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Pierre Klossowski’s Nietzsche and the Vicious Circle ranks alongside Martin Heidegger’s Nietzsche and Gilles Deleuze's Nietzsche and Philosophy as one of the most important and influential, as well as idiosyncratic, readings of Nietzsche to have appeared in Europe. 1 When it was originally published in 1969, Michel Foucault, who frequently spoke of his indebtedness to Klossowski’s work, penned an enthusiastic letter to its author. ‘It is the greatest book of philosophy I have read,’ he wrote, ‘with Nietzsche himself.’ 2 Nietzsche and the Vicious Circle was in fact the result of a long apprenticeship. Under the influence of Georges Bataille, Klossowski first began reading Nietzsche in 1934, ‘In competition with Kierkegaard’.3 During the next three decades, he published a number of occasional pieces on Nietzsche: an article in a special issue of the journal Acéphale devoted to the question of ‘Nietzsche and the Fascists’ (1937); reviews of Karl Löwith’s and Karl Jasper’s books on Nietzsche (1939); an introduction to his own translation of The Gay Science (1954); and most importantly, a lecture presented to the Collège de Philosophie entitled ‘Nietzsche, polytheism, and parody’ (1957), which Deleuze later praised for having ‘renewed the interpretation of Nietzsche’.4 
It was not until the 1960s, however, that Klossowski seems to have turned his full attention to Nietzsche. Nietzsche and [viii] the Vicious Circle grew out of a paper entitled ‘Forgetting and anamnesis in the lived experience of the eternal return of the same’, which Klossowski presented at the famous Royaumont conference on Nietzsche in July 1964.5 Over the next few years, Klossowski published a number of additional articles that were ultimately gathered together in Nietzsche and the Vicious Circle in 1969.6 The primary innovation of the study lay in the importance it gave to Nietzsche’s experience of the Eternal Return at Sils-Maria in August 1881, of which Klossowski provided a new and highly original interpretation. The book was one of the primary texts in the explosion of interest in Nietzsche that occurred in France around 1970,7 and it exerted a profound influence on Deleuze and Guattari’s Anti-Oedipus (1972) and Lyotard’s Libidinal Economy (1975).8 In July 1972, a second major conference on Nietzsche took place in France at Cerisy-la-Safle, which included presentations by Deleuze, Derrida, Lyotard, Nancy, Lacoue-Labarthe and Gandillac, among many others. Klossowski’s contribution was a paper entitled ‘Circulus vitiosus’, which analysed what he called the ‘conspiracy’ (complot) of the eternal return. It was the last text he would write on Nietzsche.9 
Klossowski is himself a rather idiosyncratic figure whose work on Nietzsche constitutes merely one aspect of an extraordinary and rather enigmatic career. The older brother of the painter Balthus, he was born in Pans in 1905 into an old Polish family, and in his youth was a close friend and disciple of Rainer Maria Rilke and André Gide. In the 1930s he participated in the Collège de Sociologic with Michel Leiris, Roger Callois and Georges Bataille, with whom he maintained a lifelong friendship. In 1939 he entered a Dominican seminary, where he studied scholasticism and theology, but then underwent a religious crisis during the Occupation. In 1947, after having participated in the French Resistance, he returned to the lay life, married, and wrote a now-famous study of the Marquis de Sade entitled Sade My Neighbor.10 His first novel, The Suspended Vocation (1950), was a transposition [ix] of the vicissitudes of his religious crisis.11 During the next decade, he wrote what is perhaps his most celebrated work, The Laws of Hospitality, a trilogy that includes The Revocation of the Edict of Nantes (1959), Roberte, ce soir (1954), and Le Souffleur (1960), and in which he created Roberte, the central sign of his entire oeuvre.12 In 1965, he published The Baphomet, an allegorical version of the Eternal Return that received the coveted Prix des Critiques.13 During this period, he also produced numerous translations of German and Latin texts, including works by Benjamin, Kafka, Kierkegaard, Heidegger, Hamaan, Wittgenstein, Rilke, Klee, Nietzsche, Suetonius and Virgil. Since the publication, in 1970, of Living Currency, an essay on the economy and the affects, Klossowski has devoted himself almost exclusively to painting.14 His large ‘compositions’, as he calls them, executed in coloured pencils on paper, frequently transpose scenes from his novels, and have been exhibited in Paris, Zurich, Berne, Cologne, New York, Tokyo, Rome, Madrid and elsewhere.15 Throughout all these endeavours, Klossowski has remained almost unclassifiable, singular. Novelist, essayist, translator, artist, he categorically refuses the designation ‘philosopher’.  ‘Je suis un “maniaque”,’ he says.  ‘Un point, c’est tout.’16 It is hoped that this translation of Nietzsche and the Vicious Circle will provoke renewed interest in Klossowski’s remarkable work in the English-speaking world. 
Klossowski describes his books on Nietzsche and Sade as ‘essays devoted not to ideologies but to the physiognomies of problematic thinkers who differ greatly from each other’.17 He has developed an idiosyncratic vocabulary to describe such physiognomies, and some of his terminological innovations deserve comment here.
(1) The term fond has a wide range of meanings in French (‘bottom’, ‘ground’, ‘depth’, ‘heart’, ‘background’ and so on), and has been translated uniformly here as ‘depth’.  Klossowski almost always uses it in the context of the expression le fond inéchangeable (‘the unexchangeable depth’) or le fond unintelligible (‘the unintelligible depth’), which refers to the [ix] ‘obstinate singularity’ of the human soul that is by nature non-communicable. 
(2) Impulsion has been rendered throughout as ‘impulse’, and its cognate impulsionnel as ‘impulsive’. The term is related to the French pulsion, which translates the Freudian term Triebe (‘drive’), but which Klossowski uses only in rare instances. Nietzsche himself had recourse to a varied vocabulary to describe what Klossowski summarizes in the term ‘impulse’: ‘drive’ (Triebe), ‘desire’ (Begierden), ‘instinct’ (Instinke), ‘power’ (Machte), ‘force’ (Krafte), ‘impulse’ (Reize, Impulse), ‘passion’ (Leidenschaften), ‘feeling’ (Cefiilen), ‘affect’ (Affekte), ‘pathos’ (Pathos), and so on.18 The essential point for Klossowski is that these terms refer to intensive states of the soul that are in constant fluctuation. 
(3) Klossowski’s use of the term ‘soul’ (âme) is in part derived from the theological literature of the mystics, for whom the unexchangeable depth of the soul was irreducible and uncreated; it eludes the exercise of the created intellect, and can be grasped only negatively.19 If there is an apophaticism in Klossowski, however, it is related exclusively to the immanent movements of the soul’s intensive affects, and not to the transcendence of God. Klossowski frequently employs the French term tonalité to describe these states of the soul’s fluctuating intensifies (their diverse tones, timbres and amplitudes). Since this use of the term is as unusual in French as it is in English, we have retained the English ‘tonality’ as its equivalent. 

 (4) Phantasme (‘phantasm’) and simulacrum (‘simulacrum’) are perhaps the most important terms in Klossowski’s vocabulary. The former comes from the Greek phantasia (appearance, imagination), and was taken up in a more technical sense in psychoanalytic theory; the latter comes from the Latin simulare (to copy, represent, feign), and during the late Roman empire referred to the statues of the gods that lined the entrance to a city. In Klossowski, the term ‘phantasm’ refers to an obsessional image produced instinctively from the life of the impulses. ‘My true themes’, writes Klossowski [xi] of himself, ‘are dictated by one or more obsessional (or “obsidianal”) instincts that seek to express themselves.'20 A ‘simulacrum’, by contrast, is a willed reproduction of a phantasm (in a literary, pictorial, or plastic form) that simulates this invisible agitation of the soul. ‘The simulacrum, in its imitative sense, is the actualization of something in itself incommunicable and nonrepresentable: the phantasm in its obsessional constraint.’21 If Nietzsche and the Vicious Circle is primarily an interpretation of Nietzsche’s physiognomy, it is because it attempts to identify the impulses or powers that exercised their constraint on Nietzsche (notably those associated with his valetudinary states), the phantasms they produced (notably the phantasm of the Eternal Return that Nietzsche experienced at Sils-Maria in August 1881), and the various simulacra Nietzsche created to express them. 
(5) Simulacra stand in a complex relationship to what Klossowski, in his later works, calls a stereotype ('stereotype').22 On the one hand, the invention of simulacra always presupposes a set of prior stereotypes - what he here calls 'the code of everyday signs' - that express the gregarious aspect of a lived experience in a form schematized by the habitual usages of feeling and thought.  In this sense, the code of everyday signs, by making them intelligible, necessarily inverts and falsifies the singularity of the soul's intensive movements: 'How can one give an account of an irreducible depth of sensibility except by acts that betray?’ 23 On the other hand, Klossowski also speaks of a 'science of stereotypes' in which the stereotype, by being 'accentuated' to the point of excess, can itself bring about a critique of its own gregarious interpretation of the phantasm: 'Practised advisedly, the institutional stereotypes (of syntax) provoke the presence of what they circumscribe; their circumlocutions conceal the incongruity of the phantasm but at the same time trace the outline of its opaque physiognomy.'24 
Notes

1
See Martin Heidegger, Nietzsche (1961), 4 vols, trans.  David Farrell Krell, Frank A. Capuzzi and Joan Stambaugh (San Francisco: Harper & Row, 1981-7); and Gilles Deleuze, Nietzsche and Philosophy (1962), trans. Hugh Torfflinson (London: The Athlone Press, 1983).

2
Michel Foucault, letter to Pierre Klossowski, 3 July 1969, reproduced in Cahiers pour un temps (Paris: Centre Georges Pompidou, 1985), pp. 85-8.  See also Michel Foucault, Remarks on Marx: Conversations with Duccio Trombadori, trans.  R. james Goldstein and james Cascaito (New York: Se@otext(e), 1991), pp. 29-30: 'As far as I'm concerned, the most important authors who have, 1 won't say formed me, but who have enabled me to move away from my original education are Nietzsche, BataiHe, Blanchot, and Klossowski.'

3
Alain Arnaud, Pierre Klossowski (Paris: Seuil, 1990), p. 186.  Arnaud's book is perhaps the best introduction to Klossowski's work, and includes an extensive bibliography.

4
Pierre Klossowski, 'La création du monde', in Acéphale 2 Uanuary 1937); 'Deux interpretations r6centes de Nietzsche', in Acéphale, 1936-1939 (Paris: jean-Michel Place, 1980); 'Sur quelques thémes fondamentaux de la "Gaya Scienza" de Friedrich Nietzsche', in Le Gai Savoir et Fragments posthumes, 1880-1882 (Paris: Club français du Livre, 1954); 'Nietzsche, le polyth6isme et la parodie', in Revue de métaphysique et de morale 63, 2-3 (1958): 325-48.  The latter two essays were reprinted in Pierre Klossowski, Un sifuneste disir (Paris: Gallimard, 1963), pp. 7-36, 185-228.  For Deleuze's assessment, see his Difference and Repetition, trans.  Paul Patron (London: The Athlone Press, 1994), p. 312, note 19.

5
Pierre Klossowski, 'Oubli et anamnèse dans l'expérience vécue de l'éternal retour du même', in Nietzsche, ed.  Gilles Deleuze, Les Cahiers de Poyaumont-Philosophie, No. 6 (Paris: Minuit, 1967).  Chapter 3 of Nietzsche and the Vicious Circle is a revised version of this essay.

6
See 'La période turinoise de Nietzsche', in L'Éphémère (Spring 1968); 'Le plus grave maientendu', in Les Cahiers du chemin Uanuary 1969); 'Le Cornplot', in Change 2 (1969).

7
See the representative texts collected in David B. Allison's influential anthology, The New Nietzsche (New York: Delta, 1977). 

8
See Gilles Deleuze and Félix Guattari, Anti-Oedipus, trans.  Robert Hurley, Mark Seem and Helen P  Lane (New York: Viking Press, 1977), pp. 20-2, 367-8; and Jean-François Lyotard, Libidinal Economy, trans. lain Hamilton Grant (London: The Athlone Press, 1993), pp. 66-94.

9
'Circulus vitiosus', in Nietzsche aujourd'hui?, 2 vols (Paris: Union Générale d'Editions, 10/18, 1973), vol. 2, pp. 91-121. The discussion that follows Klossowski's presentation includes what is, to my knowledge, the only published encounter between Jacques Derrida and Gilles Deleuze.

10
Pierre Klossowski, Sade My Neighbor, trans.  Alphonso Lingis (Evanston, Ill.: Northwestern University Press, 1991).

11
Pierre Klossowski, La Vocation suspendue (Paris: Galhmard, 1950).

12
Pierre Klossowski, Ies Lois de 1'hospitaliti (Paris: Gallimard, 1965), with a new preface and postface.  The novel includes, in the fohowing order, La Révocation de I'édit de Nantes (Paris: Minuit, 1959); Roberte, ce soir (Paris: Minuit, 1954); and Le Souffieur on le Théâtre de société (Paris: jean-jacques Pauvert, 1960).  The first two parts of the trilogy were published in English as Roberte, Ce Soir and 7he Revocation of the Edict of Nantes, trans.  Austryn Wainhouse (New York: Grove Press, 1969).

13
Pierre Klossowski, Le Baphomet (1965), trans.  Sophic Hawkes and Stephen Sartarelli, with a foreword by Michel Foucault (Hygiene, Colorado: Eridanos Press, 1988).

14
Pierre Klossowski, La Monnaie Vivante (Paris: Editions Erie Losfeld, 1970; reissued Paris: editions jostle Losfeld, 1984).

15
For catalogues of Klossowski's exhibitions, see Catherine Grenier et al., Pierre Klossowski (Paris: La Différence/Centre National des Arts Plastiques, 1990); and Pierre Klossowski (Paris: Flammarion; Brussels: Ludion, 1996).

16
A conunent by Klossowski cited in johannes Gachnang, 'De la conquête des images', in Pierre Klossowski (Paris: Flammarion; Brussels: Ludion, 1996), p. 9.

17
Pierre Klossowski, 'Postface', in jean Decottignies, Klossowski (Paris:
Henri Veyrier, 1985), p. 137, emphasis added.

18
For Nietzsche's language of the impulses, see Christoph Cox, 'The "Subject" of Nietzsche's perspectivism', in Journal of the History of Philosophy 35, no. 2 (April 1997), pp. 93-115.  In English, the only treatment of Nietzsche's conception of the impulses comparable to Klossowski's is Graham Parkes's magisterial work, Composing the Soul: Reaches of Nietzsche's Psychology (Chicago: University of Chicago Press, 1994).

19
See Arnaud, Pierre Klossowski, pp. 8-9, who cites Augustine, Meister Eckhardt and Teresa of Avila as precursors to Klossowski.

20
Pierre Klossowski, 'Protase et apodose', in L'Arc 43 (1970), p.

10.
Portions of this essay have been reprinted in Klossowski's I-a Ressemblance (Marseille: André Dimanche, 1984).

21
Pierre Klossowski, La Ressemblance, p. 76.  Klossowski's theory of the simulacrum has had an immense impact on contemporary French thought.  For the most important interpretations, see Michel Foucault, 'The prose of Acteon', in Klossowski, The Baphomet, pp. xix-xxxviii; Gilles Deleuze, 'Klossowski, or bodies-language', in The Logic of Sense, trans.  Mark Lester with Charles Stivale, ed.  Constantin V. Boundas (London: The Athlone Press, 1990), pp. 280-301; and Maurice Blanchot, 'Le rire des dieux', in L'Amiti@ (Paris: Gallimard, 1971), pp. 192-207.

22
For Klossowski's theory of the stereotype, see 'On the use of stereotypes and the censure exercised by classical syntax', in 'Protase et apodose', pp. 15-20.

23
Klossowski, Sade My Neighbor, p. 14.  Cf 'Protase et apodose', p. 19: 'In the domain of communication (literary or pictorial), the stereotype (as "style") is the residue of a simulacrum (corresponding to an obsessional constraint) that has fallen to the level of current usage, disclosed and abandoned to a common interpretation.'

24 
Pierre Klossowski, 'Protase et apodose', pp. 16-19.

