hijra is seen with any 

older male, she is intended to be stopped by the policemen to inquire about the scenario. 

Police are habitual of accusing Hijras of being sex workers, specifically when they spot 

them with any male member, mentioned by many of my research respondents. Mogul, 

Ritchie, and Whitlock, 2011 have pointed out in their exemplary research on LGBT that 

by using standard rules and good examples, the "deceptive gender benders'' and "disease 

distributors" can be disciplined by policemen doing social development of the excluded 

population. Police officers and opposite genders are of the viewpoint that Hijras are 
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nothing more than sex workers. This thinking needs to be changed by implementing the 

social development of the latter. I have already discussed in chapter 4 that why some 

Hijras have forced or convinced to carry out sex work? Police officers are habitual of 

suspecting Hijras of being good sexual toxins as if their male clients are innocent enough 

and cannot avoid being seduced. 

Considering Fanon, 1952 atrocities and narratives mentioned above of the front-

line police officials indicating "abomination and adoration," policemen said that he was 

performing his duty one day and had a cup of tea from a shop near jail road. As he does 

not have a beard back in those days, a Hijra approached him and offered him sex. On his 

refusal, he assured him of kissing his whole body from head to toe. He asked him 

sarcastically to spare him from hearing such sentences, and ultimately he left that place. 

Policemen said and at the same time inquired if I had noticed the clothes of Hijras 

that they wear? They are way sexier to attract males, and this is one of the growing 

reasons that men find it hard to avoid them. 

According to police officials, there is a need to have severe punishments and 

proper legislation for their implementation for Hijras. Further adding, they said that even 

judges are afraid of them as they start performing their antics in court, resulting in their 

bail. 

As a result, when the police stop communication, it starts with this allegation and 

the responsibility to show that nothing "suspicious" happens that often falls on Hijra. 

Moreover, as epi-cites show that these stops are often places of good policing by the 

police officers. However, ordering their degrading appearance of men takes you as their 

God (and country). It gives you the responsibility to confirm and promote the Hijra 

without the final chase or need for their support. Note that this increased respect for the 

Hijra is not a consequence of a violation of trade rules. As Daum (2015) argues, it is not 
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a legal arrangement that criticizes the discovery of homosexuals in large public areas of 

a major city. Instead, it is the discretionary power of anti-government legislation that cuts 

"using influence, for example, money and wealth, the benefits of race, nationality, and 

hetero-normativity that works to discredit a group of Trans people. Through some form 

of law enforcement." No law permits the police officers to get fines from the individuals 

who look 'suspicious' to them. Instead, the police travel as pilgrims for the vast majority 

of men and women, and the undeniable result is the tendency of Hijras bodies as 

prostitutes. 

Though most police officers generally do not bring arrest, legal cases, or 

expulsion of Hijras from public places, they often travel to places where police stations 

try to kill Hijra in an attempt to find them as good filth. This is compared to compulsory 

exercises noted by Daum (2015) by convincing their breasts and hair in open areas ". 

Perhaps the most notable of such physical cases is the horrific attack aimed at increasing 

the power and killing of the Hijra. See, a talented Hijra who works in the administration 

office commented on her involvement in the station. 

She said that she had been stopped at the police check post known as Nakka, 

based on some security checks. Despite her being dressed as a man, the police officers 

recognized her. They ridiculed her when she told them that she is a government employee 

by saying how people like her get any placement in the government sector.  

Seemi's case has reported that her damaged body dominates her training and 

business in an express testing device despite the front-line police officials' comments 

capturing the disgracing notion. 

Occasionally, this degrading appearance of men turns out to be inappropriate 

when the Hijra becomes part of a larger city - even more attractive - to the country's sex 

workers. In this position, the police reaffirmed the men's right to participate in Flanerie - 
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"a cycle in which the big city is eaten up by spectators and confident men" (Hubbard, 

2004). It reinforces the unsubstantiated allegations that the city space has a place with a 

man, some of whom travel as an uninvolved show. Thinking of the partnership between 

an adolescent Hijra named Madhuri, who is a worker in NGO, and a police officer: 

Today when I was coming to the office, I took some money from the bank. I was 

stopped and inquired by a front-line police officer from where did I get that money from? 

I told him that, sir, I have just withdrawn this amount from the bank. Upon hearing this, 

he further inquired who had sent that money to me? Moreover, asked about my 

residence?. I told him my address and asked him to let me go, as I have to reach the office 

in time. However, his primary focus was the money, and he was continuously asking, 

"Where did this money come from? After visualizing this scenario, I lost my temperament 

and asked him if he had any manners of talking to others? We don't have any reason to 

be afraid of them if we are not doing anything wrong. Upon hearing this, he apologized 

and asked me to calm down and swept his guilt under the carpet by saying that he was 

trying to compliment my eyes, as they are beautiful, and demanded my phone number. 

It is significant that by not taking the example mentioned above as communication 

between sex peers, the unhealthy pleasure was the priority of the policemen at this stop. 

According to Hubbard, 2008, the conversation took place in any way with the Hijras 

traveling as a flatterer. The invisible beneficiary of the voyeuristic appearance would 

create an irresistible desire for the police to restore the Hijras to his place. 

Whenever these negligent activities convey past requests for invisibility to a 

forbidden sexual experience, the unthinkable Hijra sexual paradigm is used for a good 

position. The possibility that all Hijras are sex workers is used as an appearance to accept 

Hijra sexual intercourse and the illegal sexual experience. 
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There are some clever policemen. They are usually the ones who have around for 

a long time. They will usually insist on friendship and have sex with them. Some 

misbehave a lot. Police are habitual of beating us, incredibly when drunk when we go to 

shows or any other private event. ). If they find a (traveling) lady or Hijras there, they 

will put them in their car with conviction. They use them (obviously) and at the same 

time let go… The police will never continue… (Chanda) 

A policeman stopped his car near Seemi while she was returning from Wagah 

Border.  He offered her life back to her town but eventually took her to his apartment and 

called his friends. They all raped her throughout the night and did not show any mercy, 

even at her request. 

3. If we do not beg, what should we do? 

Farzana has expressed her sad emotions by saying that the government is peculiar 

and usually makes strange and unacceptable rules. It is expected that they will again make 

a new strange rule for us. Only ALLAH Almighty will ask them and hold them 

accountable one day. 

Mobility and the presence of Hijras in public places are restricted not only by 

police officers but street-level bureaucrats as well. The Punjab Government, Social 

Welfare Assistance Branch, sent out the Request for Rehabilitation Program (BRP) in 

2014 to limit inquiries in public areas of the central city of Punjab. Under this scheme, 

which is equated with its desire and the continuing enemy to plead and fight for the poor 

laws in the USA, people found inquiring in the public areas of the metropolitan area were 

brought to the Petitioner's home; an office where barrels are banned for a few days. 

According to the official Social Welfare Department site, Hijras has provided free 

clinical, technical, and intensive medical treatment. Furthermore, the 'inmates' have 
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pointed out that Beggar's activities are a closed community. The beggars are kept out of 

public consideration just to avoid any issue and for recovery purposes. 

As the easiest and favorite part of Hijras earning includes begging, they have 

greatly influenced by the Beggar's rehabilitation program. Two respondents of my 

research have made announcements saying: 

Nargis has accused police of not allowing them to beg. She has asked what they 

want us to do then? She further pointed out her clothes and mentioned that winter is 

around the corner. What am I supposed to wear? 

Another respondent Sakeena has asked, "What do they want us to do? She asked 

if they wanted us to do burglaries. She further added that they have to beg just to stay 

alive and not forget any luxuries. Police officers have created their own rules forbidding 

us from begging. She said that the kids, women, and we Hijras who are begging on roads 

and signals are merely doing it to meet our living expenses as they cannot carry out daily 

labor wages. They do not have families for receiving financial assistance. She frowned 

by asking if they wanted us to jump in the water and die? 

Many different Hijras repeat these feelings. As in the chapter legal identity of 

Hijras, it has clearly shown that they are not just beggars of all time. The criminal tribal 

act and the continuously changing social structure of the city have restricted various 

employment opportunities. The rapid decline in the neighborhood over the past decade 

in major cities of Pakistan is one primary reason for Hijra's dependence on begging. 

These nearby exhibitions often offered the Hijra various financial opportunities. A large 

number of the highly developed Hijras I encountered had already begun their work 

visiting nearby exhibitions. Such nearby exhibitions, except wedding ceremonies, were 

considered a traditional Hijra customary livelihood. However, due to the impending 

effects of international negotiations on safety and respect consequential from the war of 
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terror, these neighboring exhibitions rapidly faded into the open air of a major Pakistani 

city that blocked these traditional Hijra financial departments.  

As a result, many Hijras end up being reduced to asking for money. As one of my 

review members, Chanda has said that she knew acquaintances of Hijras who have never 

begged. On the other hand, many are seen at the traffic signals where they usually knock 

on the windows of cars and beg. 

Several believe that asking them to be one of their most basic rights in the public 

eye. Sara says that it is unfortunate to observe that other individuals can come to Lahore 

to earn their livelihood. However, the Hijras, who are the residents of this city, are not 

even allowed to beg to meet living standards. 

I came to know from a senior Social Welfare official that "Initially, Hijras were 

not included in the program, but when the program started, we found out that many of 

them were engaging beggars (so, many of them were incarcerated). The program director 

who was being called a madam by the Hijras has pointed out that many Hijras end up 

being homeless repatriates. Hijras live with poor men in the Beggar's home. Hijras are 

kept in separate rooms from both men and women. Like all administrative officials I 

spoke to, he tried to point out that most of them were confident "not Hijra." According to 

him, "about 10% of the detainees were real Hijra, and the vast majority of them had 

families who wanted them in." 

Since the Beggar's rehabilitation program was not well received and came out 

when I started working, the Hijra always identified it as the most restrictive of their 

nationality. Consider the experience of Katrina, one of the Hijras who was detained at a 

beggar's home. 

Society has become very cruel, as it has restricted our movements. The madam 

who is the caretaker of the beggar rehabilitation program is here. His team arrested me 
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the very next day, but I was lucky enough not to get beaten by them. This all happened 

when I was on my way back home after purchasing some milk and getting clothes from 

my mother that some family gave. Suddenly madam's car came in front of me and started 

inquiring if I was begging around? I told her that I was on my way back home where 

madam stopped and asked to give her number on hearing this. I immediately lied by 

saying that I do not have a mobile. I did this on purpose because I did not want to give 

my number to her and when I saw her car approaching me I gave my mobile to the nearby 

shopkeeper and told him that these people are planning to take me away. Despite all my 

efforts, they took me away to the Beggar's rehabilitation community, where many Hijras 

were already residing, and some of them were from my area, Raiwind. Many destructive 

and inappropriate things happened at that place, and the staff members there mainly were 

a fraud. Whenever the madam went away, they demanded money from Hijras by placing 

guns on their heads. After staying at that place for about one and half hours, our area's 

political leader, Nazim, came but did not overreact. He stayed polite and asked madam 

what grounds she had brought me here and its legal base. After that, madam and Nazim 

had a long discussion on this topic, and meanwhile, madam offered Nazim to sit in her 

chair, but he refused and asked for our release. There were a total of 11 Hijras, including 

me. Madam told Katrina that she would release her if she wanted in just five minutes. 

Madam further added that they are our children. Nazim told her that Katrina is a helpless 

and poor soul who cannot support her family, so she has to beg. After getting released 

from that place, the Nazim asked us to leave the city without further delay.  

The highlights of Katrina's case that she has experienced in the Beggar's home 

have described by the Social Welfare Department officials as: 

Firstly, she was not being told about the reason for her detention. Secondly, Katrina's 

family took Nazim to the madam's home to get her released from that begging 
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rehabilitation center so she can protect her citizenship. Nazim did all this just to secure 

his votes instead of specifically for Katrina's citizenship rights. This respect has just been 

extended to Katrina because Nazim came there, and her family wanted to support her by 

all means. Katrina had to favor a homosexual state official to avoid being arrested by the 

SWD. I have to mention here that surprisingly and most unexpectedly, the Nazim 

mentioned Katrina (Hijra) as 'our child' even at the time of her release from the Beggar's 

community. This forum has cleared the level of non-compliance with the citizenships 

belonging to different circles in Pakistani society. Front-line public officials have a 

different legislature with no mandate to enter the madam's house even when Katrina was 

not being provided with any reason for her detention. The scenarios mentioned above 

have made it clear that Hijras have strong intra relations among them, as Katrina 

demanded the release of every Hijra whom the SWD captured.  

Generally, the BRP offers two significant ways of becoming a Hijra citizen. 

Firstly, Rosiers, 2003 has given the basis of the concept mentioned above by discussing 

the anti-persuasion laws being followed in North America. Rosiers has mentioned that 

the relationships between the poor and the rest of the individuals of the society are based 

on the claims of spatial ownership; specifically, the public place belongs to the middle-

class, and they should use it. While focusing on the present context, it has clearly been 

described that BRP has reasserted the ownership of the majority of the cis-gendered mid-

class people in public places. Additionally, Collins and Blomley, 2003, have argued in 

their context based on anti-panhandling laws in Canada.  According to these laws, the 

primary reason for not allowing begging in urban public areas is the disruption caused by 

the imperceptible flow of money in societies having capitalist structures. Further adding 

to the concept of purification of public spaces of the commercial core of big cities, Collins 

and Blomley, 2003, have said that the potentially crafted urban areas are being 
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undermined by the presence of homeless and destitute begging culture on the streets that 

is a potent reminder that our economy is getting polarized and social marginalization is 

increasing.  

Finding human waste that disturbs us and keeps it currently short of waste dumps 

such as a beggar's home, focusing on restitution and occasional jail, street-level public 

servants keep the city spotless and peaceful for most of us vision of the public officials. 

They shielded us from the devastation of seeing people's interest in serving a small 

amount of pie from our supply on earth for their livelihood. As such, the communication 

and response of community managers to the issues involved improved. As noted towards 

the end of Catlaw and Eagan (2016), Occupied opposition protests are often "cited as 

public safety issues, disinfection, and waste disposal." Such descriptions have reduced 

residents' attempts to reaffirm their rights in metropolitan public areas. Catclaw and 

Eagan, 2016 have further added that the cleanup and construction of the metropolitan 

areas are strengthened by the public officials and operators assigned for this task in the 

explosion of the animal waste. 

 

Discussion 

Butler, 2004 has noted that the open field is the area that gives the idea of what can 

happen and what is not possible by mentioning that reality and impossibility are based 

on the visual circle. This chapter contains my research part that tells about the relation of 

Hijras to general citizenship. This guide appears to be in different ways by street level 

officials who limit their transportation and entry into the public area of a major city. 

Perhaps most notably, whenever they enter the public squares of a large city, their most 

visible bodies are separated by a clever look and humor that stays with them until they 

flee their homes. Combined with a small dynamic behavior ordered by a large proportion 
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of men and women who aim to discourage them from being found in public places, I fear 

that Hijras will never be able to make their position in open public places. 

Front-line public officials are solely responsible for making the arrangements for 

public appearances. The front-line public officials are astonished by the role that the cis-

gendered community is playing to reduce the entry and support of Hijras in daily life. 

One can ignore the visitors and pass on the comments or visual recognition of the gender 

communities. However, one cannot deviate from the same symbols and authority of the 

civil authorities on the margins. These are the reasons that depict the importance and 

phenomenology of 'the stop.' Hijras cannot hide their identities while being stopped by 

the front-line police officials by merely putting their heads down or covering their face 

with dupatta. Despite bringing any compulsion or imprisonment in the society, is a steady 

review of the Hijra of its deviation and doubt in society. The degraded notion of their 

high-gender homosexuality suggests that any adult male interviewer in a public setting is 

considered to be sexually active. As noted above, this assumption is often made to be 

controversial and explicit by elite bosses. An essential consequence of police misconduct 

is that many Hijras do not report many cases of the essential part facing men in the police 

force. Just a few episodes like looting are just a few. I do not have the details to assist in 

this case. However, almost certainly, the Hijra reported a shallow level of legal 

opposition, especially sexual harassment, to the police. For example, half of my 

probationary members have expressed outright annoyance or assault but have never 

identified themselves from the police.  

Ashi being a representative at a local NGO has raised the point of having police 

and courts for Hijras security; she has clearly said that the cis-gendered community has 

the direct approach to police for more minor issues and to courts for significant issues, 
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whereas Hijras do not have any such protection. They need it because it will be the only 

way to keep people within their limits against them. 

Another purpose of the importance of speculation is that the facts show the 

apparent effects of Hijras bodies on its apparent deviations from the sexual and sexual 

environment. It is a limited merger between different hubs such as financial status, 

education, and social class that extends the reduction of their permanent citizenship 

rights. When a police officer stops the Hijra in a public place in the city, it is not only 

stopped by a government agent who examines the unity taken by the same sex, just as it 

is a male language that strikes a non-male. The working-class discourses exclusively with 

a person of low financial status; a knowledgeable person communicates with an ignorant 

person. A person whom the government and the community support as one of his or her 

conversations with the waste of the person produced as a significant result of this state-

sponsored business. Civil authorities have affected the general citizenship of the Hijras 

based on their male & female interests and authoritative command. 

The careful observation of official administrative functions and the understanding 

of the influx of Hijra into the space of the city community is the limitation of this chapter. 

People of the Cis-gender who are not officially recognized by the legislature have a 

significant impact on the influence of the Hijra on the surface of the city. For example, 

Phadke, Khan, and Ranade (2011) have discussed an essential public transport topic. In 

their study of women's involvement in public places in Mumbai, note that in terms of 

gender mainstreaming, women also play an essential role. Like all of them live on nearby 

tracks of trains, "Hijras trying to get in male houses have encountered mixed emotions 

and misunderstandings are rejected in these posts. " A large part of the Hijra I have 

spoken to similarly refers to them being far away from public transport because of the 

annoyance and harassment of various travelers. 
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It is also worthwhile to refer that all police officers are not equal. While many of 

them follow the ruling party's interest with men and women to prevent the common Hijra 

nationality, the couple will understand and remember more. I am concluding this chapter 

by quoting the stand of two police officials. It should be noted here that, undoubtedly, 

many police officers try to limit the citizenship of Hijras but simultaneously, some people 

are not judgmental, and they try to understand the situation. 

Chandni has shared her experience where she and her friends were coming back 

from some party. Some policemen in their car came to us and asked us where we were 

heading to? We told them that we are coming back from a party. After hearing this, one 

of them offered us to get in their car so they may drop us on the right path that will help 

us get a wagon to our way back. They came out to be very welcoming and changed their 

course to drop us to the right point.  

Some of the most efficient police officers are very respectable. They see that we 

do not raise any issues. Some of them even asked us to jump up and down for tea and ask 

if there was anything they could do to help us. We disclose that this (questioning) has 

become inevitable for us in any way that we may need to ask intentionally. (Kousar) 

Fox, 2003, has argued on public policy, as I have already mentioned in the epi-

quote of chapter 3, that policy researchers are solely responsible for legitimizing the 

administrative state. They are doing so by finding the resettlement organizations that have 

tried their best to demonstrate the ability of the Hijras to function in a society as a viable 

control by simply 'downplaying abhorrent ones.' Discussion done in this chapter depicts 

the encounter between administrator and citizen to be ethical and not pressurized by 

ensuring acceptable practices of the underprivileged. In any case, as the last two accounts 

show, that is not a common occurrence of the importance of making senior citizens' 

cooperation happen but is rare. As I have mentioned in the next chapter, this diversity in 
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leading public officials opens up other opportunities for the Hijra. In addition, Hijras are 

not accustomed to entertaining themselves when interacting with leading public 

authorities as experts in intimidation. Instead, as I discuss in the next section, the Hijra 

has established several people. They include preventive measures that help them 

occasionally challenge the orders of the civil authorities.  
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CHAPTER 9 

HIJRAS STRATEGIES IN DEALING WITH FRONTLINE PUBLIC 

OFFICIALS 

As the last three chapters show, the Hijras are always on the wrong end of the neglected 

administrative boundaries, too much oversight, and good policing by the frontline police 

officials. An essential consequence of this communication of the public official and 

citizens is reducing the common citizenship and social inclusion of the Hijra. While one 

cannot point out that there may be a ban and "telling the truth for control" Farmer, 2003, 

and scientists may be more guilty than anyone else, the brutal fact of life for many 

underestimated people is that they need to order "cost-cutting" procedures Emerson, 

1962, when he was despised by the dangers of firmness by government authorities. For 

example, Scott (1992) claims, "rarely, no matter how remarkable, to be liberated from 

the show of man in charge, due to understanding, fear, and longing for good, is shaped to 

speak of the desires of the supernatural, 1999 is a common reaction of the Hijra when 

they hear that government frontline officials can keep, or take away. This provision of 

accommodation, always a mixture of realities and speeches such as falling on the feet or 

pleading with a riot, consider the words of two of my probation officers as they received 

specific details about their daily interaction with the police: 

I beg them to let me go when police stop us at traffic signals. (Nazia) 

Meera says, "Whenever I went somewhere to beg and came in contact with any 

police official, my inquiry starts all of a sudden by asking various questions, i.e., 'What 

are you doing here? Go away… begging is not allowed here. "If they try to arrest me, I 

beg them for mercy to leave me, which usually works, but they take all the money I have." 

The image and status of the police officials are re-confirmed by the gestures of 

submission. Emerson,1962, the police officials belonging to the cis-gendered category 
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try to reduce the cost of compliance compared to the powerful ones by acting as rational 

cost strategists. However, Emerson 1962 has noted that the decline in system costs 

sometimes goes hand in hand with adjusting functions in a relationship of unequal power. 

Instead, as it often involves the transformation of desires and ideas about what is thought 

to be considered solid relationships, it serves to strengthen the current state of solid 

relations between the many human tomahawks: of people of the sexes who fought against 

the Hijra; regular police against poor Hijra; and an officer against his clients. Perhaps the 

Hijras, in a real sense, need to persist in degrading them by falling at the feet of a 

particular sex empire so as not to take away from the fundamental rights of the nation to 

which they are permitted. 

While, as McEwen, 2000 and Dickinson, 2008 observe, citizenship is equally the 

domain of "continuous competition" because the shared experience, while restoring the 

current state of intimate relationships, sometimes provides an opportunity for frustration, 

conflict, and controversy. Scott, 2008 says that we focus too much on the main political 

and illegal methods of opposition and disobedience. The most common forms of 

prohibition will generally not be overlooked. While existing personalities and standards 

hold influence more often than not, reduced characters can exert themselves through 

some form of "unrestricted blocking, yet when all things look at the ambiguity and 

possibilities of the third real space, instead of specific types of opposition, opposition 

types; (Butz, 2002). However, these systems may not seem powerful or liberating; they 

are "an important factor in the small collection of weak circles" (Scott, 2008), particularly 

in areas where open resistance is unthinkable. For that reason, it is essential to see how 

down-to-earth jackets respond to a wide variety of variations in their daily presence. 

The Hijra usually do not benefit from being unaffected by government practices 

in terms of discrimination and discipline.  The procedures, movements, and practices 
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have tried to sabotage them through dialogue and the general practice of frontline public 

officials about their look and character. In this unique context, the ban that follows Prior 

2009 is defined as, activities or shortages in that department are carried out by the 

residents who create selective schemes or new things due to specific circumstances, and 

while doing so, the only thing in their mind is that they have to do this to get the results 

opposite to what has proposed in the strategies. Foucault, 1980) observed that such 

contradictory approaches abound in nature and are "built on where great relationships are 

formed." In the following discussion, I use the models and issues from my fieldwork to 

incorporate the scope of the Hijra response towards unequal administrative barriers and 

hyper-reconnaissance observed. 

 

9.1 Individual Contestation: 

1. I quickly take off my clothes 

According to Foucault, 1978, 1980 and Sacco, 2002, the main task of the bio-

political government is to discipline the bodies of its citizens, where Sacco has described 

them by mentioning them as the persistent but unacknowledged underbelly of citizenship. 

Rawlins (2008) has shown how many institutions (like education) discipline the bodies 

of their citizens by practicing their rules. Likewise, Hijras are considered social deviants 

in society, the center of their legal, moral, and daily citizenship. Frontline police officials 

are habitual of body shaming Hijras by calling them out with different names and usually 

try to harass them by saying that they are men but are pretending to be women. For 

example, police noted that: 

Once we arrested a Hijra, my constable asked me to be very careful, as they are habitual 

of cursing. Upon hearing this, I ordered my constable to remove the clothes of that Hijra. 
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When he took his clothes off, he started to laugh out loud because that individual was a 

man and was just behaving like a woman. 

One arguable point arises when any Hijra daring to take his body in the public 

place having a cis-gendered style, the voice speaking, and women like movements play 

a manifestation of prohibition. In the presence of the constant threat of assault, detention, 

and physical abuse by the frontline public officials and the opposite gender, a tremendous 

amount of courage is required to step forward in the public domain to raise voice and 

proclaim human rights to average citizenship. Seemi is an example in the Hijra 

community who is habitual of wearing masculine clothes and has enough courage to walk 

and pass by the officials to reduce their opportunity to mistreat her. 

Seemi says that she covers her head to hide her long hair and keeps walking quickly so 

that no one can identify and shoot her. But they still do so. 

Her narrative is a reminder that "for people exposed to social invisibility, 

perceived it to take on a ghost-like structure. According to Mooers, 2003, sources of 

despair are familiar as neutral doubts that things are not right despite being immediate or 

indirect. 

According to two of my respondents, Hijras are habitual of carrying out atypical 

protests while policemen stop. 

Bilo has said that she simply takes her clothes off in retaliation for being stopped 

by the police. According to her, this act of hers has shown her two types of personalities 

of the police officials: gentle who ask them not to do such stuff and leave, whereas the 

other ones are pathetically shameless. Further, she ended this topic by saying that it's 

better to open this topic for discussion. 

Salma shared her story that states that when police officials were threatening her 

and were not listening to what she was saying, she shouted and said she would bring 
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hundreds of khusras (Hijras) in front of the police station will record the protest by getting 

naked. 

Like Eileraas (2014) states in an inquiry into the influence of women's blogger 

Elmahdy on government affairs and on the open field of Egyptian warfare, the attraction 

of such wars depends on "transparent transparency" (Rainciere 1989, as noted in Eileraas 

2014). This approach, which can be seen as a sign of madness in both public and private 

authorities, similarly raises what Callen (2012) labels as a strategy to prevent open-ended 

conversations: 

Frenzy prevents you from resisting each other, but you are outside the realm of 

what is involved. It is a middle ground that causes immorality, degrades, recommended 

status, and, thus, 'diminishes the value of all virtues.' Insanity is the point at which one 

sits in the middle of one's room and so on, space often marred by the mirrors of freedom, 

in which one looks at the unthinkable. In this space, a person can be called insane 

whenever he is seen from a prominent speech, but it is the same space where he can be 

protected from that expression. 

Like other formal public spaces, the metropolitan area is a highly organized and 

controlled visual field where visibility, invisibility, and greater understanding are entirely 

intended to replicate the current state of intimate relations in the public arena (Fraser, 

1990). Nude and deformed bodies, appropriately, tend to authorize due to sudden 

disruption and regeneration of intimate relationships by disrupting energy flow through 

various bodies. The Hijras stripped off their clothes in disbelief before the police removed 

their heavily armed weapon - a disgraceful body - and then handed it over again with 

their kindness. This process, which relies on the authorities to feel that integration is only 

available here and there but often - not often - is effective in stimulating strong 

relationships somehow. 
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2. One cannot tell it's you 

Frontline public officials working in NADRA have a great obsession with an authentic 

masculine appearance. This is the most important theme that reoccurs whenever a Hijra 

gets in contact with these officials. There is a significant concern affecting Hijras' life: 

they cannot wear women's outfits while registering as men, as the administration has 

observed. 

A Hijra came to us (Frontline officials) and started asking for an identity card as 

a legal man. He was dressed as a woman and had long hair like stars with makeup on his 

face.  If he had short hair and washed her face to remove makeup, he would look better 

as a man, but he did not do so... we did not say anything, but they should be a little 

ashamed of why they change their getup? They should look as they are in real (man) 

The frustration of the government officials who describe the incident is apparent. 

This frustration has caused problems for frontline government officials with the Hijras, 

whose appearance and irresistible masculine gender do not match. The frontline officials 

have approved the choice of Hijras to register themselves as men. However, the only 

point that brings discomfort to them is that Hijras refuse to remove their makeup—the 

Hijras who wanted to get a legal identity as men working in the fieldwork look like 

women. Frontline officials do not have any legal right to take action against Hijra's choice 

of registering themselves as males because it has already been approved as it helps 

reinforce social construction. 

It is clear that when Hijras apply for the identification or to get ID cards, they 

happen to dress up as women, but this is not their conscious choice because it is their 

habit of dressing up that way that shows the presence of disruptive ability in gender and 

it is not new to the management system. Gatesy, 2014 claimed that while considering the 

context of the labeled "transgender competence," competence does not need to be 
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intentionally applied or embedded. However, it may be, and the result is not intended to 

be merely sympathetic or self-identifying contradictory subjects. By deliberately or 

unintentionally choosing not to look like the right man, Hijras have exposed the sheer 

obscenity of the gender system. Frontline officials have stated that despite registering 

themselves as men, some Hijras prefer to wear feminine clothes. 

Naghma has spent her youth as a woman, whom her maternal grandfather threw 

out because of her feminine traits. She has always loved to play in the theater and has 

always played the role of a leader or mother. She had a voice-to-word appearance, and 

this ability has helped her a lot to pass by as a woman. Now she has gone old and is living 

with her relatives and is playing the character of elder sister among them. Nagma had 

more feminine traits, and that is why she was known as Khusree among the Hijras. Years 

ago, when she applied for an ID as a woman, it was straightforward for her to get it. 

After a few months, she began to think about performing Hajj or Umrah. For 

instance, she needs to go to Saudi Arabia. That is where she needs to get a legal identity 

as a man. So, in chapter 4, I have already discussed, most Hijras accept, they need to 

carry out religious ceremonies like men; otherwise, their traditions will always be flawed. 

Naghma has told that she has to wear male Ahram, which is usually worn while 

performing their religious activities regarding Umrah or Hajj, and has to get her head 

shaved as all men do so. In order to perform Umrah, the essential requirement was to get 

her ID as a male. He went to the NADRA office and faced some retaliation by the 

NADRA officials but still managed to get her ID as a male. Events in the NADRA office 

were: Naghma had told me that when she went to the NADRA office, the female officer 

who was supposed to click my picture was very polite and asked me if I had any 

masculine shirt in order to get my picture clicked? I made her sure that I do not have one 

right now but will arrange it shortly. One of her Hijra friends arranged a masculine shirt 
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for her, which she wore just before getting her picture clicked and not before going into 

the office. Something almost similar happened when she was going to apply for a visa. 

Naghma further shared her experience by saying that when she went to the 

NADRA office to inquire about her ID card there, one official told her that she 

understands that she wants her male ID, but it will be of no use has a feminine face and 

voice. On hearing this, she said that it is not her fault that she is like this; this is what God 

has willed for her. Then she asked them if they could just make the male ID card that 

would be very helpful for her. She wore a masculine shirt just to avoid all the hurdles in 

the process. The officer asked her to get her papers rechecked after doing all the 

procedures. When she went to the relevant man, she asked him to write male instead of 

Hijra, and he did so; she brought all her papers back to that former official and told him 

that her papers had been registered as a male upon which she frowned on her and said 

that have you done auntie? But then she checked the picture and was satisfied that she 

was looking like a male, so no further issues were created. This whole procedure took 

almost three months, but she eventually succeeded in getting her male ID.  

Hijras can, from time to time, make decisions about their official personality that 

helps them draw their current social development and official discourses; this concept 

has mentioned in the above outlines. Gender misconduct of the third gender has played a 

significant part for Naghma in switching her official female ID into a male ID. Despite 

being forced to register as Khawaja Sira by a senior NADRA official, Naghma did not 

think of it as possible for her. The case of Naghma is the case of the Hijra through the 

use of sexual and state separation strategies, on the other hand, his decision to register as 

a man agreeing to the strong arguments prevailing about the character among the Hijra; 

one case of sometimes contradictory and intensifying the other in the informal society of 

firmness. Indeed, one arguable solid point from the perspective of Naghma's ban 
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contradicts the strong rhetoric among Hijras that all they need to make strong traditions 

as men. Hijras have adapted to various forms of government rapidly despite opposing 

many of the governmental forms. 

3. I do not wait in lines 

One of my respondents, Sheila, has told us that whenever she goes to the NADRA 

office, she is habitual of creating a scene by shouting, "where is Hijra's line and try to put 

the officials at shame by asking so. She further added that this strategy is pretty much 

sound. 

Hijras are habitual of playing tactics while trying their best to thwart attempts to 

force police officers to exchange money or to maintain that public humiliation is to 

complain by lamenting loudly. To convey this process that has used by the Hijra in the 

neighboring countries of India, as supported by Hall (1997), the Hijras always use a vague 

setting down in case they feel neglected. Albeit has always been used to fight against 

people of the opposite gender daily. As a powerful interrogator, a few members have 

expressed the use of this "thing" to do something against the top public authorities. One 

of them has exclaimed that she will use harsh words with the police if they stop her. 

It has mentioned in chapter 5 that NADRA frontline officials are working in the 

workplace wait for longer times for their turn. As Sheila points out, instead of sticking to 

the line, she often argues that if there are different stages of gender in the Hijra, a different 

line of Khawaja Siras should be made. Sheila uses a trademark; the exemplary personality 

trait of the Hijra (Reddy, 2005) and his tumultuous voice "create controversy." This often 

effective, yet not uncommon, the process is probably the best story of a competitive idea 

that takes place "on time" by bringing immediate relief to the reduced meetings and 

official discourses. 
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One important point worth noting here is that competition is not responsible for 

bringing change in larger systems. Here Sheila is just concerned about completing the 

work as early as possible that does not change the order consolidation and order speeches. 

Sheila applied as a man for getting the ID and not as a Hijra. No recent events have 

stopped her from doing so. 

 

9.2 Contestation based on Social capital 

1. If they do not listen to us, we just call her 

The rise of the new hierarchy among Hijras is based on the apparent effect that 

the new governmental forms have, the developmental progress of certain NGOs 

advocating Hijras, and the disappointment Hijras have in the frontline police officials and 

authorities. The intra social organization of Hijras is based upon that traditional Guru-

Chela relationship. However, the focus point here is that Hijras are now accusing each 

other because they feel that their common legal citizenship has challenged. These new 

pioneers have increased, and this is challenging the general discipline of senior public 

officials. One case for this new move is Salma Butt, who has built relationships with 

primary freedom fighters, civil society, and senior civil society officials in the police and 

other spheres of government over a long period. As a result, he often helps various Hijras 

to explore fraudulent management.  

Faiza, who is Salma's Chela, has shared her encounter with the police by stating 

that whenever the police officials stop us, we simply treat them by calling out Salma's 

name, as she is an influential individual among us so when they hear about her they 

release us by saying that, "you can go just because of your association with Salma, the 

Butt sahib." 
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One of my research respondents, Ashi, is attached to the Beggar's Rehabilitation 

program and assists various Hijras. Escape from the Beggar's rehabilitation needs the 

maturity of the official and formal paperwork (located at opposite ends of the city), 

visiting various legislative workplaces (on the city's outskirts), and colleagues in these 

workplaces to promote the completion of delivery requests. The Hijra, who often have 

no organizations left in their families, speaks to a grave matter. However, Ashi, one of 

my test members, has risen as a response to such Hijra. He is charging them for all the 

paperwork that he does to release from the Beggar's home. Ashi helps increase the 

finance-related benefits and deals with the social capital that plays a vital role in the 

increase of finances among Hijras and for quick release of Hijras that have imprisoned. 

While Gurus, who had more time than usual, were associated with a nearby 

world-class, due to the requirements for administrative regulations and city viewing by 

the police, they were always waiting to ask for more youth programs from the Hijra. 

During my probationary period, I met many Hijras who, although at a higher level than 

Salma in terms of internal Hijra, owed her much respect and called her "woman" or 

various titles held by adults during the interview. As most of the administrative policies 

and procedures, including Identity Card requirements, detention by the police, and many 

more such related issues are getting common but as per my research, what I have 

observed is that these old traditions of maintaining Guru-Chela relationships will soon 

vanish and a new form of event in comparison of state will arise. 

 

2. How did you reach that office 

The primary concern of Neeli while going to the NADRA office was getting an 

ID and not about gender. In any case, since the automatic choice of many Hijra to apply 

as a man, she was inclined to go that other way. New to the way the management worked, 
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she traveled with Hijra. When the time approached for her to get photographed, she 

unzipped her long hair by removing her dupatta. Her colleagues believed that she was 

getting ready to take that photograph as if she was a model. As she was wearing a nose-

pin, the frontline officials asked her to look like a man if she wanted to get herself 

registered as a man. She denied any alteration in her appearance and preferred to register 

as a Hijra by using her feminine Hijra name on her ID card. The frontline NADRA 

officials informed her that if she was required to register as a Hijras, she expected to carry 

a clinical announcement to show that she was indeed a Hijra. She was also informed that 

since her introduction to the world, the proclamation contained the (man's) real name, so 

she could not get her female name on the identity card.  

One of Neeli's friends has shared the remaining story regarding the events at the 

NADRA office while getting her registered as a Hijra. After having a long argument, 

those NADRA officials asked her to get done with her biological test from some medical 

practitioner to prove her identity as a legit Hijra. They said that they would receive that 

medical report and register her as a Hijra, somehow we agreed to this point and made 

them sure that we will get this report. She said that they went to the Jinnah hospital the 

very next day but got late. So they went again the next day, but we got to know that the 

testament clinics were only offered at Service and Munshi hospitals. From then on, I 

thought that was it and advised Neeli to return home. I told her I would arrange something 

and that I had to get her an ID card right now. After that, I went to the NADRA 

administrative center. I called the number (of a NADRA official) (whom I had met in 

seven days as soon as he was from a prominent group of community officials who had 

visited the NGO to make Hijra IDs), but the phone did not answer. I was confused 

because there were cameras (surveillance) everywhere, and I had no idea where to go. 

Somehow he saw my number and answered the call. Everyone appreciated me a lot and 
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gave me a party at a restaurant, and then we went to the office of the chief executive. 

While going there, I asked him, "Why do you people ask for our guarantee to prove 

ourselves to be Hijra when you do not ask men or women to get their biological test done 

before getting their ID cards. She agreed with me and immediately called the manager of 

the respective branch and asked him to register Neeli as a Hijra and put her female name 

on the ID. The manager was shocked, and out of astonishment, he asked us how we could 

go to that office? After all this, we got Neeli's Hijra ID card. 

In the incident mentioned above, the unfolding events when Neeli's friend was 

telling about the management of the NADRA officials, she said that it was a challenging 

task to carry out. Another exciting part of the event is the immediate debate by the Hijra 

on the need for a clinical testament to show their character. The NADRA officials at the 

administrative center were aware of the legal strategies regarding gender; this became the 

basis. Naghma also says that this place shows the differences between the public 

authorities dealing with Hijra communications. While high-ranking government officials 

at the NADRA office were unsettled, those in the administration went beyond their 

regular daily routine to support him. They encouraged Hijra's opposition to private 

applications by frontline officials. Maynard-Moody and Musheno, 2003 have mentioned 

that these frontline officials need to handle all the clients with care to motivate them. 

Finally, similar to Naghma's case, this forum likewise demonstrates the concept 

of how the Hijra will deliberately use gender categories to incorporate critical discussions 

on body image, dress, and sexual behavior. When Naghma chose to dress like a man who 

would interfere with forcing government officials to call her Hijra, Neeli did not choose 

that instead, she chose to register as Hijras (lady) and saw how she could not do it and 

having the same name as a woman was written on an ID card thought to be weather 

official in Pakistan became a priority. 
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3. My relatives are in police 

Hijras having a good family and social networks, do not care about the police 

stops. One of my respondents, Neeli, has mentioned that she does not have any trouble 

with the police officials because: 

 I am habitual of speaking loudly in a proud way whenever the police stop me, so 

they stay quiet. They won't let me down because my family members (my sister's son) 

are in the police force. They see that if they do, they will surely get into trouble, my 

nephew will inquire. Moreover, I will let police officials know that I am their maternal 

uncle. 

Neeli had the opportunity to take advantage of social welfare because she still 

talked to her sister. The latter used to save her from her father's anger based on being 

associated with relatives in powerful areas of Pakistan. How Neeli points out her dealings 

with the police; it turned out that she needed the police to stop just in order to re-declare 

her stand in public. 

I have mentioned in Chapter 6 about another probation officer Katrina. She discovered 

the way of escaping from the Beggar's home by meeting with a nearby government 

official and removed all the various Hijra that were kept in the Beggar's home at that 

time. Abu-Lughod, 1990 and Riessmen, 2000 have pointed out, from time to time, as 

inferior people who challenged the other institution of the trap of intimate relations in the 

public eye, they strengthened the various spheres of the existing consolidation 

organization. While relying on members of the opposite gender from the government is 

a standard process in Pakistan, Neeli and Katrina have both relied on this distraction from 

Hijras and other ordinary people. This strengthens the trust of the Hijra in the vast 

majority of men and women and further validates the same framework of political control 

they intend to use. Despite all the criticism Neeli and Katrina have faced, her nephew has 
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always addressed his maternal uncle and not his maternal aunt. Insurance has also been 

given to maternal uncle by Neeli's creative mind. 

4. Collective Resistance 

Occasional group-level protests are carried out despite all the resistance strategies 

operating in the society either on an individual or group level whenever the Hijras come 

in contact with the frontline police officials. Fraser, 1990 has pointed out that in response 

to the concerns rising among social, ethnic, and gender groups in public society, replies 

have given by some sections of the society by choosing subaltern counter-public: At one 

point, these anti-social activists also asserted their right to be present and to be seen in an 

open field consisting of men and women. These wars are ineffective and are not waged 

against any less common hostility - "ordinary, communicative messages, 'other messages' 

identified by an unseen human condition" (Nordmarken, 2014) - by government officials. 

Instead, they are often caught up in those events when the legal hardware (with its very 

own removal) begins to break the barriers of life that the Hijra have decided for 

themselves. 

When many Hijras were being retained as a result of the Department of Social 

Development (SWD) rescue program, the new Hijra administrators assisted and issued 

an opposition meeting in front of the SWD workshops where many Hijra were eating. As 

pointed out by Saima, who had a significant influence on organizing the opposition, when 

they did not want to end their opposition, the SWD needed to send a messenger to hold 

discourses with those opposed to the explosion of questions. 

Samina has argued that what are they supposed to do if not begging? She further inquired 

about the various rights of Hijras and the money that police officials take from them.  

Hijra's application on the topic of begging was heard, and the government has to 

inevitably agree to them by making clear that supervisors of the Beggar's home will not 
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force Hijras to stop begging. Such a great struggle likewise gives Hijras the opportunity 

to show their great value and unity. Samina and Farzana have further discussed a few 

things stated as: 

Saima says as we are habitual of carrying out a protest, so the police officials do 

not detain us anymore. 

Whereas, Farzana has said that police officials are very rigid in her area Raiwind and they 

surely arrest them for begging. 

Saima assured her help Farzana by saying that if she or her colleagues ever get 

arrested by the officials, they need to call her and handle the rest by carrying out the 

protest. If she does not call her, other Hijras will say they do not deserve the help, as you 

guys have not attended the meeting. She further added that if anyone asks them about the 

meeting, they should simply say that we have attended it. 

The discussion that has carried out on Beggar's rehabilitation program between 

Saima and Farzana also showed how a group actor could get separated from a strong 

involvement in the issues identified by socialization and acceptance in public. For these 

reasons, the new growing authority of the Hijra group is doing little as regular Gurus and 

as an activist pioneer where the strong support is the responsibility to ensure the group 

participation and security it provides. 

 

Discussion 

Various procedures that have used by the Hijras in collaboration with high-level public 

officials have discussed in this chapter. Figure 2 provides a framework for these 

approaches. At each level, the Hijra usually uses compliance or atypical processes. 

Through the use of disruptive distractions and demonstrations by opponents, the Hijra 

are constantly "fighting for one day again" (Butz 2002) against a common social request. 
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As I have seen above, many dissenting demonstrations are human and positively affect 

re-establishing close ties that strengthen the Hijra to discourage a prominent social 

request. While beneficial to Hijras, such processes bring little change in the significant 

social and political picture. Procedures based on the social aspect usually give Hijras the 

power to negotiate with the foremost authorities to avoid unreasonable disclosures or to 

fulfill their temporary duties designated by the government. However, social-oriented 

approaches require that the Hijra be "associated" with a group of men and women with 

status in a particular structure that continues to rely on family or friends of the same sex. 

anti-Hijra yet in addition to promoting a united personality. 

However, it is also important to note that these anti-disruptive conditions should 

not limit the hierarchy of the Hijra, which has forcibly abolished in comparison with the 

top civil society officials and their general reduction in society; such experiences are 

usually not uncommon, and competitions are usually fruitless. Generally, pieces of 

information key from one of the competition modes can be summarized as follows: 

They emphasize the power of opposition to the fragile features of how tolerance, 

management, invisibility, mystery, external restraint, etc., is strategically used to 

CreateSpace within this suppressed application. While systems can take, hold down, 

prove their place, subtle tactics, passing, and performing tasks or occasionally. (Dudgeon 

and Fielder, 2006). 

That is why the new growing leadership of the Hijra holds much assurance in 

changing this model of imminent competition. The social and collective issues or wars 

are based and caused by the new hierarchy of Hijras in empowering the development of 

new forms. Competition based on the social factors gives Hijra the opportunity to benefit 

from social organizations of the new Hijras authorities, providing new ways of protection 

for the individual Hijras who do not have social relations with family, lawmakers, or 
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community officials who bleed. However, the combined forms of prohibition have the 

most significant potential for empowering all the most extended changes in the social and 

political reduction of the Hijra. It is very close to considering how successful such 

combined competitions will be. However, involvement in the Beggar's rehabilitation 

program plays a vital role in suggesting that those competitions might have an increased 

effective edge than those carried out at longer distances and on individual levels. 

Identified by the government's praxis, many discussions with the positions of 

public officials examined in this chapter are equally critical as they reflect different 

practices where gender tends to be bored arrangements directed and overseen by public 

authorities. This diversity in the primary function opens up additional opportunities for 

the Hijra, which show a high degree of care in empowering or forcing open doors to 

oppose marginalized rallies. For example, Maynard-Moody and Musheno, 2003, have 

played an essential role in discrediting sexual policing through their friends and even 

making Hijra posts similar to Naghma and Neeli's high-risk public officials are involved, 

who are residential specialists. At this moment relating with the concept of Carroll, 2012, 

I compare the "third" area as it facilitates development away from dedicated residences 

and head-on collisions. By taking the example of Naghma and Neeli's case, if the civil 

authorities on the margins are happy to discuss each individual's history and the views of 

the marginalized people (McSwite, 2003), they can cooperate with citizens to avoid 

misconduct. 

In addition, it is also important to note the diversity of relations in the various 

organizations to the point of reducing the Hijras communications authorities. Visual 

opportunities, road conditions, and social and political conditions play a significant role 

in determining the perception of the previous civil authorities - the interaction of citizens 

within different organizations. For example, in connection with their association with the 
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police, many Hijras accounts show a relationship of fear and relaxation. After that, 

contact with the police always provides little planning or competition departments as the 

risk of imprisonment, acceptable or harassment can always be dangerous. And then, if 

NADRA is built late, even though the unequal solidarity relationship is still high, there 

is still a shallow level of fear associated with powerful public authorities - Hijras 

organizations are reasons for the risk of malpractice or imprisonment. As a result, those 

occasions give the Hijras an opportunity to challenge the levels of sexual violence less 

negatively. 
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CHAPTER 10 

IMPLICATIONS, LIMITATIONS AND NEW DIRECTIONS 

Catclaw, 2007 says that the concept of governing is supposed to be suitable for the ones 

who are homo sacer (sacred man) and the ones who have reduced to nothing as all the 

symbolic belongings have stripped off. 

This issue described in the current study was to examine the various practices in 

which governments fall for the socially excluded groups that can be underestimated to 

affect the social exclusion. Investigation of the policy topic is an integral part of my field 

research. The function of disciplinary discourses on the arrangement of topics in non-

traditional institutions has examined in chapter 1; chapter 2 entered into the official 

citizenship of Hijra and three leading public communication officers. My research has 

provided the relevant pieces of information to understand the link between public policy 

and marginalized groups based on equity. First, public stigma can be intensified by the 

size of the frontline public officials and courts in open organizations, followed by massive 

social development of socially excluded groups. 

Additionally, socially marginalized groups are opposed by the practices of 

frontline public officials while teaching the long-held public opinion; it could temporarily 

prevent the positive effects of the changes introduced in the legal status of such groups 

in any event. The most crucial point in the adjustments of Hijra's legal status, according 

to my respondents, was the divergence towards their daily presence in their interviews 

with key public officials. The findings mentioned above help serve as barriers to law-

based approaches to community inclusion and highlight the critical role of community 

planning in achieving standards related to general considerations. Without introducing 

significant changes in practice to add appropriate measures, social justice will not be 

achieved. 
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Second, my research suggests that public policy should be concerned with a more 

significant commitment to the socially excluded group that seems to be mindful of the 

more extensive community. A combination of heterogeneity in the genealogy and 

socially excluded group is essential to understand the outcomes of Hijras 

underestimation; This combination is also necessary to devise any essential strategies to 

improve the consequences. 

Finally, a significant way the government uses to cross the path of socially 

excluded groups with different types of discourses and disciplinary practices within 

liberal organizations has revealed in my research. In the Hijra, their families and Hijras 

people do essential work in how they consider themselves as citizens. By limiting their 

desires, affecting their subjection, and giving them the power to govern themselves, these 

extraordinary institutions are important management areas. Without speculative 

assumptions and assumptions within open-ended strategic research into understanding 

government through free organizations, programs related to social considerations cannot 

be achieved. 

I have repeatedly restated my problem statement to summarize the critical 

commitments regarding the key pragmatic signs about the government's general function 

that have discussed in my theoretical research, and this process has carried out in every 

chapter of this dissertation. Such a discussion is permitted because specific hidden topics 

(such as regulatory conduct and general approach to defining discriminatory meetings) 

divide the divisions I define and require a collective dialogue to incorporate everyday 

communication between government and Hijra. However, before I talk about my research 

commitment, I give a brief overview of the essential experiences in the questions used in 

my research: 
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Q1. Explain the role of internal heterogeneities among Hijras and explain the concept of 

self-identity in the Hijras of Punjab.  

My research has revealed that people having heterogeneous self-identity classify 

themselves as Hijra. As I have mentioned in paragraphs 2 and 3, natural boys with 

feminine tendencies, people with equal genitals, teens who were attacked, did not have 

gender, and others could classify themselves as Hijra. In addition, the Hijras live a 

gender-fluid life by playing different gender roles at different moments just to accomplish 

various life purposes. The best possible way to distinguish the gender and confident 

personality of the Hijra is by understanding their gender preferences. 

 

Q2: Has any change been noticed in the existing alliances and Hijras self-identity by the 

government's official recognition? 

The framework of inconsistent gender segregation cannot conceive of the 

existence of Hijra gender fluids. There is a legitimate benefit of building a category of 

the third gender for Hijras to avoid any worry about the legal nature of public recognition 

for their different gender. No redistribution mechanism will be promoted by the 

formation of the third gender category. In this way, there are tangible benefits to 

registering as third-genders. And, of course, there are tangible benefits of registering as 

a man in Pakistan's general social set of laws. 

In addition, solid social embarrassment and the high cost of resilience discourage 

Hijra from enrollment under the third gender-based discrimination. In general, there have 

blocked changes in the lives of the Hijra due to their official consent, which is evident 

because many Hijras are renouncing the permissible third gender category and are 

continually applying as males. 
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Q3: Which social organizations are playing an essential role in the Hijra's daily life and 

conduct? How are these organizations interacting with the Hijra identity, citizenship, 

and agency? 

At a young age, family and friends talked to the largest Hijra social organization. 

Hijras are administered to the most common types of disciplinary proceedings at these 

institutions. In time, many Hijras left their families and joined the Hijras counter-public 

(network). The land of Hijras serves as a network of care for people who join the network. 

In any case, the homogenizing conversations within the Hijra group of people ensure that 

most of its people are familiar with the standards and activities usually associated with 

the Hijra. Due to work restrictions, lack of education, and social segregation, many Hijras 

do not vote, do regular work or participate in a shared open space as same-sex couples. 

Hijra similarly faces higher restrictions on obtaining a valid ID due to a blocked 

partnership in their family. 

 

Q4a: What is the opinion of the frontline governments or Public Servants regarding 

Hijra? 

Q4b: How does cooperate with the government, and frontline government Officials affect 

the social and moral of the Hijra? 

The cooperation of Hijras officials reduces an integral part of their cross-border 

relationship with the legislature. By participating in hyper-awareness, ethical 

observations, and direct application of the rules, some public officials abstain from 

frontline officials and Hijra citizenship. Some police shortcuts for the police create the 

reality of a hypersexual Hijra, which is a moral toxin that controls their association with 

Hijras in urban public areas. NADRA frontline public officials, in addition to the high 

regulatory barriers imposed by Hijra on obtaining a valid ID. In addition, many Hijra-
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authorized barriers to obtaining social identity documents come from limited cooperation 

and public pressure from relatives. Through its ongoing Reggar's Rehabilitation Program 

- where Hijra applicants in the city community are kept at the Application Center - also 

restricts access to Hijra. Hijras are rarely a fan of organizations in the Hijras frontline 

organizations. Instead, they have developed various individual and collective strategies 

in which they try to confuse average government weights in their interactions with 

frontline public officials. 

 

10.1 Theoretical Contributions 

First, based on the concept of Heinrich, 2016; Herd, 2015; Moynihan, Herd, and Harvey, 

2014, my analysis makes a different commitment to the escalating example of 

administrative barriers. My observation is based on the fundamental importance of 

distinguishing the issues related to social and legal governance. Doing so reduces the 

tendency for credit bureaucrats to state and prioritize public authorities and help 

formulate policies and strategies to improve and address the various types of barriers that 

depend on their source. In addition, my experiments also include that reduced networks 

can meet high-level barriers even within guidelines and procedures that appear to be 

unfair due to the oppressive behavior of other public officials with different clients and 

clients in crucial management workplaces. Additionally, Moynihan, Herd, and Harvey, 

2014 and Heinrich, 2016 definitions have responded to understand the role of foreign 

actors in preventing authoritative barriers in a better way. My experiments reveal various 

practices in which outsiders influence control barriers experienced by neglected circles. 

My research also focuses on the importance of dismantling community partnerships in 

hemorrhage organizations, as previous tests on hemisphere organizations have 

overlooked. The behavior of individuals belonging to the marginalized groups is the 



 

 242 

reason for the social decline in these socially marginalized groups. Also, non-

governmental organizations can reduce regulatory barriers by social exclusion on the 

psychological and educational costs incurred by reduced communities through their 

partnerships with the state. 

Similarly, this is a critical study to properly analyze the legitimate administrative 

barriers people face, gender transmitted to strangers within non-governmental 

organizations. Such individuals have ethical policing through certain public officials that 

increase psychological costs related to access to frontline state administration. By using 

the concepts of Heinrich, 2016, my similar assessment would add to the restricted grant 

to the non-western developing world on regulatory barriers. 

Secondly, accessing the boundaries of the city community by unsupervised 

crowds continues to be an uneducated topic in citizenship research on open strategy. My 

study has added to the field of research. It has introduced and broadly disseminated the 

ordinary citizenship concept that includes the citizens and residents having equal rights 

present in public places of a particular region. My research has suggested that through a 

particular law, oversight, and efficiency of the police, other frontline public officials can 

add to the detriment of the common citizenship of socially excluded public groups. 

Moreover, my research shows that the Hijra minority that cuts between gender behavior, 

money, and education plays a significant role in increasing their restricted acceptance in 

the open field. 

Thirdly, based on the concepts of Epp, Maynard-Moody, and Haider-Markel, 

2014; and Soss, 2000, my research enhances the permissible grant for public policy 

scholarships that have explicitly defined marginalized groups present in citizen-state 

interactions. Clearly, on the grounds of Lipsky, 1980; Kelly, 1994; Nielson, 2006, 

Maynard-Moody and Musheno, 2003 descriptions, while there has significant writing on 
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adaptive approaches used by public policy specialists due to administrative barriers 

associated with administrator-citizen interactions. There has less exploration of various 

community strategies to reduce boundaries of the control they have acquired. My 

research tends to this vital test pit in available research by providing a clear set of 

investigative procedures for various Hijra systems to challenge the hyper-awareness and 

efficiency of the police by certain vital public officials. Additionally, my discussion 

suggests that other organizations on the same edge can also move as third parties where 

effective communication between key public officials and socially excluded groups is 

possible. 

Similarly, a complete application for the cooperation of critical residents and their 

impact on social exclusion requires a higher or lesser application in need of detailed 

qualitative research. If not done so, then many socio-psychological aspects related to 

marginalization will remain unexplored. By using individual-centered ethnography, my 

research has provided a greater understanding regarding the social setting and the 

integration of various social marks, including frontline class and gender effects on the 

margins of social officials-citizens engagement. 

Fourthly, Clatlaw, 2007, needed "politics is the subject" in public policy research 

studies that investigate within official spheres and institutions and look at the integration 

of marginalized communities within unfamiliar spaces and foundations. My research is 

all about underscoring the necessity of providing subject planning and particular 

interventions for the limited people within the authoritative spaces of the standards of 

public consideration. As in the discussions in paragraphs 6 and 7, community leaders 

need to be aware of the various internal conversations that may be undermined. 

Government programs face a reduction of support due to a lack of understanding, and it 

is meant to increase the regulatory barriers experienced by those people. For example, 
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apart from understanding the smoothness of sex and the strict submission of the Hijra, it 

is more than a place to think to expect to understand the Hijras. 

 

10.2 Practical Implications 

Using the study of Farmer, 2003, and Berger & Luckman, 1967, I have done my best to 

separate the recommendations and benefits derived at different levels of testing. 

Improvement in public Inclusion and citizenship of Hijras is based on the practices in a 

transparent level of investigation. According to Farmer, 2003 and Berger & Luckman, 

1967 the research level of testing is dependent on the second set of proposals. The level 

of representation of the investigation is related to the discussion of basic "coherent, 

surprising, and specific beliefs" on which specific procedures and arrangements are 

based. Symbolic standards include the dialogue of both disciplinarians - on disciplinary 

matters such as homosexuality, gender, and masculinity related to the Hijras character - 

and the cloacal symbol - the function of public strategy in cleaning up germs, building or 

"washing" an open field (Farmer). Symbol level markings are illustrated by the fact that, 

as McSwite (2003) notes. 

The negative impact of perceived social change by having inconsistencies or by 

performing direct actions which lead these exercises to combine against obvious 

objectives achievable at the level of categories, human speculation, or institutional 

perceptions inevitably results in establishing a representative.  For example, the new law 

is being enacted, as often as possible, with skills in a balanced way. Racial discrimination 

is a cultural practice in general and increasing everywhere, which is symbolic and is hard 

to express by introducing change in the standards of law or other institutions. 

My research shows that these suggestions mirror nature and are by my interpretive 

approach. 
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10.2.1 Transparent Level Implications 

I have discussed the process and made some changes that can ultimately be proved 

helpful in social cohesion and in dealing with the general citizenship of Hijras. The 

proposals mentioned above are based on looking at the producers of the neighborhood 

plan, as I would like to share part of this with an important mandate. This reduction of 

strategic proposals is by no means a process or a complete structure and should be 

regarded as the first step in the long journey to the social thinking of the Hijra. 

1. Administrative Barriers 

Primarily, at NADRA's frontline offices, Friday is offered as a day for "women 

applicants only"; no one other than the ladies can apply for a valid ID on that day. It helps 

provide women with the opportunity to avoid long queues that are common on regular 

days and empower them with a comfortable environment in the high-end NADRA 

offices. As things stand now, the Hijra cannot go to NADRA workplaces on the days 

given to the Hijras to get a clear explanation of whether they can be registered as males 

or as third-gender (Hijra). A straightforward approach that can be applied to reduce many 

administrative restrictions imposed by Hijras on NADRA low-level workplaces is to 

spread a particular day where only Hijras representatives can go to NADRA workplaces. 

However, if it's beyond the scope of thought, considering that few Hijras go to the 

NADRA workshops on a given day, another option would be to allocate a certain amount 

of time for Hijra participants. This will reduce authoritative barriers from resident 

communication and long queues in critical work areas. In addition, it will probably help 

the relatives of the Hijra work together longer until the need for confirmation is required 

as they will not be "revealed" in front of different people of the same sex. One process 
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would also be to allocate unfamiliar branches to Hijras customers where senior public 

officials are best-suited or selected to address specific Hijra requirements. 

Secondly, the absence of clarity and myths regarding IDs and official gender 

conduct has continually helped increase the administration barrier that helps Hijras in 

governing and obtaining legal identities and gender intent. NADRA must have 

collaborative efforts to convey the subtleties of critical strategies identified by ID 

planning and gender in the Hijras. A powerful way to do that is to get into the 

management of a group of Hijras and organize meetings focused on them to inform them 

of the various parts of the arrangements identified by ID management, particularly for 

dominant and legal gender. It should be made clear that whenever a Hijra chooses to 

register as a third-gender, it will be mandatory for them to use the name of their Guru 

instead of their biological family name. It is essential to educate frontline public officials 

of NADRA to make specific arrangements for the Hijras in the workplace and on the 

helpline.  

Thirdly, requirements are present for specific exposures regarding legal 

guidelines identified for ID editing and gender selection altogether. The most critical and 

unique findings that I have searched about NADRA while working with them is that they 

do not share the SOPs that are identified by the ID arrangements by the general public. 

Even though I have insisted on NADRA officials, they simply refuse to share any SOPs 

with me. While I was, later on, I was ready to get a duplicate of the SOP section through 

another contact person, talking about the level of darkness regarding the rules identified 

by the ID settings. Accessibility of these SOPs to the general public will help reduce the 

regulatory barriers associated with the ID making and provide contestants with the 

opportunity to challenge any illegal request made by lower-level staff.  
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Fourthly, NADRA addresses options that require clinical confirmation in 

changing your gender, which ultimately prevents the use of third-party Hijras and will 

help reduce the legal barriers concerned with third-gender. 

Finally, administrative barriers linked to obtaining a valid ID can be reduced if local 

NGOs take on significant control over them. According to my research, one of the most 

effective ways of reducing legal barriers, as mentioned in chapter 7, related to ID creation 

is to extend public interviews with NGOs. The activities mentioned above need to expand 

on a significant scale, specifically in various urban areas, because of the excess potential 

in those places to overcome administrative barriers related to ID planning. NGOs play an 

essential role in reducing the tuition fees of the ID making by providing required 

information to the Hijras.  

 

10.2.1 Citizenship and Inclusion 

Firstly, various questions need to be appropriately distinguished based on their types. As 

mentioned earlier in chapter 8, mostly the people begging in the appearance of Hijras are 

the cross-dresser and not authentic Hijras as the real ones do not beg. Traditionally Hijras 

are habitual of going from one house to another to beg for cash, which is their only source 

of income. They have doing this for a very long time. This organization, which speaks to 

the last payment source for many Hijras, should not be denied. What could be a problem 

with this proposal would be that those people who think of begging like Hijra can also 

start walking home to the chances of seeing that the authorities are not preventing Hijra 

from doing so. In any case, as I said in chapter 4, the Hijra is highly protective of the 

limits of jurisdictional boundaries from where they can raise money and can ensure that 

something like this does not happen. The locals generally know the Hijra collecting 
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money in their areas because similar faces will repeat as Hijras have their specified areas 

for begging. This helps in discriminating the real ones from the fake Hijras. 

On a much larger scale, perhaps there is a need to re-evaluate social behavior in 

questioning in open spaces and a refined concept of open space. There is a widespread 

financial tendency that keeps certain sections of the community from living within their 

means. One case should be made to allow such individuals to gather money from their 

rich and affording residents, especially when people are not directly involved in them any 

government-funded administrative activities. 

Second, as Monro (2005) argues against uncommon nationalism, the only way to 

define state-of-the-art requests is to have selective methods of verifying characters as 

tangible biometric evidence rather than contradicting sex and gender. While this no 

longer applies now to Pakistan by reflecting on a different social concept and the 

extraordinary standards set for people of the opposite gender through employment and 

validation in educational institutions, it is a good idea in the end to try. 

Thirdly, in addition to the consideration that should be given, there should be 

some significant reduction in Hijra's financial implications. Many Hijras need the 

legislature to help them make a high-profile donation by donating money each month or 

similarly or by offering a few positions. While administrators have specific social 

assistance programs for nonprofit social organizations, such as the Benazir Income 

Support Program that helps in providing a monthly grant to the needy (as I mentioned in 

the eviction notice), Hijras are sometimes remembered only for such activities. None of 

my test members were taken from this program other than the occasional suffering. The 

registration of such projects requires a robust political consolidation, and there is no 

concept of voting in elections by Hijras because of their lacking edge in obtaining IDs. 

Consideration for these projects is a simple and effective first step in the installation of 
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the Hijra property. Private organizations working with Hijras can help classify Hijra that 

is extremely poor or that may be older in that way. 

In any case, the problem of jobs is not apparent. As I have pointed out in various 

papers, the traditional sources of Hijras salary are evolving due to neoliberalism and 

changes related to event security. Many of the Hijras are uneducated and are unaware of 

the job opportunities that the government can offer them. One worth mentioning is that 

even the most talented Hijras have left their positions due to harassment, minor hostility, 

and hyper respect in their positions. Another essential feature is that I may not have the 

word "error-correcting order"; the modern working environment looks at the 

development of topics in opposition to the philosophical realm of the accepted. Within 

these foundations, people in the future are associated with quantity, laws, and the natural 

standards of work. Many Hijras do not experience that. That is why they consider it 

difficult and out of the box to work in an official and decent workplace.  

One empathetic Hijra has officially noted that Hijras are accustomed to following 

their heart and desires and are not bound by any rules and regulations as they have never 

worked in organizations. So, they initially consider it a difficult task to change themselves 

to affiliate with any institution.   

This is one of the primary reasons for not staying at one work for a more extended 

period. According to my experience, only intelligent people end up staying at work. 

According to one of my respondents and a human rights lawyer, Hijras have 

mentioned that Hijras do not follow time despite getting paid they will never reach in 

time on work. She further added that she had to arrange transport for them and have to 

repeat repeatedly to make sure that everyone receives their payment. They are very much 

comfortable with their ways of living. She said that she had invested much energy in 

order to resolve the issue of Hijra material considerations. She has casually discussed this 
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matter with various people belonging to different backgrounds and had met with a few 

people working for government assistance of the most vulnerable sections of the 

community to explore ways to improve the Hijra financial situation. A common feature 

of such meetings is that each human rights activist has his or her own "opinion" about the 

financial status of the Hijra, which often requires the Hijra to stop singing and move in 

search of something "good," a choice that is often inappropriate for Hijras who have left 

their families. 

Most importantly, the absence of a long-term center for these dreams is the reason 

behind Hijras having a conflicting status for NGOs. Nearly half of my research 

respondents were interested in the efforts that a nearby NGO offered them monthly 

payments, whereas others were still in doubt. For instance, according to my 

understanding, nearly half of my research respondents think that NGOs collect money 

for Hijras from various sources. However, only half of the total amount is invested in 

them. 

Other concerns have identified during the period of focus on the many activities 

of NGOs. For example, many of my survey members were interested in an NGO-

sponsored interim work preparation program. In addition, based on the temporary focus 

and business-related opportunities being blocked, there were all indications of a ban on 

the use of that provision. They view these as lost moments that may have gone beyond 

the basics of earning a living in various ways. Likewise, activities that reflect the thinking 

of the Hijra should be carefully planned and highly profitable. 

In the end, the accommodation was very stressful for a large number of my 

respondents. Poverty and lack of housing in metropolitan urban communities collectively 

bring the majority of Hijras living in the same room where rented is the residence of 2-4 

Hijras. Some Hijras do not even admire that and live in endless houses. One of my spy 
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members was sitting outside the roof over his head. He used to place his bed, chapati, 

near the railway line between two trees and put a plastic bag on his head to prevent rain. 

He was habitual of walking all day with that bed since he was starting to lose his eyesight, 

and it was the central place his family members could find him (his general house was 

nearby). The concept of having a personal home is a massive dream of Hijras. 

Hijra says that they just need a legislature that can give them a mere place for 

living. They ask for just a room where they can live and die peacefully without having 

ownership. They do not need the ownership of the place or its papers but just a place to 

live. They also give options in this regard by saying that they should otherwise be given 

money to rent a place to live independently. They also give the liberty of getting checked 

by the government to make sure that all the rules of living are free. Their only demand is 

to allow them to live and breathe in free air and in the way they want to. They just need 

a marla or dead marla to live independently by not interfering in other people's life. 

 

10.2.2 Bureaucratic behavior 

Good policing, hyper-surveillance, and respect for the Hijra are the advances of the top 

illegal frontline public officials. While the law contributes to the reduction of Hijra, it is 

ultimately the approved public strategy and mindset of the leading public officials. They 

are often more critical to the Hijra than their official contempt. For this reason, high-level 

public officials of the various classes must be educated about the kind person and the 

needs of the Hijra and other reduced public places. 

Considering essential social planning as a constraint in a public forum authorizes 

a way of conduct that the frontline authorities cannot deny. Simplicity suggests, first and 

foremost, the acceptance of many practices where social arrangements affect the 

existence and decisions of reduced communities. As similar to Frederickson's soul and 
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ethics that I spoke of in section 8. In addition, emotional awareness must have a direct 

and disciplined level of discipline and reports of regulatory speeches and perpetual social 

and financial extinction rates.  

Barad, 2007 has stated that Hijras take responsibility for the cuts they have 

enacted because they own them. They won't escape from their responsibility by 

considering themselves to be the chosen ones but based on their agential existence in the 

universe. They further added that cuts are being enacted in an agential manner by the 

arrangement they belong to and not by any willful individual. Ethics are not related to the 

concept of responding to others by assuming them to be radical outside of the self. The 

concept of they and we while comparing Hijras and normal individuals is co-constituted 

and interlinked by the links they help enact. 

  Before this work began, I just stopped thinking about the extent to which Hijra's 

life has affected by aspects of public policy praxis strategies such as administrative 

barriers, the enacting of specific laws, and hyper-surveillance. My unusual conversations 

with the frontline public officials and the cis-gendered publics on the margins, and the 

communities dealing with gender have suggested that I had an excellent company to have 

a restricted understanding of Hijra. A cis-gendered individual usually does not interact 

with Hijras except as a beggar or dancer; combined with local appearances and access to 

the open field of illiterate Hijra, cliché accounts continue to frustrate the creative mind 

public. While summarizing, I need to use the concept of Frederickson and Barad that says 

frontline organizations are one way to start building; the kind of compensation behavior 

is most important in this regard. A basic but effective way of achieving that is by having 

relationships with the Hijra and other neglected groups by considering them a part of the 

preparation of various levels of social strategy experts. Hearing about someone and 
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knowing that person by meeting them are two different concepts, and we should focus on 

the latter concept and avoid listening to others. 

From Hijra's point of view, the important point is that according to the given 

concept in the concrete concept of the interior, the cycle of competition and protection of 

business as usual needs to start in the inner workplace. Instead of surprising rejection, 

important small competitions that make changes in the construction of large-scale 

neighborhoods are likely to achieve higher results over time. For example, opposing a 

particular power system (such as the applicant's reinstatement program) rather than 

opening different levels at the same time against different sections of the law would 

probably be a more effective Hijra system. While this progression may seem short-lived, 

due to the captured concept of various machine meetings in the public eye, such small 

changes may contribute to the long shift of movement throughout the country known as 

the country. 

 

10.2.3 Informal Institutions 

As I have mentioned in chapter 1, non-administrative areas have continued to affect 

authoritative practices and mergers, and it is not wrong to expect complete separation 

between the two. In this phase, institutional measures must be accompanied by measures 

focused on improving the Hijra's general social status. For example, showing a group of 

upcoming people using media and schools to show that Hijra is equal to us would act as 

a good and helpful development. Such instructive material has to be arranged after 

consulting Hijra to limit the detailed presentation of their personality and performance. 

Civil warfare is needed and can be brought about by using print and electronic media, 

such as the recent ones on family planning, the eradication of polio, and the AIDS 

epidemic in Pakistan, about public humiliation of the Hijra. The implication that the 
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gendered character has a personal choice with fear of exploitation. In addition, there is 

the need for transparency and the opportunity to discuss issues identified as an attack, 

genital dysphoria, and the inability to make a person respected in society as a person with 

a disability owing to medical or social reasons. 

There is similarly a need to educate the medical specialists, especially midwives, 

female staff, and gynecologists, inappropriate counseling to help the children brought 

into the world with questionable genitals or adolescents with problems identified by the 

development of gender about immaturity. Long-term commitment to such children's 

parents should be established through a program of women social workers or local 

medical professionals who should continue to guide parents regularly. As indicated in 

my informal conversations with some of my clinical staff colleagues, many issues can be 

treated with propels in medical science. The abuse of those people could have eliminated 

by giving complete guidance and treatment. Time requires to provide psychosocial 

management to young people who are struggling with problems relating to their sex and 

gender. Such counselors should be prepared and should be able to provide no independent 

guidance that humiliates or brings up any severe issue that can be associated with such 

individuals. Teachers should also be taught about such provisions to not decrease the 

strength of the Hijra students. 

I can understand that part of such proposals is seemingly very similar to the list 

of things that should be given to a Pakistani stable social environment and perhaps to 

some degree, which is the case. Ultimately, this is a simplified unplanned temporary 

workload. Deep recorded, social and legal conditions respond to the Hijra ridicule. It 

results from systematic efforts to draw attention to the time when their ridicule and 

isolation may become overwhelming. 
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10.3 Symbolic Disciplinary Implications 

Berger and Luckman, 1967 have argued that the same level of society is held together by 

a fundamental "gender identity." This symbolic world contains unconfirmed or 

unconfirmed minds, or ideologies addressed to various organizations and civil society. 

These images "act as intelligent, descriptive interpreters of the real world" (McSwite, 

2003) and continue business as usual at a specific social level. For that reason, in addition 

to the changes at the right level, it is worth mentioning that adjustments to the social and 

educational definition of the professional strategy are taking place among Hijras. 

We must understand the potential pitfalls of shortsightedness when considering 

the link between the imaginative hypocrisy of society and the degraded communities I 

have identified earlier. Self-reflection without re-examining the foundations of the 

monarchy relations will not accomplish much as "authorized practices and organizations 

continue to embrace" (Catlaw, 2007) in business as a habit of the head of the public sector 

by default. As the discussion in this commentary shows, Hijras are considered ideal 

conditions for sound, legal, and social progress in various parts of society, including the 

powerful public authorities. Such an advocate presents a fatherly perspective in a 

situation where (general and private managers) and influential public officials see the 

best in the Hijra and expect to remember them as a business as usual as they see fit. 

Unless this interpretation of the Hijra is altered, standardized activities focused on better 

public thinking will likely produce disastrous results. 

Following Fox (2003), I am reluctant to let the representative explain collectively 

(as currently thought) to describe the relationship of director Hijras. The purpose of such 

a description of greatness is to include the reduced persons in the application for 

oversight, as is the case today. That work of compiling ontological reasons will 

undoubtedly be achieved Catlaw 2007. based on the concept of Nisar 2015, I have noted 
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in my open investment work, significant disciplines that define the public in the open 

system are introduced with the assumption that the public includes a "low" position in 

various applications for accreditation. The underprivileged community can perceive risks 

such as these that lose any of the cracks in society because they require the opposing 

states to "agree with the rhetorical rhetoric" and "give the first any desire to change, to 

make, but the public space life itself" (Warner, 2002). 

Catclaw, 2007, has stated that is why there should be no symbolic interpretation 

of co-creation or support; perhaps the highest representative describing the role of social 

planning in the Hijra lives is that of the "intermediate partner." Catclaw, 2007, has argued 

that this symbolic interpretation has raised the thinking of community heads considering 

themselves as facilitators who help fulfill the ideas brought about by society. Such visual 

representation shows that public administrators do not approach appropriate responses to 

various organizational problems. In the current test environment, such a simulation would 

provide the nearest chair or NGO authorities, rather than make their arrangements to help 

the Hijra government get in touch with them and secure their responses firmly. If 

disappointment is inevitable in the way of a better investment in the Hijra, why can we 

not allow Hijras to make similar mistakes like heads? This will create a problem for 

lacking focus for a long time, but the addition will improve the better management and 

results of the activities planned or proposed by the Hijra. As the representative Catlaw, 

2007, describes the general approach as a spouse and adds to avoiding the "fake birth," it 

means that public administrators have specified the potential frustration and the 

problematic cycle of finding out what the Hijra is like. Moreover, such more 

representative representatives require collateral in neighboring arrangements rather than 

extensive speculation. So while other efforts for increasing resources, for example, those 

shown, can be investigated intellectually, the emphasis should be on conducting 
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neighborhood exploration campaigns focusing on Hijra social integration, access to them, 

and moving forward from there. 

Finally, the representative of another who specifies public arrangements, in the 

same way, may require a significant redirection of what we call a general approach, what 

we call social order, or, to a greater extent, consistently brought by the traps set between 

the citizens and the state. The distinct direction of the representation of the general 

approach, as proposed here, will appear in the transformation of "others" and another 

social setting. For that reason, also, it is essential not to miss out on the premature, 

unimaginable consequences or ways in which such rethinking could mean to the 

relationships of the world in which it resides. As Warner (2002) notes, 

An independent society can throw in secrecy, escapism, withdrawal, misconduct, 

persistence, longing, thought, anger, sadness, "confusion." To pay attention to those civil 

society organizations, however, we will have to adopt a culture with another language 

philosophy, something that is not in society. It is hard to say what such a world would be 

like. It may be combined with another part of government-based intuition; as things are 

standing now, the most crucial way society can act may be its integration with the concept 

of the government. 

 

10.4 Cloacal Level Implications 

A notable example of my work includes recognizing the negative part of the lives of 

people who are looked down upon. Here, based on the Farmer, 2003, concept, I also 

define it necessary to challenge the over-disclosure of public strategy as enlightening and 

proactive. Various practices are present in which this hidden representative explains the 

method used by the public. For example, Fox (2003) argues that social media analysts 

illuminate negative aspects of social planning and monitor more confident ones. In 
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addition to my study of the basic concepts of Epp, Maynard-Moody, and Haider-Markel, 

2014 have stated that the approved road-level parameters for non-target networks are 

often defined as the result of non-segregated people and not systematic recommendations 

for edge organizations.  

In any case, as described in chapter 8, as opposed by various analysts Fraser, 

1990; Catlaw, 2007 and Eagan, 2016, some frontline government officials play a 

significant role in perpetuating the dream of merging and clearing the open field by 

maintaining boundaries between observances and invisible to human eyes. Fraser, 1990, 

has stated that prominence in the open field was hard-fought and strong classes in the 

open field would not prefer relinquishing that control effectively. One of the most 

important ways of achieving this goal is controlling access to public spaces and 

providing. Nussbaum, 2010 states that collections that can fill as, in a way, the 

groundwork of the network empower a large meeting to feel completely elevated. Morris, 

2015, has stated that public policy plays a vital role in eliminating this vested interest in 

public forums to differentiate themselves from those who think otherwise (circles are 

undermined). This view is echoed by Patterson 2001 who argues that it is often left to 

public observers to manage people whom the general public will abandon. 

We are paying and compelling managers to deal with it in terms of awful 

experience, patience. In some cases, we force them to turn a blind eye, and in others, to 

whitewash, stand up, or create certain types of distractions, some of these strange feelings 

(Patterson, 2001). 

Beggars Rehabilitation Program, over-respect by the police, authorized 

restrictions on obtaining legal IDs, and cut-off points for legal citizenship are, to some 

extent, sections of community programs that benefit the public from the point of view of 

the public interest. These experimental restrictions try to ensure that Hijra is continuing 
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their lives as "people who spend money" (Bauman, 2004) and that the general public does 

not need to see or hold the spirit of their grief more often than not. Zizek, 1997, has stated 

that ensuring that the "real evils of the situation" points at concepts of social evasion and 

human exclusion from the "normal" society and has made sure that the myth of an open 

court tied together could be reinforced. 

As Catlaw (2007) argues, "social planning can be the scene of future legal issues. 

However, a first step must be taken." Perhaps the first step in addressing the challenge 

that has seen as undermining the human sense of social strategy is to realize that "there 

is nothing wrong with the other side" (Catlaw, 2007). The disclosure of non-participation 

hides the fact that it is not clear that the heads of the public who regularly take business 

as usual should be discarded if the public's way of expecting another social position. 

Additionally, it is worth noting that suggestions at the primary level also impact 

the similarity of the symbols. For example, the view of Clataw and Eagan (2016) 

regarding the definition of Occupy as a significant problem of excessive urban sanitation 

focuses on the domination of one of the fundamental forces of public planning; The 

public approach manages the readability and solicitation of the public and performs an 

essential function in defining the issues and arrangements identified for social integration 

issues. As the Occupy case recommends, portraying an opponent as everyday life or a 

purely philosophical issue, there are significant implications for how the opponent will 

be perceived in the community and his or her arrangements. In the current context, as I 

discussed in section 8, some civil society officials on the margins show and see the Hijra 

not as survivors of the social order but as moral filth and the deteriorating sexual openness 

of the open space. As a result, their response to this issue focused on the moral purity and 

awareness of the Hijra. 
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10.5 Limitations 

I have mentioned in chapter 2 of my research the various aspects and limitations of my 

study. In this chapter, I will give a quick overview of the limitations and discuss potential 

outcomes based on my standard approach. 

One major criticism that my research can face is that my research does not 

represent public policy's role by initially discussing social exclusion.  My research was 

based on a unique and specific context of social exclusion, and my methodology and 

research design were totally by my requirements.  By taking the help from Das and Poole, 

2004 I would like to mention that Hijras have pushed at the periphery because they were 

not adjusted at the center. My discussion is based and focusing on the relationship 

between citizens and states in the peripheral regions. Many dynamics, including public 

policy and boundary-making apparatus, are similar.  

Likewise, in defining the various frameworks and instruments, and propositions 

for this definition, the strategic setting of Pakistani strategies should be kept in mind. 

Public, authentic, and formal discussions must play a significant role in intervening in 

the representation and straightforward part of the social process that grows in society. As 

Catlaw (2007) points out, there is an incomplete list of American social strategies such 

as a machine meeting to deal with the frustration of a political party and relying on 

demonstration. For the sake of Pakistan, my system of exploration, the provincial start of 

society, must be remembered for understanding its interactions with marginalized 

communities. Svensson, 2013, confirmed that community managers' social status and 

resilience remained unchanged in its first provincial positions after the 1947 Pakistani 

plan and contained British citizenship. For various recorded reasons, local people who 

join this organization consider themselves to be seen as necessary in world decisions and 

not appealing to their relatives (Svensson, 2013). Those who have reached the level of 
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their Gurus need to ensure that the various spheres of society remain enslaved; how is it 

possible for an ace to turn into a useful one if no one was going to run the show? As a 

result, those ascending people designed themselves in the same way as the experts of 

their pilgrim, from training to quirks and ordinary lives, all of which the British copied 

with incredible consistency.  

While these young people sought to secure certain rights themselves, some 

individuals not considered part of the organization were being denied any special 

privileges. The general public continued its inability to miss out on social media after the 

development of Pakistan; as the rare border scholars had left, someone had to ensure that 

the construction and disciplinary business was going on (Alavi, 1972). Therefore, while 

the artificial or bathing power of social order, wherever it is in Pakistan, should also be 

taught in its directness. While the Hijra cited an example of this cultivating the 

organization's environment due to discourses related to degradation, moral depravity, and 

corruption, by no means, they formed or formed the leading case of rallies that brought 

humans disciplinary objectives in Pakistan's waste management framework. In any case, 

I must also point out that many of Clataw's (2016) views regarding the amusement view 

of the American Public policy remain consistent in my view, perhaps highlighting some 

crucial roles. 

A critical purpose is to address the investigation regarding my research and the 

social component of Hijra's life. Is it possible to determine the demonstration of the public 

strategy of deviant individuals? Hijras do not receive ethical treatment by the police 

officials and teachers that is a significant reason for their deviant behavior. What wisdom 

can one put on the heads of the society in their work as directors of the human race? Are 

they doing it deliberately, or is it guiding the social discourses about the known social 

unity of Hijra?  



 

 262 

Besides, social discussions have an impact on how community managers behave 

toward their clients. Many social discussions look forward to how community officials 

find out how they can be followed while grinding the ax. A daily work of art and model 

wearing Western clothing in Pakistan. Some people have shown reluctance to wear 

western clothes, whereas norms bind police officials to wear western clothes. The 

institution's standards explain further the extraordinary task of determining which social 

discourses the most frontline government officials can continue. Epp, Maynard-Moody, 

and Haider-Merkel, 2014 have pointed out in their investigation of African Americans 

located in the police station, the argument that fewer police demonstrations should not be 

held in all police forces or, to a greater extent, the state has problems with the general 

practices of the one-stop functioning frameworks are addressed by giving community 

planning specialists permission to follow their imperfect needs. Also, what is being 

announced and performed in unilateral activities is covering the highest frequency of 

those who have not reported and are independent. Finally, practical implementation of 

my research has led me to agree with McSwite's, 2003. 

The official functions of foundations are actions performed by persons, yet they 

are persons "separated" by institutions or constructed by them. This is the reason why we 

deny that Eichmann prides himself on "simply completing requests," but we have 

problems with summarizing our simple judgment to him in a comprehensive guide. The 

foundations are like Ouija sheets, given life by the people in them but the self-governing 

taking control of the psyches and assortment of the people who follow their directions. 

Finally, I also suggest strategic suggestions for combat. While most of these 

suggestions depend on my fieldwork, they are restricted and can bring undesirable 

effects. Therefore, they should be followed by official warnings and relaxation (Farmer, 

1999). For example, the approval of the Hijras will be requested; therefore, authorizing 
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the legal separation and financial reliance of Hijras on their Guru will continue. Another 

administrative arrangement allocating to Hijras regions is even worse as it will bring 

unpopular government impedance to the lives of Hijras. Finding answers to the 

complexities of such complex strategies, including the crossing point of various social, 

solid, political, and administrative dialogue, is a continuous cycle involving inevitable 

embarrassment to achieve the correct arrangement. 

I am not saying that I have spoken about all aspects of Hijra life. My fieldwork 

and interviews were extracted from my specific research-based advertising questions. 

This is mainly because while past analysts have highlighting many aspects of Hijra life, 

similar to their emotional connections and internal encounters (in any case in India), there 

has never been a focused study of Hijras, former civil society, and state. This is the reason 

that in chapter 1, I have discussed and focused on the planning topic and have connected 

it with the government as law and public approach directly. 

 

10.6 New Directions 

My research has the ability and strength for future testing of the critical areas to 

understand the problems in community strategy integration and undermined circles. By 

quickly adding a few lines, I would like to say that viewing some lines from the 

application that can continue work can increase the understanding of general 

considerations and approaches. 

Firstly, my assessment includes the importance of considering social discourses 

and individual issues of the reduced population to commit to such groups by former civil 

authorities. Future exploration could further investigate this issue to investigate how these 

variables add to the restricted acceptance of the rule of law or the extended administrative 

barriers to the masses ignored in other social and political settings. 
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Secondly, the study is also expected to look at and help in evaluating the 

effectiveness of activities that attempt to mention the mass-controlled barriers 

encountered by neglected groups in reaching out to law enforcement officials. For 

example, it is interesting to see the girls' meeting places in NADRA's workplace for 

women just Friday compared to the various days to see if they face obstacles under the 

rules on Friday. 

Thirdly, there has a ban on experiments in blockchain practices used by reduced 

circles in their interactions with key public officials. The direct function of going into 

various circles dealing with certain murders or over-observation by deciding on public 

authority may indicate how other social groups or movements (such as Black Lives 

Matter) are challenging this part of the practice. Various artistic works can help create a 

hypothetical structure for the malicious processes and deal with the pressures that are 

accessible to the reduced circles to get used to the previous pressures. 

Ultimately, being a regular citizen provides an exciting research program to 

investigate addresses identified in the public space of major metropolitan areas working 

in community planning. For instance, future surveys can help investigate how 

inconsistent access to public transportation has affected the general nationality of socially 

excluded groups. All critical, multidisciplinary explorations can process the rational and 

imaginative understanding of the everyday nationalism created here. Such diverse work 

can also indicate whether there is an opportunity to create inclusive thinking in general 

nationalism compared to a clear set of concepts in this concept. 

Identified by my future experimental objectives identified by current 

experiments, I may wish to continue my experiments on the management of public 

authority and authorized weights by investigating how key powers of public authorities 

meet their consumer characteristics (such as financial status, gender, race, and 
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nationality). For example, in my fieldwork, I was amazed at how much more familiar 

material, such as a garment worn by a person, is as powerful as one can say inside the 

workplace than operating in Pakistani society. If you are wearing a beautiful western 

dress, you will probably be addressed as "sir" by the community authorities, who will 

decide and give you a seat. On the other hand, in the possibility of wearing a regular 

salwar kameez (shirt with sleeves and trousers, a Pakistani public dress), you will 

probably be branded as a "whore” (informal address, thinking contemptuously). I need 

to carry out experimental research where my respondents visit the same frontline office 

by changing their external personality traits such as dress, facial hair, make-up, etc., on 

separate days to assess how these changed character traits have affected the limitations 

that control their experience. 

Various spaces and performance were established as another essential topic 

during my work. In evaluating the practical application of this article on the open matter, 

I have realized that a few exceptions have made in this part of community strategy 

implementation that has not been evaluated internally and externally as described by 

Maynard-Moody, 2003, and Haider Markel, 2014. There are essential test addresses 

identified for these topics that I will be investigating in future tests. In my fieldwork, I 

was impressed that people with high income (financial/social/political) need to be present 

and people with meager income in the same places that are binding on the functional 

areas of the legislature. Similarly, half of my experimental members lived in ghettos 

formed essentially over the years in all the major metropolitan areas of Punjab, Pakistan, 

with the rapid expansion of institutions and networks with confidential settlements and 

the expropriation of farmers due to access to agricultural land. These ghettos are islands 

of great need connected by networks where class and wealth are constantly 

communicated through great use. The necessarily famous image of this sharp border is 
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to see Nishat Emporium, Pakistan's largest shopping center providing the most affordable 

housing and design near products worldwide. However, it is surrounded by shacks of 

stopgaps and shovels just below the covered roof wrapped in bamboo poles. Protection 

is made by drawing boundaries around the building. After the last hurricane season, the 

entire region was lowered to less than 15 feet [5 m] of water, and women and children 

were trapped in barrels on the road. Unexpectedly, large numbers of them are productive 

workers that they will not be able to pay a visit to. In my future research, I need to 

investigate how people organize these sharp edges to find a place, a government, and 

"something else"? Moreover, what works across the civil authorities plays such an 

important factor? 

Similarly, I may want to discover how local planning and asset building within 

critical workplaces affect management barriers? In my fieldwork, I have found that 

without restrictions, long queues, and incentives for candidates, basic things like room 

knowledge can be adding psychological costs to reduced communities. I would like to 

investigate gender, social capital, and nationality in my future research based on the 

knowledge in the "spaces below." 

Identified by the current survey, I plan to attend small conferences in Pakistan, 

having a high financial position. None of my test members had a place with wealthy 

families. Working-class families have abandoned some of my respondents in order to 

prevent them from fulfilling their needs. And then, given my unusual ban among other 

eccentric circles in Pakistan, predominantly homosexual and gay men, there are people 

with a very high-income area. I could not reach out to those respondents in this research, 

but I will surely do that in my following study. Understanding these people's social 

interactions will help classify how classes fall with the knowledge of a different pivot by 

being looked down upon in a public arena. 
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Finally, the assurance of new topics equally confirms a positive attitude towards 

problems such as social avoidance despite the current state of dependency. As Foucault 

elaborated: 

My thinking may include pointing out that infinite things can be altered, weak as 

they seem to be, more bound by circumstances than necessities, greater self-confidence 

than the opposition, are conditions of complex, but never-ending conditions, which can 

be proved beyond the anthropological requirements. (Foucault, 1988) 

While Hijra life at the end of social life in Pakistan may continue to be 

unacceptable, keep in mind that each new internal job is a roadmap of opportunities where 

boundaries, characters, and travel boundaries can be re-discussed. As restrictions are 

allowed, opportunities for opportunities increase where human pollution can challenge 

their social decline (Barad, 2007). For this reason, past negative interactions should not 

prevent us from the negative potential of the planning and conflict provided by future 

internal operations among the forefront-off community authorities and reduced 

communities. 
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APPENDIX-A 

GUIDING QUESTIONS: GROUP INTERVIEW WITH POLICE OFFICIALS 

1. How often do you typically interact with the Hijras during your job? How has your 

experience been in interacting with the Hijras during job related activities? 

2. What is your opinion about the gender identity of the Hijras ? Why are some people 

different? Do you think there is “authentic” and “unauthentic” Hijras ? 

3. What is your general opinion of the Hijras? What kind of people do you think they 

are? What is their social role? 

4. Do Hijras create law and order related problems? Can you give any examples? If they 

do, how do you respond to such problems? 

5. I have been told that police officials stop the Hijras on roads and traffic signals more 

than other people. Is that a fair observation (kya yay baat sahih hai)? If it is, why do you 

think that is the case? 

6. What is your view of the Hijras practice of begging? 

7. How do you think the Hijras and police officials can have a better relationship? 

8. How do you think the Hijras problems [or problems caused by the Hijras] can be 

resolved? 

 

 

 

 

 


