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The subtitle of the English translation of Julius Evola’s Ride the Tiger (Cavalcare la Tigre) promises that it 

offers “A Survival Manual for the Aristocrats of the Soul.”[1] As a result, one comes to the work with the 

expectation that it will constitute a kind of “self-help book” for Traditionalists, for “men against time.” 

One expects that Evola will offer moral support and perhaps even specific instructions for revolting 

against the modern world. Unfortunately, the subtitle proves misleading. Ride the Tiger is primarily 

devoted to an analysis of aspects of the present age of decline (the Kali Yuga): critiques of relativism, 

scientism, modern art, modern music, and of figures like Heidegger and Sartre; discussions of the 

decline of marriage, the relation between the sexes, drug use, and so forth. Many of the points Evola 

makes in this volume are made in his other works, sometimes at greater length and more lucidly. 

For those seeking something like a “how to” guide for living as a Traditionalist, it is mainly the second 

division of the book (“In the World Where God is Dead”) that offers something, and chiefly it is to be 

found in Chapter Eight: “The Transcendent Dimension – ‘Life’ and ‘More than Life.’” My purpose in this 

essay is to piece together the miniature “survival manual” provided by Chapter Eight – some of which 

consists of little more than hints, conveyed in Evola’s often frustratingly opaque style. It is my view that 

what we find in these pages is of profound importance for anyone struggling to hold on to his sanity in 

the face of the decadence and dishonesty of today’s world. It is also essential reading for anyone 

seeking to achieve the ideal of “self-overcoming” taught by Evola – seeking, in other words, to “ride the 

tiger.” 

The central figure of the book’s second part is unquestionably Friedrich Nietzsche, to whom Evola 

repeatedly refers. Evola’s attitude toward Nietzsche is critical. However, it is obvious that Nietzsche 

exercised a profound and positive influence on him. Indeed, virtually every recommendation Evola 

makes for living as a Traditionalist – in this section of the work, at least – is somehow derived from 

Nietzsche. This despite the fact that Nietzsche was not a Traditionalist – a fact of which Evola was well 

aware, and to which I shall turn later. 

In the last paragraph of Chapter Seven, Evola announces that in the next chapter he will consider “a line 

of conduct during the reign of dissolution that is not suitable for everyone, but for a differentiated type, 

and especially for the heir to the man of the traditional world, who retains his roots in that world even 

though he finds himself devoid of any support for it in his outer existence.”[2] This “line of conduct” 

turns out, in Chapter Eight, to be based entirely on statements made by Nietzsche. That chapter opens 

with a continuation of the discussion of the man who would be “heir to the man of the traditional 

world.” Evola writes, “What is more, the essential thing is that such a man is characterized by an 

existential dimension not present in the predominant human type of recent times – that is, the 

dimension of transcendence.”[3] 



Evola clearly regarded this claim as of supreme importance, since he places the entire sentence just 

quoted in italics. The sentence is important for two reasons. First, as it plainly asserts, it provides the key 

characteristic of the “differentiated type” for whom Evola writes, or for whom he prepares the ground. 

Second, the sentence actually provides the key point on which Evola parts company with Nietzsche: for 

all the profundity and inspiration Nietzsche can provide us, he does not recognize a “dimension of 

transcendence.” Indeed, he denigrates the very idea as a projection of “slave morality.” Our first step, 

therefore, must be to understand exactly what Evola means by “the dimension of transcendence.” 

Unfortunately, in Ride the Tiger Evola does not make this very easy. To anyone familiar with Evola’s 

other works, however, his meaning is clear. 

“Dimension of transcendence” can be understood as having several distinct, but intimately-related 

meanings in Evola’s philosophy. First, the term “transcendence” simply refers to something existing 

apart from, or beyond the world around us. The “aristocrats of the soul” living in the Kali Yuga must live 

their lives in such a way that they “stand apart from” or transcend the world in which they find 

themselves. This is the meaning of the phrase “men against time,” which I have already used (and which 

derives from Savitri Devi). The “differentiated type” of which Evola writes is one who has differentiated 

himself from the times, and from the men who are like “sleepers” or pashu (beasts). Existing in the 

world in a physical sense, even playing some role (or roles) in that world, one nevertheless lives wholly 

apart from it at the same time, in a spiritual sense. This is the path of those who aim to “ride the tiger”: 

they do not separate themselves from the decay, like monks or hermits; instead they live in the midst of 

it, but remain uncorrupted. (This is also little different from what the Gurdjieffian tradition calls “the 

fourth way,” and it is the essence of the “Left-Hand Path” as described by Evola and others.) 

However, there is another, deeper sense of the “dimension of transcendence.” The type of man of 

which Evola speaks is not simply reacting to the world in which he finds himself. This is not what his 

“apartness” consists in – not fundamentally. Nor does it consist in some kind of intellectual commitment 

to a “philosophy of Traditionalism,” as found in books by Evola and others. Rather, “transcendence” in 

the deepest sense refers to the Magnum Opus that is the aim of the “magic” or spiritual alchemy 

discussed by Evola in his most important works (chiefly Introduction to Magic and The Hermetic 

Tradition). “Transcendence” means the overcoming of the world and of the ego – really, of all 

manifestation, whether it is objective (“out there”) or subjective (“in here”). Such overcoming is the 

work of what is called in Vedanta the “witnessing consciousness.” Evola frequently calls this “the Self.” 

(For more on this teaching, see my essays “What is Odinism?” in TYR, Vol. 4, and “On Being and Waking” 

in TYR, Vol. 5, forthcoming.) 

These different senses of “transcendence” are intertwined. It is only through the second sense of 

“transcendence,” of the overcoming of all manifestation, that the first sense, standing apart from the 

modern world, can truly be achieved. The man who is “heir to the man of the traditional world” can 

retain “his roots in that world” only by the achievement of a state of being that is identical to that of the 

“highest type” of the traditional world. That type was also “differentiated”: set apart from other men. 

Fundamentally, however, to be a “differentiated type” does not mean to be differentiated from others. 

It refers to the state of one who has actively differentiated “himself” from all else, including “the ego.” 

This active differentiation is the same thing as “identification” with the Self – which, for Evola, is not the 



dissolution of oneself in an Absolute Other, but the transmutation of “oneself” into “the Self.” Further, 

the metaphysical differentiation just described is the only sure and true path to the “differentiation” 

exhibited by the man who lives in the Kali Yuga, but stands apart from it at the same time. 

Much later I will discuss how and why Nietzsche fails to understand “the dimension of transcendence,” 

and how it constitutes the fatal flaw in his philosophy. Recognizing this, Evola nonetheless proceeds to 

draw from Nietzsche a number of principles which constitute the spirit of “the overman.”[4] Evola offers 

these as characterizing his own ideal type – with the crucial caveat that, contra Nietzsche, these 

principles are only truly realizable in a man who has realized in himself the “dimension of 

transcendence.” Basically, there are ten such principles cited by Evola, each of which he derives from 

statements made by Nietzsche. The passage in which these occur is highly unusual, since it consists in 

one long sentence (lasting more than a page), with each principle set off by semi-colons. I will now 

consider each of these points in turn. 

1. “The power to make a law for oneself, the ‘power to refuse and not to act when one is pressed to 

affirmation by a prodigious force and an enormous tension.’”[5] This first principle is crucial, and must 

be discussed at length. Earlier, in Chapter Seven (“Being Oneself”), Evola quotes Nietzsche saying, “We 

must liberate ourselves from morality so that we can live morally.”[6] Evola correctly notes that in such 

statements, and in the idea of “making a law for oneself,” Nietzsche is following in the footsteps of Kant, 

who insisted that genuine morality is based upon autonomy – which literally means “a law to oneself.” 

This is contrasted by Kant to heteronomy (a term Evola also uses in this same context): morality based 

upon external pressures, or upon fealty to laws established independent of the subject (e.g., following 

the Ten Commandments, conforming to public opinion, acting so as to win the approval of others, etc.). 

This is the meaning of saying, “we must liberate ourselves from morality [i.e., from externally imposed 

moral commandments] so that we can live morally [i.e., autonomously].” In order for the subject’s 

standpoint to be genuinely moral, he must in a sense “legislate” the moral law for himself, and affirm it 

as reasonable. Indeed, for Kant, ultimately the authority of the moral law consists in our “willing” it as 

rational. 

Of course, Nietzsche’s position is not Kant’s, though Evola is not very helpful in explaining to us what the 

difference consists in. He writes that Nietzsche’s notion of autonomy is “on the same lines” as Kant’s 

“but with the difference that the command is absolutely internal, separate from any external mover, 

and is not based on a hypothetical law extracted from practical reason that is valid for all and revealed 

to man’s conscience as such, but rather on one’s own specific being.”[7] There are a good deal of 

confusions here – so much so that one wonders if Evola has even read Kant. For instance, Kant 

specifically rejects the idea of an “external mover” for morality (which is the same thing as heteronomy). 

Further, there is nothing “hypothetical” about Kant’s moral law, the “categorical imperative,” which he 

specifically defines in contrast to “hypothetical imperatives.” We may also note the vagueness of saying 

that “the command” must be based “on one’s specific being.” 

Still, through this gloom one may detect exactly the position that Evola correctly attributes to Nietzsche. 

Like Kant, Nietzsche demands that the overman practice autonomy, that he give a law to himself. 

However, Kant held that our self-legislation simultaneously legislates for others: the law I give to myself 



is the law I would give to any other rational being. The overman, by contrast, legislates for himself only – 

or possibly for himself and the tiny number of men like him. If we recognize fundamental qualitative 

differences between human types, then we must consider the possibility that different rules apply to 

them. Fundamental to Kant’s position is the egalitarian assertion that people do not get to “play by their 

own rules” (indeed, for Kant the claim to be an exception to general rules, or to make an exception for 

oneself, is the marker of immorality). If we reject this egalitarianism, then it does indeed follow that 

certain special individuals get to play by their own rules. 

This does not mean that for the self-proclaimed overman “anything goes.” Indeed, any individual who 

would interpret the foregoing as licensing arbitrary self-indulgence of whims or passions would be 

immediately disqualified as a potential overman. This will become crystal clear as we proceed with the 

rest of Evola’s “ten principles” in Chapter Eight. For the moment, simply look once more at the wording 

Evola borrows from Nietzsche in our first “principle”: the “power to refuse and not to act when one is 

pressed to affirmation by a prodigious force and an enormous tension.” To refuse what? What sort of 

force? What sort of tension? The claim seems vague, yet it is actually quite clear: autonomy means, 

fundamentally, the power to say no to whatever forces or tensions press us to affirm them or give way 

to them. 

The “forces” in question could be internal or external: they could be the force of social and 

environmental circumstances; they could be the force of my own passions, habits, and inclinations. It is 

a great folly to think that my passions and such are “mine,” and that in following them I am “free.” 

Whatever creates an “enormous tension” in me and demands I give way, whether it comes from “in me” 

or “outside me” is precisely not mine. Only the autonomous “I” that can see this is “mine,” and only it 

can say no to these forces. It has “the power to refuse and not to act.” Essentially, Nietzsche and Evola 

are talking about self-mastery. This is the “law” that the overman – and the “differentiated type” – gives 

to himself. And clearly it is not “universalizable”; the overman does not and cannot expect others to 

follow him in this.[8] 

In short, this first principle asks of us that we cultivate in ourselves the power to refuse or to negate – in 

one fashion or other – all that which would command us. Again, this applies also to forces within me, 

such as passions and desires. Such refusal may not always amount to literally thwarting or annihilating 

forces that influence us. In some cases, this is impossible. Our “refusal” may sometimes consist only in 

seeing the force in question, as when I see that I am acting out of ingrained habit, even when, at that 

moment, I am powerless to resist. Such “seeing” already places distance between us and the force that 

would move us: it says, in effect, “I am not that.” As we move through Evola’s other principles, we will 

learn more about the exercise of this very special kind of autonomy. 

2. “The natural and free asceticism moved to test its own strength by gauging ‘the power of a will 

according to the degree of resistance, pain, and torment that it can bear in order to turn them to its own 

advantage.’”[9] Here we have another expression of the “autonomy” of the differentiated type. Such a 

man tests his own strength and will, by deliberately choosing that which is difficult. Unlike the Last Man, 

who has left “the regions where it is hard to live,”[10] the overman/differentiated man seeks them out. 



Evola writes that “from this point of view everything that existence offers in the way of evil, pain, and 

obstacles . . . is accepted, even desired.”[11] This may be the most important of all the points that Evola 

makes in this chapter – and it is a principle that can serve as a lifeline for all men living in the Kali Yuga, 

or in any time. If we can live up to this principle, then we have made ourselves truly worthy of the 

mantle of “overman.” The idea is this: can I say “yes” to whatever hardship life offers me? Can I use all 

of life’s suffering and evils as a way to test and to transform myself? Can I forge myself in the fire of 

suffering? And, going a step further, can I desire hardship and suffering? It is one thing, of course, to 

accept some obstacle or calamity as a means to test myself. It is quite another to actively desire such 

things. 

Here we must consider our feelings very carefully. Personally, I do not fear my own death nearly as 

much as the death of those close to me. And I fear my own physical incapacitation and decline more 

than death. Is it psychologically realistic for me to desire the death of my loved ones, or desire a 

crippling disease, as a way to test myself? No, it is not – and this is not what Evola and Nietzsche mean. 

Rather, the mental attitude in question is one where we say a great, general “yes” to all that life can 

bring in the way of hardship. Further, we welcome such challenges, for without them we would not 

grow. It is not that we desire this specific calamity or that, but we do desire, in general, to be tested. 

And, finally, we welcome such testing with supreme confidence: whatever life flings at me, I will 

overcome. In a sense, I will absorb all negativity and only grow stronger by means of it. 

3. Evola next speaks of the “principle of not obeying the passions, but of holding them on a leash.” Then 

he quotes Nietzsche: “greatness of character does not consist in not having such passions: one must 

have them to the greatest degree, but held in check, and moreover doing this with simplicity, not feeling 

any particular satisfaction thereby.”[12] This follows from the very first principle, discussed earlier. To 

repeat, giving free rein to our passions has nothing to do with autonomy, freedom, or mastery. Indeed, 

it is the primary way in which the common man finds himself controlled. 

To see this, one must be able to recognize “one’s own” passions as, in reality, other. I do not choose 

these things, or the power they exert. What follows from this, however, is not necessarily thwarting 

those passions or “denying oneself.” As Evola explains in several of his works, the Left-Hand Path 

consists precisely in making use of that which would enslave or destroy a lesser man. We hold the 

passions “on a leash,” Evola says. The metaphor is appropriate. Our passions must be like well-trained 

dogs. Such animals are filled with passionate intensity for the chase – but their master controls them 

completely: at a command, they run after their prey, but only when commanded. As Nietzsche’s words 

suggest, the greatest man is not the man whose passions are weak. A man with weak passions finds 

them fairly easy to control! The superior man is one whose passions are incredibly strong – one in whom 

the “life force” is strong – but who holds those passions in check. 

4. Nietzsche writes, “the superior man is distinguished from the inferior by his intrepidity, by his 

defiance of unhappiness.”[13] Here too we have invaluable advice for living. The intrepid man is fearless 

and unwavering; he endures. But why does Nietzsche connect this with “defiance of unhappiness”? The 

answer is that just as the average man is a slave to the passions that sweep him away at any given time, 

so he is also a prisoner of his “moods.” Most men rise in the morning and find themselves in one mood 



or another: “today I am happy,” “today I am sad.” They accept that, in effect, some determination has 

been made for them, and that they are powerless in the matter. If the unhappiness endures, they have a 

“disease” which they look to drugs or alcohol to cure. 

As with the passions, the average man “owns” his moods: “this unhappiness is mine, it is me,” he says, 

in effect. The superior man learns to see his moods as if they were the weather – or, better yet, as if 

they were minor demons besetting him: external mischief makers, to whom he has the power to say 

“yes” or “no.” The superior man, upon finding that he feels unhappiness, says “ah yes, there it is again.” 

Immediately, seeing “his” unhappiness as other – as a habit, a pattern, a kind of passing mental cloud – 

he refuses identification with it. And he sets about intrepidly conquering unhappiness. He will not 

acquiesce to it. 

5. The above does not mean, however, that the superior man intrepidly sets about trying to make 

himself “happy.” Evola quotes Nietzsche as saying “it is a sign of regression when pleasure begins to be 

considered as the highest principle.”[14] The superior man responds with incredulity to those who 

“point the way to happiness,” and respond, “But what does happiness mean to us?”[15] The 

preoccupation with “happiness” is characteristic of the inferior modern type Nietzsche refers to as “the 

Last Man” (“‘We have invented happiness,’ say the last men, and they blink. They have left the regions 

where it was hard to live, for one needs warmth.”[16] 

But if we do not seek happiness, in the name of what do we “defy unhappiness”? Answer: in the name 

of greatness, self-mastery, self-overcoming. Kant can be of some limited help to us here as well, for he 

said that the aim of life should not be happiness, but making oneself worthy of happiness. Many 

individuals may achieve happiness (actually, the dumber one is, the greater one’s chances). But only 

some are worthy of happiness. The superior man is worthy of happiness, whether he has it or not. And 

he does not care either way. He does not even aim, really, to be worthy of happiness, but to be worthy 

of greatness, like Aristotle’s “great-souled man” (megalopsuchos).[17] 

6. According to Evola, the superior man claims the right (quoting Nietzsche) “to exceptional acts as 

attempts at victory over oneself and as acts of freedom . . . to assure oneself, with a sort of asceticism, a 

preponderance and a certitude of one’s own strength of will.”[18] This point is related to the second 

principle, discussed earlier. The superior man is master, first and foremost, of himself. He therefore 

seeks opportunities to test himself in exceptional ways. Evola provides an extended discussion of one 

form of such self-testing in his Meditations on the Peaks: Mountain Climbing as Metaphor for the 

Spiritual Quest (and, of course, for Evola mountain climbing was not entirely metaphorical!). Through 

such opportunities, one “assures oneself” of the strength of one’s will. But there is more: through such 

tests, one’s will becomes even stronger. 

“Asceticism” suggests self-denial. But how does such testing of the will constitute “denying oneself”? 

The key, of course, lies in asking “what is my self?” The self that is denied in such acts of “self-mastery” 

is precisely the self that seeks to hold on to life, to safety, to security, and to its ephemeral 

preoccupations and possessions. We “deny” this self precisely by threatening what it values most. To 



master it is to progressively still its voice and loosen its hold on us. It is in this fashion that a higher self – 

what Evola, again, calls the Self – grows in us. 

7. The superior man affirms the freedom which includes “keeping the distance which separates us, being 

indifferent to difficulties, hardships, privations, even to life itself.”[19] This mostly reaffirms points made 

earlier. But what is “the distance that separates us”? Here Nietzsche could be referring to hierarchy, or 

what he often calls “the order of rank.” He could also be referring to the well-known desire of the 

superior man for apartness, verging sometimes on a desire for isolation. The superior man takes himself 

away from others; he has little need for the company of human beings, unless they are like himself. And 

even then, he desires the company of such men only in small and infrequent doses. He is repulsed by 

crowds, and by situations that force him to feel the heat and breath and press of others. Such feelings 

are an infallible marker of the superior soul – but they are not a “virtue” to be cultivated. One either has 

such feelings, or one does not. One is either the superior type, or a “people person.” 

If we consult the context in which the quote appears – an important section of Twilight of the Idols – 

Nietzsche offers us little help in understanding specifically what he means by “the distance that 

separates us.” But the surrounding context is a goldmine of reflections on the superior type, and it is 

surprising that Evola does not quote it more fully. Nietzsche remarks that “war educates for freedom” (a 

point on which Evola reflects at length in his Metaphysics of War), then writes: 

For what is freedom? Having the will to responsibility for oneself. Maintaining the distance that 

separates us. Becoming indifferent to trouble, hardships, deprivation, even to life. Being ready to 

sacrifice people to one’s cause, not excluding oneself. Freedom means that the manly instincts, the 

instincts that celebrate war and winning, dominate other instincts, for example the instinct for 

“happiness.” The human being who has become free, not to mention the spirit that has become free, 

steps all over the contemptible sort of wellbeing dreamt of by grocers, Christians, cows, women, 

Englishmen, and other democrats. The free human being is a warrior.[20] 

The rest of the passage is well worth reading. 

8. Evola tells us that the superior man rejects “the insidious confusion between discipline and 

enfeeblement.” The goal of discipline is not to produce weakness, but a greater strength. “He who does 

not dominate is weak, dissipated, inconstant.” To discipline oneself is to dominate one’s passions. As we 

saw in our discussion of the third principle, this does not mean stamping out the passions or denying 

them. Neither does it mean indulging them: the man who heedlessly indulges his passions becomes 

“weak, dissipated, inconstant.” Rather, the superior man learns how to control his passions and to make 

use of them as a means for self-transformation. It is only when the passions are mastered – when we 

have reached the point that we cannot be swept away by them – that we can give expression to them in 

such a way that they become vehicles for self-overcoming. 

Evola quotes Nietzsche: “Excess is a reproach only against those who have no right to it; and almost all 

the passions have been brought into ill repute on account of those who were not sufficiently strong to 

employ them.”[21] The convergence of Nietzsche’s position with Evola’s portrayal of the Left-Hand Path 

could not be clearer. The superior man has a right to “excess” because, unlike the common man, he is 



not swept away by the passions. He holds them “on a leash” (see earlier), and uses them as means to 

transcend the ego, and to achieve a higher state. The common man, who identifies with his passions, 

becomes wholly a slave to them, and is sucked dry. He gives “excess” a bad reputation. 

9. Evola’s penultimate principle is in the spirit of Nietzsche, but does not quote from him. Evola writes: 

“To point the way of those who, free from all bonds, obeying only their own law, are unbending in 

obedience to it and above every human weakness.”[22] The first words of this passage are somewhat 

ambiguous: what does Evola mean by “to point the way of those who . . .” (the original Italian – 

l’indicare la via di coloro che – is no more helpful). Perhaps what is meant here is simply that the 

superior type points the way for others. He serves as an example – or he serves as the vanguard. This is 

not, of course, an ideal to which just anyone can aspire. But the example of the superior man can serve 

to “awaken” others who have the same potential. This was, indeed, something like Nietzsche’s own 

literary intention: to point the way to the Overman; to awaken those whose souls are strong enough. 

10. Finally, Evola tells us that the superior type is “heir to the equivocal virtus of the Renaissance 

despots,” and that he is “capable of generosity, quick to offer manly aid, of ‘generous virtue,’ 

magnanimity, and superiority to his own individuality.”[23] Here Evola alludes to Nietzsche’s qualified 

admiration for Cesare Borgia (who Nietzsche offers as an example of what he calls the “men of prey”). 

The rest of the quote, however, calls to mind Aristotle’s description of the great-souled man – especially 

the use of the term “magnanimity,” which some translators prefer to “greatness of soul.”[24] The 

superior man is not a beast. He is capable of such virtues as generosity and benevolence. This is because 

he is free from that which holds lesser men in thrall. The superior man can be generous with such things 

as money and possessions, for these have little or no value for him. He can be generous in overlooking 

the faults of others, for he expects little of them anyway. He can even be generous in forgiving his 

enemies – when they are safely at his feet. The superior man can do all of this because he possesses 

“superiority to his own individuality”: he is not bound to the pretensions of his own ego, and to the 

worldly goods the ego craves. 

Evola’s very long sentence about the superior man now ends with the following summation: 

all these are the positive elements that the man of Tradition also makes his own, but which are only 

comprehensible and attainable when ‘life’ is ‘more than life,’ that is, through transcendence. They are 

values attainable only by those in whom there is something else, and something more, than mere life. 

In other words, Nietzsche presents us with a rich and inspiring portrayal of the superior man. And yet, 

the principles he discusses will have a positive result, and serve the “man of Tradition,” only if we turn 

Nietzsche on his head. Earlier in Chapter Eight, Evola writes: “Nietzsche’s solution of the problem of the 

meaning of life, consisting in the affirmation that this meaning does not exist outside of life, and that life 

in itself is meaning . . . is valid only on the presupposition of a being that has transcendence as its 

essential component.” (Evola places this entire statement in italics.) In other words, to put the matter 

quite simply, the meaning of life as life itself is only valid when a man’s life is devoted to transcendence 

(in the senses discussed earlier). Or we could say, somewhat more obscurely, that Nietzsche’s points are 

valid when man’s life transcends life. 



Evola’s claim goes to the heart of his criticism of Nietzsche. A page later, he speaks of conflicting 

tendencies within Nietzsche’s thought. On the one hand, we have a “naturalistic exaltation of life” that 

runs the risk of “a surrender of being to the simple world of instincts and passions.” The danger here is 

that these will then assert themselves “through the will, making it their servant.”[25] Nietzsche, of 

course, is famous for his theory of the “will to power.” But surrender to the baser impulses of ego and 

organism will result in those impulses hijacking will and using it for their own purposes. One then 

becomes a slave to instincts and passions, and the antithesis of a free, autonomous being. 

On the other hand, one finds in Nietzsche “testimonies to a reaction to life that cannot arise out of life 

itself, but solely from a principle superior to it, as revealed in a characteristic phrase: ‘Spirit is the life 

that cuts through life’ (Geist ist das Leben, das selber ins Leben schneidet).” In other words, Nietzsche’s 

thought exhibits a fundamental contradiction – a contradiction that cannot be resolved within his 

thought, but only in Evola’s. One can find other tensions in Nietzsche’s thought as well. I might mention, 

for example, his evident preference for the values of “master morality,” and his analysis of “slave 

morality” as arising from hatred of life — which nevertheless co-exist with his relativism concerning 

values. Yet there is so much in Nietzsche that is brilliant and inspiring, we wish we could accept the 

whole and declare ourselves Nietzscheans. But we simply cannot. This turns out to be no problem, since 

Evola absorbs what is positive and useful in Nietzsche, and places it within the context of Tradition. In 

spite of what Nietzsche himself may say, one feels he is more at home with Tradition, than with 

“perspectivism.”[26] 

Evola’s ten “Nietzschean principles,” reframed for the “man of Tradition,” provide an inspiring guide for 

life in this Wolf Age. They point the way. They show us what we must become. These are ideas that 

challenge us to become worthy of them. 
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[8] There is a great deal more that can be said here about the difference between Kantian and 

Nietzschean “autonomy.” Indeed, there is an argument to be made that Kant is much closer to Nietzsche 



than Evola (or Nietzsche) would allow. Ultimately, one sees the stark difference between Kant and 
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