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Abstract: While alternative sports like snowboarding, skateboarding and surfing have experienced an unprecedented increase in both popularity and industry revenues the last three decades, these sport-communities are often permeated by an anti-capitalist ideology that is manifested through a resistance against mainstream commercialism. The aim of this current paper is to investigate this anti-capitalist-ideology. How can we interpret, analyse and better understand this resistance against mainstream commercialism that is often manifested by alternative sport practitioners? In my endeavour to give an answer to this question I will draw upon Huizinga’s (1955) notion of play, and argue that the essence in the resistance against mainstream commercialism within alternative sport communities can be found in the play itself. To better clarify this argument I will also point to the affectivity of play, and argue that the subcultural ideology permeating alternative sports should first and foremost be understood as an epiphenomenon of the affectivity of play. So, while this paper is an outcome of an empirical study of the boardsport community in Finland it is more conceptual in nature, i.e. an investigation in how Huizinga’s (1955) notion of play can be used as an analytical tool 
Introduction
The exceptional and special position of play is most tellingly illustrated by the fact that it loves to surround itself with an air of secrecy. […] This is for us, not for the ”others”. What the “others” do “outside” is no concern of ours at the moment. Inside the circle of the game the laws and customs of ordinary life no longer count. We are different and we do things differently. (Huizinga 1955: 12)

T

his intriguing statement by Huizinga (ibid.) will, in this paper, be used as a starting-point to reflect upon the resistance against mainstream commercialism that is often voiced within boardsport
 communities (se e.g. Humphreys 1997). Boardsports have experienced an unprecedented increase in popularity during the last decades, and have – due to its consumption oriented nature – given rise to a commercial success story with an own industry with many multi-million dollar companies (see e.g. Wheaton 2004b: 11). The communities of boardsports are, however, strongly characterized by subcultural lifestyle ideologies, and practitioners often state that they experience themselves as alienated from the ‘normal’ society (see e.g. Beal & Weidman 2003). This self-perception of marginalization from, and ‘being alternative’ to, the ‘normal’ society is often made evident in critical voices against commercial and capitalist structures and ideologies. Yvon Chouinard, CEO of Patagonia, give a colourful illustration of these values when he states that “I’ve been a businessman for almost fifty years. It is as difficult for me to say those words as it is for someone to admit being an alcoholic or a lawyer. I’ve never respected the profession” (Chouinard 2006: 3). So, although the alternative sports are in many ways commercial and consumption-oriented communities the are still permeated by a subcultural authenticity-discourse that members of these communities use to distances themselves from mainstream commercialism (see Beal & Weidman 2003). 
In this paper I will draw upon my ethnographic work within the field of boardsports in Finland to argue that Huizinga’s notion of play, as “a free activity standing quite consciously outside “ordinary” life as being “not serious”” (1955: 13), can be used as a conceptual platform to analyse and explore this endeavour to alienate oneself from the realms of capitalism, business and commerce - and to overall better understand how “skaters have an identity of “other”” (Beal & Weidman 2003, 338). Any given form play incorporates a wide range of internal rules, norms and moral guidelines (e.g. fair play), but as I will illustrate in this paper play also gives rise to “feelings of morality: the sense of rightness in adhering to the group, respecting its symbols, and defending both against transgressors” (Collins 2004, 49). I will hence argue in this paper that the anti-capitalist or anti-commercial values that permeate the communities of boardsports can be interpreted as a function of these feelings of morality, and that these values should be understood as epiphenomenon of the playful, affective and hedonistic activity of doing boardsports. Or as Choiunard puts it, “My values are a result of living a life close to nature and being passionately involved in doing what some people would call risky sports” (Chouinard 2006, 3-4). In my endeavour in this paper to analytically explore the anti-capitalist values within boardsport communities I will hence start from the play itself (the practice of riding a board) and focus on the tendency of play to surround itself with an air of secrecy (Huizinga 1955), i.e. the tendency of play to construct a distinction between a “profane” world and “sacred” world  (see e.g. Sørensen & Spoelstra 2015).
EMPIRICAL BACKGROUND (METHOD)
If you don’t understand try to feel. According to Massumi it works. (Elad Anlen in Leys 2011, 434)
This paper is written as an outcome of the research I did for my PhD thesis on the skateboarding, snowboarding and surfing subcultures in Finland. A central part of this research was done through an ethnographically inspired method where I tried to participate in these sports like any other participant (see e.g. Marcus 1998). The research process started of in many ways as a “discovery-based research” (Eriksson & Kovalainen 2008, 143), where I immersed myself into the field as a participant observer and tried to gather as much data as I could. I did intervals of fieldwork (where I practiced boardsports together with other participants), interviews, and collected as much secondary sources as possible (e.g. extreme sport magazines). However, participant observation as a method contains two different angels of intervention that can be tricky to combine. Behar (1996) talks about an imbedded paradox in this form of ethnographic research, that of trying to get the ‘native’s point of view’ but without going too native: “Our methodology, defined by the oxymoron “participant observation,” is split at the root: act as a participant, but don’t forget to keep your eyes open” (Behar 1996, 5). To tackle this oxymoron I split up participation observation into two methods in my own research methodology, bodily participation and analytical observation. While the former refers to my own partaking in the bodily practice of doing boardsports so I would gain a deeper affective intelligence (Thrift 2004) about the context I was immersed in, the latter refers to the more distanced, objective practices (like interviews) I did to gather clues, data and information about my surrounding. Of course, it is not possible to completely exclude one from the other, since participation colours observation and observation influences ones participation, but to be able to capture the ‘native’s point of view’ without the influence of a certain research agenda I saw it necessary to split my participation observation method into two separate methods. 
Since an essential part of my method is based on my personal partaking in the playful activity of boardsport – and that the interpretations I do is based on this position – this method has certain autoethnographic features. However, the aim is not only to reflect upon my subjective experiences within the field as a participant, but rather to interpret a larger social phenomenon with the help of these experiences. I hence see my method as a form of analytical autoethnography, which Anderson (2006) defines as a method with five central features. The first feature is that “the researcher is a complete member in the social world under study” (Anderson 2006, 379). Since we as researcher always have a certain agenda when we interact with a certain field this is difficult to fulfil, but in this study I aimed to do this by participating in the play itself as any other practitioner. As an effect of this, analytical reflexivity becomes an important feature of this method. The researcher has to be aware of the “of reciprocal influence between ethnographers and their settings and informants. It entails self-conscious introspection guided by a desire to better understand both self and others through examining one’s actions and perceptions in reference to and dialogue with those of others” (Anderson 2006, 382). This self-reflexivity is truly important due to the vulnerable position one becomes as a researcher in this method, which also makes the researcher a very visible and active actor in the text that is written through analytical autoethnography (Anderson 2006).
A very important feature of analytical autoethnography is, according to Anderson (2006), how the researcher strives to keep a dialogue with the field ‘Beyond the Self’. With this Anderson (2006) wants to point out that autoethnographic research have had a tendency to have a self-absorbed focus on the researcher’s own experiences, with the risk of silencing ‘the other’ within the field. Anderson argues hence for an reflexivity ‘beyond the Self’, where the researcher sees his/her experiences within the filed as first and foremost “a relational activity” (2006, 386): ”Unlike evocative autoethnography, which seeks narrative fidelity only to the researcher’s subjective experience, analytic autoethnography is grounded in self-experience but reaches beyond it as well” (Anderson 2006, 386). The central thesis that Anderson (2006) wants to put forward here is that in an analytical autoethnography the researcher does not only aim to gain an understanding about ones own subjective experiences, but rather to use these experiences as a platform to analyse the complex world the researcher is part of. So, instead of simply providing an insider’s perspective through the documentation of personal experience, analytical autoethnography commits to an analytical agenda to better understand the larger social phenomenon that the researcher is part of. In other words, the researcher should not just focus upon first-person-narratives or rely on empirical data, as such, as insight, but should with the help of the experiences within the field “contribute to a spiraling refinement, elaboration, extension, and revision of theoretical understanding” (Anderson 2006, 388). This methodology is something that I adapted in my research and hence very descriptive for the method used in the research behind this paper, especially the attempt to use subjective experiences as a platform to analyse larger social, cultural and economical features. With this method I strived to anchor myself and my research in play itself (or doing boardsports), as the player himself/herself takes it, and use this position as a starting-point in my analysis and interpretation of certain features within the boardsport communities.
Boardsport-communities and anti-commercial values 
Although boardsports are relatively new ‘sports’ they have attracted quite a lot of interest in academia, much due to its alternative sport-political ideology, subcultural lifestyle and strong emphasis on freedom and emancipation (se e.g. Thorpe 2011; Wheaton 2004). Boardsports incorporates many interesting social and (sub)cultural features, practitioners have for example vividly fought for legitimacy and acceptance but at the same time strongly rejected sport-political standardization and commercialization (se e.g. Humphreys 1997; 2003). Thorpe & Rinehart points out that while many traditional sports are built on rigid systematization and regimentation – and that not adhering is often penalized or punished – practitioners of boardsports often value freedom, hedonism and “spirited displays of unabashed emotion” (2010, 1271). Boardsports could also be seen as part of a bigger sport-sociological movement in our society (increased number of alternative sports such as parkour, windsurfing, wakeboarding etc.), and building on Bourdieu’s (1978) argument that the rise of different sport-phenomenon mirrors something about the state of certain society one could construct an interesting analysis of the popularity of boardsports. Especially when the popularity for these sports have increased during other central transformations in the western society (se e.g. Deleuze 1992; Scaffer 2016; Wheaton 2004). Puchan (2004) argues for example that the emergence of “extreme sports [is] a sign of the times in which people are looking for new ways to define their lives and to escape from an increasingly regulated and sanitised way of living” (Puchan 2004, 177).  Although the aim of this paper is not to analyse the popularity of boardsports in relation to the rise of postmodernity in detail, it is important to emphasise that boardsport pracititioners often declare an alternative way of life in many societies by rejecting the regulated and sanitised ways of living in the ’normal’ world (see e.g. Wheaton (2004) and Scaffer (2016) for a more detailed reflection on boardsports in a postmodern society). 

To better understand the alternative or subcultural nature of skateboarding Beal & Weidman (2003) draws upon the concept of authenticity, and argues that there are some features that are essential to being an authentic skateboarder. Especially central are participant control, self-expression, de-emphasis on competition and nonconformity to mainstream standards. By participant control Beal & Weidman (2003) argues that skaters strives to be the ones who make all the decisions about the sport, and that skaters view the absence of authority as vital. According to Beal & Weidman (2003) skaters also de-emphasize the role of competition, and often define their sport as “significantly different from mainstream sport” (2003, 340). Thorpe & Wheaton (2011) also points out that the ‘anti-hegemonic structure’ of these alternative sports becomes very tangible in practitioners’ resistance towards the standardization of their sport. Looking at this endeavour to not become a systemized, standardized and competition-oriented sport, the following statement by Huizinga comes to mind; ”with the increasing systematization and regimentation of sport, something of the pure play-quality is inevitably lost” (1955, 197). Boardsport-practitioners often point out that it is precisely this play-quality of their sport that they try to guard by rejecting authoritative structures and regulations, mainstream standards and a competition-oriented ideology (see e.g. Beal & Weidman 2003).
This paper, however, will instead focus upon one specific dimension of this subcultural relation to the ‘normal’ and ‘boring’ world (see e.g. Puchan 2004), namely the alienation towards the hegemonic structures and ideology of mainstream commerce and capitalism. Humphreys (2003) demonstrates how participants of different extreme sports often do not welcome widespread commercial popularity, and points out that the “basis of this rejection resides in an artistic philosophy that values freedom and self-expression, but which, ironically, is responsible for increasing the popularity of snowboarding” (2003, 407). In the introduction to Let my People go Surfing (2006) Yvon Chouinard, CEO for Patagonia, gives an illustration of how affect-laden and morally induced the anti-commercial values within this communities can be. It is not simply a distinction between ‘us’ and ‘them’, but rather a distinction between what is ‘good’ and ‘bad’:

I’ve been a businessman for almost fifty years. It is as difficult for me to say those words as it is for someone to admit being an alcoholic or a lawyer. I’ve never respected the profession. It’s business that has to take the majority of the blame for being the enemy of nature, for destroying native cultures, for taking from the poor and giving to the rich, for poisoning the earth with the effluent from its factories. 

[…]

The typical young Republican’s dream of making more money than his parents or of starting a business, growing it as fast as possible, taking it public, and retiring to the golf course of Leisure World has never appealed to me. My values are a result of living a life close to nature and being passionately involved in doing what some people would call risky sports. My wife, Malinda, and I and the other contrarian employees of Patagonia have taken lessons learned from these sports and our alternative lifestyle and applied them to running a company. (Chouinard 2006, 3-4)

Chouinard (2006) also shows that these values are not only part of an ideological worldview, but also put into practice:
Since I had never wanted to be a businessman, I needed a few good reasons to be one. One thing I did not want to change, even if we got serious: Work had to be enjoyable on a daily basis. We all had to come to work on the balls of our feet and go up the stairs two steps at a time. We needed to be surrounded by friends who could dress whatever way they wanted, even be barefoot. We all needed to have flextime to surf the waves when they were good, or ski the powder after a big snowstorm, or stay home and take care of a sick child. We needed to blur that distinction between work and play and family. (Chouinard 2006, 45)

Here Chouinard gives an example of the affect-laden resistance against commercial and capitalist values within alternative sport communities, and also points out how this ideology fuels a breaking down of the traditional work-life dichotomy. In their study Land & Taylor (2010) takes a closer look at this relation between work and leisure in a company imbedded in the context of alternative sports, and illustrates how the relation between ’work’ and ’life’ is qualitatively reconfigured by the fact that the company is ”incorporating the cultural identities and values of some employees into the brand” (2010, 397). In their article they point out that an anti-business and anti-success ethic permeate this whole company, and argues that at ”the heart of this is a tension: the idea that work should not take over life but that, if organized correctly, work and business can actively contribute to life and make the world a better place. The implication is that ‘mainstream’ urban life and large organizations encourage the wrong kind of work and work ethic, and that Ethico offers a real alternative” (Land & Taylor 2010, 403). Here the attitudes of resistance and alienation towards the hegemonic ideology of capitalism, business and even work becomes very evident, and how businesses within these communities work hard to maintain a loyal commitment to the values and lifestyle of the community. 
This form of anti-business, anti-success and anti-mainstream rejection of commercial interest occurred also often during my ethnographic work within the context of boardsports in Finland. In one of my interviews a business owner explained how he would never locate his shop within a commercial mall because, as he put it: ”a skate shop should always be a little bit on the side.” The underlying idea being here that a mall is a constellation for commercial interests, and hence not suitable as a place to have a skate-shop. Now, the purpose of this paper is to offer an interpretation of these anti-commercial, anti-business and anti-success values illustrated above. But, in my endeavour to offer an interpretation of this ideology I will start from the natives’ point of view. I argue, in other words, that we have to start from the perspective of play, from the playful, affective and hedonistic activity of doing boardsports.

Play
Play – both as a concept and as a practice – is something that has interested many sociologists, philosophers and social scientist, and has hence been conceptualized in many different ways (see e.g. Huizinga 1955; Caillois 1961; Gadamer 1997[1960]; Bourdieu 1978); Elias & Dunning 1986). Theses scholars have all – in some way or another – illustrated how there is something very exciting in this ’unserious’ activity we call play. Play has also received a certain degree of attention within organization studies (se e.g. Sørensen & Spoelstra 2011 & 2015; Styhre 2013; Kavanagh et al 2011), even though play is sometimes marginalized as an activity that is, per definition, antithetical to the sphere of business, work and organizations. Kavanagh et al. argues for example that ”since the Industrial Revolution, play has been split apart from work, with the latter seen as virtuous and the former as wasteful” (2011, 9), and hence ”play is largely off-limits for organization and management academics, whose work involves the study of work (not play)” (Kavanagh et al 2011, 21). 

Kavanagh et al. then, rightly so, points out that ”this dichotomy is important to any understanding of play” (2011, 9). Our notion of play is strongly influenced by this antithetical position to more ’serious’ or ’important’ dimensions of a civilized society, and play is often seen only as a recreational activity which value is to be found in its instrumental function for the individual or the society. Norbert Elias & Eric Dunning (1986) gives an illustrative example of this when they argued that play has an essential function for a society’s civilizing process. This because play offers an arena for different kind of cathartic displays of emotions that the individual cannot express in a ’civilized’ society (see e.g. Dunning 1999). It has also been argued that play can have certain instrumental functions within organizations, where play can offer a break from the everyday monotone working life and enhance creativity in the organization and feelings of solidarity between co-workers (see e.g. Sørensen & Spoelstra 2011). Sørensen & Spoelstra hence points out that there is an imbedded problem in the position play is given within organization studies: ”play on this account remains a tool, not an activity in its own right” (2011, 85). In other words, play is, Sørensen & Spoelstra (2011) argues, subsumed under work, i.e. first and foremost looked at from the point of view of how it may inspire and contribute to work in the organization. 
However, in this paper play is not seen as secondary or instrumental to work but rather, as Huizinga suggests, we ”shall try to take play as the player himself takes it: in its primary significance” (Huizinga 1955, 4). In his seminal work, Homo Ludens – a study of the play element in culture, Huizinga (1955) gives inspirational tools for such an endeavour. Here Huizinga gives a very primordial understanding of play, and argues that our civilization is to be understood sub specie ludi: ”We have to conclude, therefore, that civilization is, in its earliest phases, played. It does not come from play like a babe detaching itself from the womb; it arises in and as play, and never leaves it” (Huzinga 1955, 173). Huizinga (1955) does not see play as a trivial or childish activity, but rather argues that playing is as essential and elementary to human existence as reasoning and making: ”Play cannot be denied. You can deny, if you like, nearly all abstractions: justice, beauty, truth, goodness, mind, God. You can deny seriousness, but not play” (Huizinga 1955, 3). Huizinga (1955) hence takes play, in itself, very seriously, and points out that the innermost essence of play is not a feature of the rationally thinking human. Huizinga’s interest in ”the question of what play is in itself and what it means for the player” (1955, 2) incorporates a lot of similarities with Gadamer’s 1997[1960]) reflection on play and the way in which he gives play a methodical priority in his analysis. Gadamer (1997[1960]) is also very much interested in the very essence of play, or what Huizinga (1955) calls ”the primordial quality of play” (Huizinga 1955, 3). 
What Huizinga (1955) essentially does in his seminal work is that he gives us an notion of play that sees play as primordial before culture, i.e. he illustrates how play is a very elementary element in the process of how our social and cultural existence have evolved: 

The view we take in the following pages is that culture arises in the form of play, that it is played from the very beginning. […] Social life is endued with supra-biological forms, in the shape of play, which enhance its value. It is through this playing that society expresses its interpretation of life and the world. By this we do not mean that play turns into culture, rather that in its earliest phases culture has the play-character, that it proceeds in the shape and the mood of play. In the twin union of play and culture, play is primary (Huizinga 1955, 46)

In this paper I will adopt this line of thought and argue that play, in itself, incorporates a rich substance of significance and meaning, and that play’s primordial qualities can help us analyse and understand certain social, cultural and economical features. In other words, I put strong emphasis on the ”immense affective significance” (Thrift 2008, 7) of play, its own ’sacred seriousness’ (see Gadamer 1997), in this paper, and argue that this affective significance can shed some light on the subcultural lifestyle-patterns of boardsport-communities and its ideological patterns of anti-commercial ideals. Because, as Sørensen & Spoelstra points out, it is due to this affective significance in play – or this ’sacred seriousness’ of play – that “a temporary shadow world is established where personal and worldly affairs are ‘curiously suspended’ and blocked out” (2015, 289). In other words, this paper will illustrate in the following that if we start from the “immense affective significance” (Thrift 2008, 7) of play we will be able to shed some light on the subcultural lifestyle patterns within boardsport communities and its anti-commercial ideals. 

Anti-commercial ideologies as a manifestation of play’s affective significance and conatus 
It [play] promotes the formation of social groupings which tend to surround themselves with secrecy and to stress their difference from the common world by disguise or other means (Huizinga 1955, 13).

In the statement above Huizinga (1955) points out that play have a tendency to form social groupings that, in one way or another, tries to distinguish themselves from the ‘common world’. In this paper I argue that we are able to shed some light on the resistance against mainstream commercialism within boardsport communities by using this observation as a starting point. In other words, by starting from the play itself - the playful activity of doing boardsports - we can gain an analytical starting point to better understand the anti-capitalist or anti-commercial values within boardsports. But, to do that, I argue, we need to take a closer look at the affective significance (the ‘sacredness’) of play (see e.g. Sørensen & Spoelstra 2015), or the embodied and sensual experience of boardsports that practitioners often call stoke (see Evers 2006). To be stoked is an expression that boardsport-practitioners use to describe the emotional energy (Collins 2004) that the practice of riding a board is accompanied with. Stoked should not, however, only be understood as an internal or subjective feeling, but also as a contagious energy, “an energy that can be whipped up or dampened in the course of interaction’ (Wissinger 2007, 232). Evers expresses this in an illustrative way:
A mate looks me straight in the eye and with the utmost intimacy says, ’We did it.’ A shiver runs down my spine. We dump our gear and run. Joy is not an appropriate word ... ’stoke’ is. After such adventures I feel very close to my mates. I alone experience affects such as joy, fear, excitement, shame and pride, until with a sideways glance we relay the feelings. Stoke can fill the air. (Evers 2004, 36-37)

The first point that needs to be made is therefore that the affective experience of boardsports is not only an inner psychological state or subjectively ‘owned’ feeling, but an inter-bodily intensity or ’atmosphere’ (se e.g. Brennan 2004, 1) that is both corporeal and social. In this paper I hence draw upon the ’affective turn’ (Clough & Halley 2007; Seigworth & Gregg 2010) in social sciences to underline that the intense embodied and sensual experience of doing boardsports should not be understood as an isolated, psychological or subjective experience, but that the affective significance of this practice operates across all the domains of practitioners’ daily life: “Affect is what gives ’color,’ ’tone’ or ’texture’ to the lived” (Grossberg 1992, 81). Considering the feeling of being stoked more like a social force than a subjective feeling also shifts the focus of inquiry more towards the effects of this affective experience, rather than investigating what this affective intensity is. Or as Sarah Ahmed puts it: “rather than asking ‘What are emotions’, I will ask, ‘What do emotions do’” (2004, 4). 

Drawing on Durkheim’s (1912) analysis on the social effects of collective effervescence in his seminal work The Elementary Forms of Religious Life I especially want to draw attention to one essential ‘thing’ that the experience of stoked as an inter-bodily intensity or ‘atmosphere’ within boardsport communities does. According to Durkheim (1912) it is these affect-intense inter-corporeal experiences – that calls collective effervescence – that glues individuals together, creates solidarity, and motives them to respect and protect their group identity and moral values (see e.g. Kemper 2011). In this paper I want to draw on Durkheim’s (1912) affect-based social theory to argue that boardsport-communities can in a similar manner be viewed as affectively formed communities, meaning that the affective significance of the practice is seen as a central mechanism whereby the social, cultural and economical landscape of these communities are formed and sustained. The affective significance of play (doing boardsports) is hence not seen as secondary in any way to the representational features of these communities, but rather it is, as Grossberg (2015) puts it, “the energetic glue that attaches subjects to objects and experiences, that stiches bodies and subjects into formations and organizations of social (rather than individual) experience” (Grossberg 2015, 107). 
One very essential feature of this perspective adopted from Durkheim’s (1912) affect-based social theory is that the affective experience of play is not seen as in contradictory relation to reason and rationality (see e.g. Hutchison 2013). Rather, the affective experience of boardsports is seen as “the perspective tools that individuals use to makes sense of the world and to situate themselves” (Hutchison 2013, 128). Hutchison (2013) argues instead for an affect-based understanding of rational thinking, where emotions are seen as an endemic part of rationality. This notion, that rationality is “fundamentally and inevitably imbued with emotions” (2013, 128), is – I argue in this paper – of especially paramount importance when it comes to moral ideals within affectively formed communities. When he describes the affect-intense inter-corporeal experiences that Durkheim (1912) calls collective effervescence in his affect-based social theory Collins (2004) explains how participants experience “feelings of morality: the sense of rightness in adhering to the group, respecting its symbols, and defending both against transgressors. Along with this goes the sense of moral evil or impropriety in violating the group’s solidarity and its symbolic representation” (Collins 2004, 49). Experiences of collective effervescence in rituals or group activities is, according to Collins, first and foremost a moral sentiment, “it includes feelings of what is right and wrong, moral and immoral” (2004, 109). The affective experience of play is hence not here seen as an irrational disturbance to rationality, but rather as a central mechanism that forms the players’ perception of the world and ideals about what is right and wrong. 
In this paper I argue that these ideas of an affect-based social theory can be used to shed some light on the resistance against mainstream commercialization within boardsport-communities, i.e. that play incorporates an affective significance that does not only give rise to a social distinction between ’us’ and ’them’ (as Huizinga (1955) pointed out) but also a moral distinction between what is ’good’ and ’bad’, ’right’ and ’wrong’ (see Collins 2004, 49). One way to better illustrate the formation of anti-capitalist values within boardsports through such an affect-based point of view is with the help of Lawrence Grossberg (1992), who point out in his work that affect and affective investment always generates an ideological response. This response happens, Grossberg (1992) argues, through a principle of ‘excess’. In his work Grossberg (1992) analyses rock music communities and observed that the rock fan often ‘knows’ that there is something more in rock music which distinguishes it from other forms of music, similarly to when Chouinard (2006) ‘knows’ that there is something more in doing business that are rooted in lifestyle sports, something that distinguishes it from the destructive nature of regular, capitalist centred businesses (se above). According to Grossberg (1992) this ’knowledge’ of excess is, however, only an ideological construction that helps the enthusiast rationalize, articulate and legitimate his/her affective investment in rockmusic/boardsports. “This excess, while ideologically constructed, is always beyond ideological challenge, because it is called into existence affectively,” Grossberg (1992, 86) argues, and the stronger the affective investment is, the stronger the ideological response has to be.
Grossberg’s (1992) central argument is therefore that ideology is always affectively constructed, i.e. that a certain ideological ‘knowledge’ is always an offspring of affect. Grossberg (1992) argues for example that the subcultural ideology of rock music in 1980’s should first and foremost be understood as an epifenomenon of the affective alienation the youth felt towards the structures of meaning that was offered to them, e.g. the structures of meaning that was offered to them did not express their ‘affective relation to the world’:

Rock emerged as a way of mapping the specific structures of youth’s affective alienation on the geographies of everyday life, and the specific differences of youth’s social identity on the grid of socially defined differences. […] The articulation of rock and youth made rock into an affective statement – a cry and a demand – uttered from particular places in society, a statement of the continuing dialectic between a certain sort of affective alienation and a struggle for empowerment. […] Rock declared youth’s rejection of the boredom, surveillance, control and normalcy of the straight world as their own imagined future. (Grossberg 1992, 179-180)

What Grossberg (1992) then underlines is that ”the rupture which separated youth from adults was not a matter of ideology or interpretation. It was a crisis in the relation between affect and signification, in the possibilities of investing in the meanings and values being offered to them.” (Grossberg 1992, 204). We always have to construct a structure of meaning, or ‘knowledge’, that can articulate our affective investment in something, and the moral sentiment of what is good and bad, right and wrong that this affective investment entails (See e.g. Collins 2004). What Grossberg’s (1992) principle of excess then illustrates is that the anti-commercial ideology, and the moral ideals between of ’good’ and ’bad’ that is imbedded within this ideology, within boardsport communities should not first and foremost be viewed as a given, fixed structure of meaning, but rather be interpreted as an epiphenomena of the affective significance in the playful practice of doing boardsports. 
Another way to illustrate how the anti-capitalist values within boardsports can be understood as an expression of play’s affective significance or joyfulness is through the concept of Conatus. Conatus is a term that, according to Spinoza (1989), refers to our self-preservation - our drive to exist in, preserve and protect that which reinforces our state of being: “Each thing, as far as it can by its own power, strives to persevere in its being.” (1989, 3p6). It is, Spinoza (1989) argues, this self-preservation that gives rise to our knowledge about what is ’good’ and ’bad’. According to Spinoza (1989, 148) we call something ’good’ if it reinforces our state of being (that what affects us positively), and ‘bad’ that what undermines our being (that what affects us negatively). Hence the knowledge of ’good’ and ’bad’ is according to Spinoza (1989) nothing else than affects of joy or sorrow, because that which gives us joy we call ’good’ and that which brings us sadness we call ’bad’. Ethics and moral ideals for Spinoza (1989) is not some fixed moral code imposed from above that stipulate what we ought to strive for, but rather that what we say is good and bad is always an outcome of what we strive for: “It is clear that we neither strive for, nor will, neither want, nor desire anything because we judge it to be good; on the contrary, we judge something to be good because we strive for it, will it, want it, and desire it” (Spinoza 1989, 98). Affect precedes ethics for Spinoza (1989), or as Schaffer (2016) describes this ethics; it ”emerges in the interaction between things” (2016, 17).
The argument here is hence that the anti-capitalist/anti-commercial values within boardsports should not be interpreted as a fixed moral code part imposed by a subcultural lifestyle, but that these anti-capitalist/anti-commercial values should be interpreted as epiphenomenon of the affective significance of doing boardsports. In other words, the affective significance of the play gives rise to a self-preservation that judges those things that intensifies and strengthens this being as good, while does things that undermines and weakens the sacral relations of passionate interests (e.g. e.g. capitalist, commercial or mainstream interests) is seen as ’bad’. The ideology that Chouinard (2006) portrayed above is hence not first and foremost seen as a rejection to the imbedded ’evilness’ of capitalist/commercial ideology, as he described it, but this ideology is rather seen as an ideological response his affective investment in alternative sports. He needs a structure of meaning that can rationalize, articulate and legitimize his feeling that there is something ‘more’ in his lifestyle that distinguishes it from other forms of lifestyles. Resistance against mainstream commercialization within boardsport-communities is hence, I argue, first and foremost a manifestation of practitioners’ drive to preserve and protect the affective essence of this community (conatus), and that practitioners experience ’profane’ capitalist interest as an undermining force to this state of being. 
SUMMARY
In this paper I have reflected upon the anti-capitalist ideologies that is often permeating communities of boardsport (snowboarding, skateboarding and surfing), an emancipation laden ideal that is manifested through a resistance against mainstream commercialism. The central argument that this paper argues for is that Huizinga’s (1995) notion of play presents us with a conceptual starting point – or tool – to analyse and explore this endeavour within boardsports communities to alienate oneself from worlds of capitalism, business and commerce. Huizinga (1955) points out that play have a tendency to surround itself with an air of secrecy, to form a distinction between a ‘profane’ world and ‘sacred’ world for the player in the play. “In play we may move below the level of the serious, as the child does; but we can also move above it – in the realm of the beautiful and the sacred” (Huizinga 1955, 19). Following this line of thought – and Huizinga’s inspirational quest for looking at “what play is in itself and what it means for the player” (1955, 2) – this paper argues that the essence of the resistance against mainstream commercialism within boardsport communities is to be found in the play itself, i.e. within the practice of doing boardsports.
To better clarify this argument this paper have pointed to the affectivity of play and presented an interpretation of boardsport-communities as affectively formed communities, meaning that the immense affective significance of doing boardsports is seen as a central mechanism whereby the social, cultural and economical landscape of these communities are formed and sustained. Drawing upon Grossberg (1992) and especially Spinoza’s (1989) concept of Conatus this paper have also shown how this affective significance is accompanied by a mechanism of self-preservation – a drive to exist in, preserve and protect that which reinforces our state of being. Resistance against mainstream commercialization within boardsport communities can hence, I argue in this paper, be interpreted as a manifestation of practitioners’ drive to preserve and protect the affective essence of these communities against ’profane’ capitalist interests (which practitioners see as an undermining force to these communities’ affective state of being). The subcultural ideology of anti-commercial values that permeates communities of bordsports should hence, this paper argues, first and foremost be understood as an epiphenomenon of the play itself and the immense affective significance that the playful and hedonistic activity of riding a board incorporates.
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