How can a focus on ‘the body’ illuminate our understanding of power dynamics?
The body, perhaps upon first thoughts, appear in the minds imagery as the physical material of which one is made of. A biological organism made up of DNA and complex living systems. We perhaps see and speak of such bodies as separate and enclosed but do so at the risk of forgetting that they are not bounded at the ends of the skin, but interconnected to a larger web of life with the ability to give and receive, to shape and be shaped (Gomes, 1995). Influenced by the ‘natural’ worldly materials of air, soil, water and sun (Hillman, 1995), but also the people and the practices of their ‘place’ (Reischer & Koo, 2004). And so, as Anthropologists when we speak of the body, we see it not solely as an enclosed formed entity of materiality but one that is in relationship with the wider context, shaped and learnt through the ‘nurturing’ of social and cultural history (Resicher & Koo, 2004), and therefore upon its study we can recognise it as an “image of society” (Douglas, 1970, p98). In this essay I will firstly be further exploring what the concept of ‘body’ is, and why the site of ‘body’ is important in understanding power dynamics, particularly upon feminist theories. Bringing in different scholar’s theories to illuminate these forces of power, I will then focus specifically on the body within the practise of Modern Yoga, in order of understanding how these theories may be applied practically within the body in ‘Euro-American’ society. 
So to begin, what is this entity that we call the body? Across academic fields the discourse around the body varies, within Anthropology also, scholars have seen the body as a site of materiality, an agent (Reischer & Koo, 2004) and a Symbol of society (Douglas, 1970). Foucault was hugely influential in regards to his work on the body in relation to power dynamics, exclaiming that socio-political forces of power created the body as an object of productivity (much like machinery), and later as a site of power through resistance (Bordo, 1993). Introducing the concept of body as ‘docile’ and receptive to powerful forces at play (Pigg), he exclaimed that the docile body is malleable like clay (Pigg), it can be subjected, used, transformed and improved through manipulation (Foucault, 1975, p136). Feminist theorists have found Foucault’s concept of body ground-breaking in terms of understanding systems of oppression, yet there has also been a call for development in understanding the body as a subject with agency that is capable of resisting these powerful forces (Hartsock, 1990). The concept of bodies therefore vary but need not be separated as these notions can and indeed do, work together and over-lap, such as the body in terms of being seen not solely as a product of genetic inheritance but living reflections of the constructs of society and its living history (Orbach, 2010). The body has visible and hidden meanings, cross-culturally it has been used for expression and decoration as a means of marking oneself or being marked as belonging to certain ‘groups’, or resisting them (Orbach,2010). We see this for example in ‘Euro-American’ societies through the categorisation of people who take on the wearing of suits, the colouring of hair or having body art and piercing etc (Orbach, 2010). It is therefore through the medium of the body and its symbolic meanings (Douglas, 1970), that categories such as race, ethnicity, gender, age, sexual orientation and dis/ability are judged and discriminated (Berila, 2016). As one inherits their skin colour from their genetics, alongside that they inherit the constructed meaning of that skin colour from its culture and society (Orbach, 2010). In this essay I will be exploring the notion of body in all these forms, as a living material that holds symbolic meanings of its culture and society through its performance of certain postures, movements and behaviours, and lastly as an agent that can resist these influences and acts of conformity (Reischer & Koo, 2004). 
Historically the body in itself has been subject to inequality by being devalued and seen as less than that of the mind/spirit, which stemmed from the mind/body dualism of Cartesian thought (Price & Shildrick, 1999). A divide that devalued the body’s emotions, unruly passions and desires, with a view of them getting in the way of ‘pure’ ‘truth’, ‘knowledge’ and ‘rational thought’, the body became disregarded (Price & Shildrick, 1999). For this, many feminist scholars have put great emphasis on the body as a site for understanding systems of oppression and power (Berila, 2016), especially seeing as the body has been regarded to represent the qualities of that which is feminine with the mind representing qualities of that which is masculine, placing the feminine as inferior (Price & Shildrick, 1999). This view resulted in the body being associated as a machine which feminist theorists link to oppressive forces of Patriarchy and capitalist society where they view the body as an object to be ‘used’ (Price & Shildrick, 1999). Though I have discussed the body in a general term thus far, it is also imperative to note that not all bodies are seen and treated as the same. In looking at the body scholars have seen how different bodies are placed in different locations within power structures of hierarchy, leaving some bodies marginalised, oppressed and victims of violence (Berila, 2016). Though all bodies are arguably affected by oppressive forces to some degree, differences amongst them result in how much they are affected/oppressed. The concept of Intersectionality coined by Crenshaw in 1989 (Crenshaw, 1989) highlights this and can be applied to the body. Intersectionality as a research concept explores how oppressive forces such as racism, sexism, ableism, xenophobia, homophobia etc are interconnected and to be studied in relation to each other. It has been used extensively amongst feminist scholars in understanding the positioning of certain types of bodies, as a marker for social inequality (Berila, 2016). With the above information, there is a certain degree of importance highlighted for looking upon the body, for it is a part of life representing the strife of inequality; judged, controlled, politicized, objectified and commodified through the forces of power (Sulik, 2015). But where is this power and how are its forces applied to grip upon the body?
There are many concepts in regards to the keepers of power and how it can influence and manipulate the body (Mascia-Lees, 2011). Here I touch upon a couple of different concepts of power which have been used and adapted amongst popular feminist theories, such as that of Marx with the view of power as something a select few elite at the top of the economic chain possess, used as a structure to control and oppress (Armstrong). Many feminists have adopted and adapted this top-down notion of power as a means of understanding how the social body have power over the individual body (Armstrong) and take into account the positioning of different bodies within the hierarchy (Crenshaw, 1989). We see this applied as the mass media advertisement in capitalist society selling the ideals of a ‘normal’ body, marginalising that which does not fit its ideology (Orbach, 2010). However, in exploring Foucault’s notion of power we see that he views it rather differently. For Foucault, power is not possessed by individuals or groups, it is not something one can ‘have’ (Bordo, 1993). Rather, he sees it as a dynamic force which is exercised and produced through the social body (Bordo, 1993). The ‘docile body’ is the site in which multiple processes of discipline and punishment shape and ‘normalize’ the body through training (Bordo,1993). In this sense, Foucault’s notion of power is a process that is in a state of becoming through the docile body’s obedience to social structures of discipline, which Foucault named disciplinary power (Foucault, 1975). This disciplinary power is practised directly upon the body, and as feminist theorists emphasise the mind and body as one unit, disciplining the body also takes hold of the mind (Armstrong). Disciplinary power results in self-surveillance to ‘keep in line’, as individuals internalize the feelings of being constantly watched, judged and examined (Armstrong). This means of social control uses subtle strategies to produce self-regulating ‘normalized’ bodies which are used to optimize skills and productivity, not dissimilar to as mentioned before, a robot or machine (Armstrong). The ‘normalized’ body is the only ‘reality’ that counts in this sense and is a standard to which all others will measure themselves against in order to ‘correct’ themselves (Bordo, 1993). Foucault emphasised that institutions such as the military, hospitals, schools and prisons used these methods towards controlling and/or correcting the body (Foucault, 1975). (Kaplan & Bov, 1997) extend this to the places of worship, summer camps, community gyms and dance studios, where physical education is practised regularly. Within these activities David Purpell exclaims there is a “hidden curriculum” (Kaplan & Bov, 1997). The hidden curriculum being that which one subtly learns through the process of training, such as that looking well is more important than listening and understanding their body’s needs (Kaplan & Bov, 1997). Or in terms of Foucault and the docile body being shaped for productivity, we see a rise in Yoga being practised in work places and institutions, for higher levels of work efficiency (Kachan et al., 2017). With this understanding of disciplinary power I will move on to investigate Hatha Yoga as a site of applying theory, to illuminate power dynamics enacted through the body. 
I decided to focus on a bodily activity as feminist discussions can remain highly cerebral and disconnected from embodied practises, which could be seen to perpetuate the patriarchal model of knowledge (Berila, 2016), therefore it is my attempt to bring theory to be in unity with the body and demonstrate how they illuminate power dynamics. I chose to focus on Hatha Yoga specifically out of curiosity for the growing rise in number of people adopting the practise (Delaney, 2017) with the majority being women, which is interesting as it was initially a practise formed for the male body (Blaine, 2016). Though Yoga was originally a spiritual practise originating in India which was based on finding liberation, modern day Yoga is sold and consumed with a large emphasis on postures and therefore viewed as a physical discipline for exercising and relaxing the mind and body (Eaton, 2015). Yoga therefore cannot be seen in a blanket term, for it varies greatly as some see it as religious or spiritual, whilst others see it not so differently to that of aerobics (Eaton, 2015). However, regardless of intentions we do see that Modern day Yoga is sold as a practise of the body and  commodified, holding a market value of £12 bn in the US alone (Delaney, 2017). So with such a large amount of people consuming this practise, perhaps it’s imperative to look closer and see what this practise informs us about power dynamics in Euro-American society? And in questioning what exactly is being practised, and the results of them. Is it a practise of further oppression or one of emancipation? (Eaton, 2015).
Applying Foucault’s concepts of training as the focus of power, an analysis of the process of Yoga practise is necessary. Firstly in a Modern Yoga class, not dissimilar to that found in Foucaults description of the military, the physical space is arranged carefully (Foucault, 1975). The attendees takes their place upon a mat which is their designated space for that class period, and therefore narrowly defined (Foucault, 1975). The teacher most often stands at the front, seen as a position of authority they keep a watchful eye upon all the attending bodies. The attendees of the class are expected to imitate and obey the instructions of the teacher, where the movements of their bodies must be disciplined and carefully controlled (Focault, 1975). The class is instructed to perform a series of postures in which teachers often come around to adjust or ‘correct’ their alignment. This is often done for reasons of safety, however it is also done with a focus on appearance and a rigidity to have one performing ‘correct’ alignment, emphasising there’s a certain way that the body ‘should’ look with a one size fits all approach (Klein. M, 2014). Thereby, through practise they become docile bodies which are instructed when to stand, rest or work (Eaton, 2015). Interestingly, as the practise was created for the male body, (Dinsmore-Tuli, 2014) argues that females are participating in that which does not honour their female bodies and cycles such as menstruation, pregnancy and menopause. She calls for a need to transform modern Yoga practise not only through structure but through the postures enacted through the body, as they are based on a practise that has roots traditionally in patriarchy (Dinsmore-Tuli, 2014). As (Dworkin 1974, p113-114) states, by defining the space of the body’s physical freedom, they also influence the “psychological development, intellectual possibility and creative potential”. 
What this process of training in modern yoga demonstrates is that the “hidden curriculum” is one where bodies are set to certain standards which become the “normalized bodies” in which to compare onself against (Orbach, 2010). Marginalising bodies that don’t fit into these categories (Berila, 2016) contributes to the growing rise of body-shame, where people are taught to reach for a body which is at odds with the one that they have in reality (Orbach, 2010). We then see mental and physical problems occurring, with millions struggling with their appearance (Orbach, 2010) and a rise in injury amongst yoga students above the age of 65 for their age-ing bodies are not considered appropriately (Swain & McGwin, 2016). As a result of this training, the students of yoga start internalizing the gaze of the other and the messages subtly received, resulting in self-surveillance and a policing of their own minds and bodies (Berila, 2016). Here a yoga student describes their anxiety from trying hard to do what is accepted and expected, “There are often competing and severe voices in my head instructing me, evaluating me, and even chastising me.” (Travers, 2016), though they find that yoga can also serve as a relief from this state by genuinely listening to themselves in the practise, rather than trying to command or control themselves (Travers, 2016). In this sense, we see that Yoga also has the potential when practised in a certain way, to be one of emancipation, to break free from that which is ‘accepted and expected’.
Foucault also wrote about the body as a site with creative powers to be used in resistance (Bordo, 1993), though many feminist theorists such as (Hartsock, 1990) found these concepts underdeveloped and in need of improving. To see the body not only as an object subjected to docility, but as an agent capable of resisting the forces of oppression, for bodies are “sites of knowing, insight, individual empowerment and social change.”(Berila, 2016, p7). Therefore, although the practise of modern Yoga can be oppressive, depending on how the Yoga is taught and practiced (Berila, 2016), it can be one of liberation. If taught in its truest form, based on awareness, inward listening and unlearning, it can be one that is empowering and liberating (Berila, 2016). As (Butler, 1990) states that emancipation is possible through resisting disciplined norms by not conforming or practising them. In regards to Yoga this could be applied with moving into postures as one feels to, at the pace which is right for their body, listening internally rather than focusing externally (Dinsmore-Tuli, 2014). 
To conclude, we see that the body in all its dimensions can illuminate many facets of powers at play which are exercised directly and subtly through physical activities and the context in which the bodies are placed. It seems imperative then that we continue to study the different dimensions of the body, not only in theory but directly. An awareness of the body can provide understanding of the wounds and trauma of oppression and also the answers of freedom in stopping the process of perpetuation. In this sense we reclaim the true notion of the body, in its ability to give and receive, to be shaped by the world and to be shape the world in return. 
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