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One day, most likely in the early 880s, the noblest monks of the St Gall mo-
nastery assembled to deliberate over an outrageous incident that had occurred 
the previous night. Salomo, the Bishop of Constance,1 as well as being a for-
mer apprentice and a friend of the monastery, secretly crept into its facilities 
causing a great confusion especially among the younger monks unaccustomed 
to people in lay clothes within the walls. Even worse, this was just one of his 
illegitimate nocturnal break-ins, each one aggravating the perplexity in the 
convent and forcing the abbot and the senatores to regulate the presence of 
their mighty acquaintance. This time, the bishop asked Abbot Hartmut (872-
883) if he should be allowed to enter St Gall’s closure in monk’s habit even 
though he was only a secular cleric. The abbot, looking for a broader support 
for his decision, turned to his venerable advisers: ”and so they were asked to 
speak out. Hartmann said: ‘Our rule does not look for a resemblance of a 
monk, but for the monk himself.’ Notker [Balbulus ~840-92] added: ‘This 
toga praetexta that he wants to cover himself with would not entirely displease 
me if it had only been possible to recognize the actual toga.’”2 

This short fictional dialogue, whose basic elements were taken from the oral 
tradition but which was considerably improved thanks to its author’s vivid 
imagination, was noted down nearly two hundred years later, ca. 050, by a 
monk of the name Ekkehard (IV). For us today this quoted fragment, despite 
its brevity, abounds with quite serious and interesting philosophical implica-
tions. What was the difference between toga praetexta and the genuine toga, 
that here stands for a monk’s habit?3 What did it mean to be a monk, and what 
were the descriptive limits of this being? Was acting and behaving like a monk 
sufficient to count as such? In short, what was the relationship between the 
essence, existence and appearance of persons in the early medieval monastic 
world?
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Part I: Purpose, layout & previous research
What will be investigated is thus, borrowing from Ian Hacking, the space of 
possibilities of personhood. In other words, what were the conditions of be-
ing and becoming a person in the monastic milieu as depicted in Ekkehard 
IV’s Casus sanct Galli. In consequence my text must also make an attempt to 
answer the methodological question of how we should conceptualize these 
conditions. Both these problems will be elucidated by referring to the con-
cept of role, which, I believe, can fairly accurately cover the category of the 
person. More precisely this means to explore how, what, and how many roles 
an individual was allowed or not allowed to play in a medieval monastery, 
as well as what effects it had on his being and on the institutional life. The 
contingency of existence is crucial here, because: ”Who we are is not only 
what we did, do, and will do, but also what we might have done and may do.”4 
The limits of one’s existence were set by the more or less explicit descriptions 
of actions these institutions provided for the monks.5 In the second part of 
my article, hence, drawing on some more contemporary examples and some 
recent research, I would like to put forward a more general hypothesis that 
monks in the early Middle Ages were seen as a special kind of human beings, 
and that this conviction had serious consequences for their life in cloisters.

The problems that I would like to analyze are interconnected in an obvious 
way, yet I decided to introduce a twofold division of the text for methodologi-
cal reasons. The analysis will be conducted on two different levels, first a more 
historical and sociological one - concerned with the technique of the person 
production, the second one focusing more on discourse and methodology of 
research. I will start with the theoretical basis for the analysis of life in closed 
institutions borrowing from Erving Goffman’s research on social roles.6 Then 
I will try to apply these analytical categories to a few examples taken from 
the Casus sancti Galli. In the second part of the article, the conclusions drawn 
from these examples, as well as from some other sources, will serve to prove 
a more general point that there was some broader, inherent idea underlying 
the way of speaking about monks in the early Middle Ages. Finally, these two 
themes will be brought together in a few methodological postulates for the 
ways in which the construction of person in the medieval monasteries should 
be analyzed.

The category of the person is a risky and somehow still undetermined field of 
study in relation to the Middle Ages, so everyone dealing with it runs the risk 
of being easily accused of arbitrariness.7 Then again, an obligation to construct 
the object and a methodology for its study on the one hand allows for various 
and occasionally daring conceptualizations, on the other hand, it proves that 
the problem itself is multi-faceted and many angles are required to illuminate 
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it. One obvious attempt, always referred to, is Colin Morris’s The Discovery of 
the Individual, 1050-1200, focused on the twelfth-century renaissance of the 
Latin culture and the social transformations of that time, which led to a new 
vision of individuality considered independently of the community. Morris 
notes that people were encouraged to self-knowledge, particularly thanks to 
the expansion of the practice of confession, also the notions of friendship and 
love gained new meanings stressing the inner feelings of the person, besides 
which a host of biographical and historiographical works truly interested 
in the personal characteristics of people appeared during that period. The 
conceptual frame of the book is though rather loose, which seems reasonable 
if one considers that it was to cover many different areas such as art, literature, 
theology, education etc. in which the individual was discovered.8 Another 
attempt is Sarah Coakley’s, this time theologically oriented, short article on 
the visions of the self indirectly tracing back the Cartesian divide between 
body and soul to late medieval spiritual handbooks in Western and Eastern 
Christianity, and obviously many others that follow in a similar vein.9 One 
could say that we start every time from the beginning, but that would not be 
entirely true since in the current article I am greatly indebted to Mayke de 
Jong’s insightful texts, which have already covered many of the problems enu-
merated above. She wrote particularly on St Gall and mental boundaries and 
frames of reference regulating the life of this community, and more broadly 
on the conceptual divisions organizing the monastic world.10 It was done, 
however, almost without any reference to the sociological framework. In no 

General map of St Gall from 642. 
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way do I intend to undermine the value of her research, quite the contrary, 
despite this lack of theory she came to many very perceptive remarks touch-
ing upon the organizational elements of cloistral life. Yet I believe some of 
her analyses could have been carried further and some issues were left out and 
need to be taken up again. Her original Dutch text on the Casus sancti Galli 
focuses on the binary opposition of claustrum and saeculum that organized 
St Gall’s world not only geographically but also mentally, which resulted in 
very strong in-group identification.11 She described these borders and the 
ways they could be crossed by showing persons, who did it in a more or less 
legitimate way. The claustrum/saeculum opposition, as she claimed elsewhere, 
stems from the Regula Benedicti and was elaborated by later commentators 
such as Hildemar of Corbie, who came with the reform movement initiated 
by the synods in Aachen 86/87. In the educational process this interpretative 
frame was to be instilled into the mental horizon of pueri oblati trained in the 
late Carolingian monasteries. It was to form their identity and become a cog-
nitive compass both within cloistral boundaries and outside of them. An ideal 
monk, so to speak, was to develop an inner cloister in his soul.12 Quite recently 
de Jong published an expanded and revised version of  ‘Kloosterlingen’ in 
English, which combines more narrowly these two perspectives and better 
elucidates the normative and typological dimension of the examples she took 
from the Casus.13 Taking a few of the examples studied by de Jong I would like 
to filter them through the theory and questions chosen for this text. Even if I 
generally agree with de Jong it should thus be clear that the potential of these 
instances is greater and allows for more far-going conclusions about the early 
medieval category of person once they are investigated with better defined 
and carefully adapted concepts.

Role & institution
The conceptual frame that I have chosen for the analysis of the power relations 
within medieval cloisters is Goffman’s notion of total institution, roughly de-
fined as: ”a place of residence and work where a large number of like-situated 
individuals, cut off from the wider society for an appreciable period of time, 
together lead an enclosed, formally administered round of life.”14 For present 
purposes, one central aspect of total institutions is particularly of interest i.e. 
inmates populating total institutions are expected to have one, and only one 
role – the one of an inmate. All the mechanisms that are meant to fulfil the of-
ficial aims of a total institution are designed to tear the attachments, loyalties 
etc., i.e. roles he brought with him on entering the facility, but also those that 
could develop within it, away from the individual.15 Separation from the out-
side world, enforced visibility of everyone’s activities, often violent admission 
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procedures, and assisted self-mortification 
etc. serve this one ultimate purpose, that is, 
to dispose an individual of his roles.16 I shall 
return to some of these mechanisms in detail, 
when commenting upon relevant passages 
from Ekkehard. Of course, every scholar who 
ever dealt with medieval cloisters will im-
mediately object to this one-sided view, since 
neither the absolute impermeability of these 
institutions nor a complete bereavement of 
external roles were ever achieved in any of 
them. That is true, but here we speak in terms 
of Weberian ideal types pointing at common 
features of similar yet distinct phenomena.17 

A total institution can actually never be total, because there will always be 
secondary adjustments that breathe some real life into it by opening the 
walls for trespassers, separating spheres of activities and, hence, offering an 
opportunity to enact different roles and allowing inmates to live a sort of 
real life again. The examples that I will analyze in the current article present 
individuals, who thanks to their dual belonging i.e. to the external and the 
internal world of St Gall, challenged the alleged totality and played more 
than just one role.

A role, according to Goffman, ”consists of the activity the incumbent would 
engage in were he to act solely in terms of the normative demands upon so-
meone in his position.”18 Materially, roles exist in enactment, they need to be 
staged. Moreover, roles lie at the bottom of the socialization process, because 
thanks to them, on the one hand, people learn not only about their own tasks 
in society but also anticipate the actions attached to the roles of others. Th-
rough roles people discover the dramaturgical social landscape and opportu-
nities opened or closed to them or, to put it differently, to a certain extent they 
may choose whom to be. On the other hand, every role is constrictive as well, 
because to choose whom to be is to choose from a catalogue of more or less 
ready-made roles.19 At the most basic level then, roles are decisive for being 
in society as such, because all being (read: enacting) in society is qualified – it 
has to be of some kind. To follow the script for a given role is thus to count as 
a human being, a member of society, a person.20 Obviously people have to play 
several roles in their lives, and some combinations may cause more friction and 
result in greater embarrassment than others. In order to evade such situations 
people tend to separate the audiences for their roles either geographically or 
temporally. For the same reason the dramaturgical activity is divided into 
front and backstage regions, where one either stages a desired persona or makes 

Caricature of Notker Balbulus (c. 
840-92), also known as Notker I 
of St Gall, distinguished as musi-
can, author and poet. 
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preparations for a staging process. As I have previously mentioned, one of the 
organizational methods of a total institution is to tear down this divide and 
introduce an all-including, homogenous visibility coercively producing equal 
selves.21 This, however, does not have to be the case.

In the following part I will focus on the so-called discrepant roles, those 
that ”bring a person into social establishment in a false guise.”22 In other 
words, individuals playing these roles either acted indifferently to the front/
backstage division, created backstage selves where it was prohibited, or did 
impersonations, that is, they pretended to be someone else. What follows is 
that the concept of role includes an ethically relevant aspect (the attached 
obligations and loyalties as well as an ego invested in a given role), which 
puts serious constraints on an incumbent who would like to engage in such 
activity. This restriction is the trust that other people may or may not place 
in him. In all institutions and in total institutions a fortiori, social cohesion is 
a strategic matter for it gives the necessary conditions for these institutions 
to function. This may be either secured by violence, or a threat to use it, or 
by trying to build the mutual trust for each other in a common enterprise. 
Trust is also an indispensable side effect of human interactions, where people 
present themselves in their usual guises, giving the grounds to predict their 
future behaviour. But predictability is impaired the moment some people 
start to present themselves in abnormal, unexpected guises.23 If we accept 
this rather uncontroversial statement that monks staged a performance for 
the outside world and acted differently within cloistral bonds, then we can 
also transpose these terms to the monastic milieu. To put it in a nutshell, 
other monks found it difficult to trust actors playing discrepant roles even if 
sometimes their existence in the monastery was necessary or useful. Except 
that, as we shall see, the monks in St Gall knew some artificial methods for 
re-establishing the trust. Before we proceed with the examples, we need first 
to realize what kind of source the Casus sancti Galli is from the point of view 
of the questions posed.

Casus sancti Galli
There are numerous modes of reading the Casus sancti Galli, some of which 
were suggested by Ekkehard IV himself in the preface to his work, where he 
promised to narrate the fortunia and infortunia of his monastery’s history.24 
Yet a modern reader who would like to reconstruct historical events or figures 
based on this account faces so many problems with factuality, chronology and 
reliability of the account that Ekkehard’s work must be cross-referenced and 
treated with extreme caution.25 Newer approaches to the Casus, including 
de Jong’s, accentuate rather its value for studies, regardless of the notion’s 
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fogginess, on mentality and monastic modes of perception, where this text is 
without match in comparison to the contemporary sources.26 In research of 
this kind, and I adhere to this tradition with my article, we try to reach the 
horizon of the author’s understanding, his situated Weltanschauung placed 
beyond self-reflection. Ekkehard’s way of presenting events that had hap-
pened at least a hundred years before he noted them down symptomatically 
mirrors the conditions from his own lifetime but I do not believe that a major 
change has taken place in regard to the matters discussed here, which evolved 
at a different pace of the longue durée. Furthermore, according to the author’s 
words, it was the elder monks in the St Gall community that instigated him 
to write the Casus and provided him with information embedded in the oral 
tradition alive in the monastery.27 In an environment where the past was a 
part of everyday experience and where the present influenced the vision of 
the past, one could hardly think outside this box of timelessness.28 That is why 
I believe we are entitled to raise the following examples above their historical 
context and analyze their long-lasting sociological implications as well.

Bishop Salomo’s bad habits
The story of Salomo, Bishop of Constance and Abbot of St Gall that was 
mentioned at the beginning of my article has drawn the attention of many 
scholars. In my analysis I would like to limit myself to the ways in which 
Salomo presented himself to the monks and how he was gradually made 
to appear in front of them. As was said above, Salomo, stemming from an 
aristocratic family, was raised as a secular cleric in St Gall, and afterwards 
joined the royal court of Charles III, where he acquired the position of a 
chaplain. Finally, in 890 he was appointed Bishop of Constance and Abbot 
of St Gall. In Ekkehard’s text, Salomo appears when he pleads to become 
the convent’s frater conscriptus, long before he ascended to the chaplain’s of-
fice and obtained the abbey.29 After he was inscribed into the Book of Life 
he became too confident of his power and influence and began to enter the 
closure every day without any guide and dressed in lay clothes, which resulted 
in great confusion among the brothers and caused his adversaries to mutter.30 
Salomo, however, unmoved by their mean comments kept on coming to St 
Gall. One day he gave a fur coat to a brother asking him to pray for his soul, to 
which the brother answered: ”If you like, I will pay you for this fur in the best 
possible way. I have namely two cowls from the abbot, and I will give one of 
them to you to wear, so you could, together with us, enter the closure dressed 
more decently.”31 Salomo, defending himself, referred to Abbot Grimald, also 
a secular cleric, who entered the closure in lay clothes just as often as he did. 
The monk answered that he, Salomo, was coming in dressed in such a way 
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only because of his episcopal might. ”We do accept laymen as fratres someti-
mes, but we never allow ourselves to enter the closure together with them as 
long as they are wearing lay clothes.”32 After this, it may have appeared that 
the bishop was persuaded and accepted not to go into the claustrum without 
an accompanying monk, but soon he was up to his old practices again. One 
night in Lent, as one of these identity anecdotes goes,33 he came from the court 
and clandestinely went barefoot into the cloister with a hood over his head, 
”to be perceived as a brother” (”uti fratrum unus putaretur”). This pious fraud 
(”sanctam fraudam”) was exposed almost immediately by the roundsmen be-
cause ”it was against the custom, […] as it is still today, that anyone who is not 
wearing a monk’s habit should enter our intimate space, especially during the 
night.”34 Again, the situation was repeated some time later when this good 
thief (”bonus fur”) sneaked into the monastery’s courtyard during nighttime 
and was spotted there by the noble fater Roudker who went out to pray by 
the graves, and who alarmed the nearby roundsmen. The monks rushed to the 
courtyard with lanterns and recognized the chronic intruder: ”By the merits 
of St Gall - for that is how the fathers’ swore in the old days - such dress we 
do not tolerate in the cloister at this hour!”35 What followed later was the 
already mentioned debate between the abbot and his monks, whether Salomo 
should be granted more access to St Gall or not. Abbot Hartmut answered 
the doubts of his companions with the following words: 

I know, brothers and sons, what you fear of him and something similar 
crossed my mind as well. But I deem we will be better off, if he is allowed to 
join us in this manner [by being able to wear a monk’s habit in the cloister] 
and will then become our monk - not that we again, as before, would be 
subjected to a secular cleric. I mean we should rather come to an agreement 
with him, so he will use the habit of St Gall in a proper manner. Thus, if such a 
troublesome event occurs again he will still be our brother and monk, despite 
his adroitness.36

And indeed, following the decision of St Gall’s senate, Salomo was ”allocated 
a place, which we can still find today marked with rectangular stones, where 
he would put on monk’s clothes when visiting [the cloister], and take them 
off when leaving.”37 He became a praemonachus, an impossible creature of a 
hitherto unknown species belonging to both worlds.

What were the monks afraid of, then? ”They were namely afraid that the 
man of the court [hominem palatinum], who already possessed several ab-
beys as a secular cleric, could by chance, see some irregularities and try to take 
advantage of them with the king to clear his way to our monastery.”38 As it is 
obvious from this quote and from many others the crucial and a very fragile 
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resource medieval monasteries had at their disposal was their external reputa-
tion. In a way they constantly staged a performance of their regularity for the 
audience of the outside world, especially when a king was one of the spectators 
and the ultimate evaluator of this spectacle.39 For that reason homo palatinus 
Salomo could have been perceived as a spy, someone who pretended in front 
of the performers that he was one of them, whilst his real intent was to come 
backstage and to learn destructive secrets about the performance and the actors. 
Needless to say, this information could have been radically incompatible with 
the image fostered by the performers.40 Since the monastery clearly profited 
from Salomo’s proximity (he built churches, made valuable gifts and dona-
tions, invited kings to St Gall, organized festivities at his own expense etc.) 
from its point of view it was important to turn him from an external informer 
into a loyal and foreseeable member of the team, in other words, to make him 
a trustable person.41 A neat definition of trust corresponds very well to this 
situation and illustrates the goal the institution strived to achieve – ”the mutual 
confidence that no party to an exchange will exploit another’s vulnerability.”42 
The methods that the monks of St Gall had at their disposal have already been 
named: Salomo became frater conscriputs, they provided him with a guiding 
monk, subjected him to rules of entering, and, finally, made him promise to 
change guises and made him up to a praemonachus. Usually these steps were 
interpreted as his calculated approaching to St Gall that in the end was to 
win him the abbacy, but this image changes when mirrored. He was instead 
institutionally stripped of other roles irreconcilable with the cloistral milieu, 
a sort of symbolical compensation he had to make in order to be allowed to 
come in.43 What is characteristic, the symbolism of Salomo’s short-term nu-
dity while he changed clothes is a distant echo of admission procedures such as 
for the oblation of children and the monks’ profession - to vest a monk’s habit 
was in the early Middle Ages traditionally recognized as making an implicit 
vow.44 Furthermore, it hardly escapes one’s attention that in imposing con-
straints upon Salomo, the upper echelons of St Gall concentrated primarily 
on his appearance.45 It seems as if to conform externally was the first, yet as we 
shall see insufficient, step on the way to becoming a monk. In addition, there 
is an interesting dramaturgical asymmetry between the bishop and his hosts 
in St Gall - he is presented as someone who was to perform ceaselessly, to 
enact his relevant roles for different audiences, only changing clothes for these 
occasions. The monks of St Gall, in contrast, played out only for the outside 
world, while for them the cloister was a backstage, a natural milieu for their 
true selves.46 He acted, they were.

Speaking of conformity by garment, the Casus gives other examples of po-
werful laymen such as counts, but also servants who on feast days joined the 
monks in processions walking through St Gall’s claustrum. Ekkehard declares 
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that he saw with his own eyes how both young and old men, whose beards 
often reached their belts, marched dressed in habits where only monks of 
St Gall usually walked. A subsequent example of a certain Bernhard, who 
regardless of being in the monastery and in spite of the fact that he wore a 
habit, kept to lay conduct, greedily gulping wine and shouting despite the rule 
of silence in the refectory.47 Vestis virum non facit, then? Well, yes and no. No, 
because with these laymen the clothes they were dressed in had obviously no 
long-lasting effects on their inner attitude. Yes, because in this yearned-for 
situation, a monk’s habit was to be the instrument that lastingly changed the 
identity of the person wearing it, a sort of amalgamation of the individual and 
his dress. To clear up this ambiguity somehow, we should notice the double 
denotation of the word habitus - a monk’s dress, but also the ideal form of 
life, a permanent inner disposition. In an ideal case this notional ambivalence 
would dissolve, as clothing would exactly match the conduct and belief, indi-
cative signifiant would be identical with signifié of identity.48 We shall return 
to this matter later on when discussing the question of human kinds.

In this regard Salomo as a praemonachus stands for a dissociated individual, 
someone between habit and habitus. As remarked by Gerold Meyer von Kno-
nau, also in contexts other than strictly related to St Gall, even after his climb 
to abbacy Salomo is time and again described in terms connoting artificiality 
and phoniness, that might be linked to his theatrical way of life mentioned 
above.49 For now we should only mention that his metamorphosis had ne-
ver actually neared completion. In his summary of Salomo’s character and 
life following the description of his death, Ekkehard IV, despite the overall 
elegiac tone in praising his achievements and merits for St Gall, returned to 
some of his faults e.g. proclivity for cajolement, boisterousness etc.50 He even 
revealed, on the face of it - publicly unknown, unbecoming details from the 
bishop-abbot’s past, namely, that as a young man he had an illicit affair that 
resulted in an extramarital daughter.51 To determine how widely this by that 
time nearly two hundred year old hearsay was known in Salomo’s days, or 
even whether it was genuine in the first place is impossible. It is though temp-
ting to note that in the sequence of Ekkehard’s narrative the story appears 
after the account of his death, as if this defamatory information could only 
do harm to the memory of Salomo, but not to him when still in the office. 
Thanks to this cunning, if ever intended, literary solution it may seem that 
Salomo’s vulnerability had not been exploited on the part of St Gall monks.

Salomo’s case, no matter how exceptional or even counterfeit in some details 
it may seem, works like a perfect prism that both refracts the different means 
or half-means accessible to a community, which could be used to bind an 
individual to itself but also splits up the compositional elements of what we 
today see as a unified individual. This category of person may be simply over-
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rated because an individual could have been perceived simultaneously as fake 
in some aspects and authentic in others, keep opposite allegiances, be a person 
caught in the no-man’s-land between the institution and its surroundings.

The Janus-faced abbot
We will now move to a different example of discrepant roles, this time the 
discrepancy was not only fully incorporated into the monastic conceptual 
frame, but was, to be sure, a desired feature of this specific role constellation 
attached to a particular function, in this case, the abbot’s.52 In St Benedict’s 
eyes it was the abbot who was primarily responsible for the contacts with the 
outside world and regulated the traffic between these areas. However, these 
contacts were rather limited, potentes from the outside could only have very 
restricted influence on a monastery’s internal matters and the monastery itself 
was imagined as a self-sufficient, rather autonomous entity on the outskirts of 
the society, which somewhat reflects the world in which St Benedict lived.53 
Monks in the late Carolingian era and in the tenth and eleventh centuries 
faced nearly the exactly opposite situation - the royal monasteries such as St 
Gall became important centres of power and their abbots grew to be potentes 
themselves, often recruited from among the closest advisers of emperors and 
kings. Their preoccupation with internal affairs, accentuated by St Benedict, 
had to be counterbalanced by dealing with politics, properties, flocking pil-
grims and guests, sometimes even warfare. A conspicuous sign of this new 
tendency was the growing share of laymen holding abbacies, as Salomo’s 
example shows, but also an inclination of rulers to hand out these posts as a 
profitable capital.54 It goes without saying that the abbot’s duties were con-
stantly debated on various occasions, both when these external conditions 
altered, but also when a change in internal relations superseded the former 
order of power. For instance, in Supplex Libellus monachorum Fuldensium, 
the famous letter of complaint, which the monks of Fulda presented first 
to Charlemagne (ca. 82) and later to Louis the Pious (86/87), the authors, 
apart from the litany of calamities that befell them on account of their Ab-
bot Ratgar, included a picture of an ideal abbot that should be adhered to. 
He was, inter alia, to be benignant for the infirm, merciful for the sinners, 
supporter of the fatigued, he should also love all the brothers, be modest in 
his undertakings and not excessive in dispensing the justice.55 In short, the 
monks of Fulda implored the successive emperors to appoint them an abbot 
who would focus on the monastic discipline and the monks of the cloister 
instead of the disproportionate architectural enterprises that devastated the 
community’s life, and especially emphasized the harsh methods Abbot Rat-
gar used to make them comply.56 As mentioned above, Supplex is just one 
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instance in a row of discussions about the ideal abbot recurring back as far 
as the Regula Benedicti’s second chapter ”Qualities of the Abbot”, to which 
we shall return in due course. Now I would like to discuss this problem with 
the concept of role in mind, and the Casus offers a few examples that best 
elucidate the aforesaid discrepancy.

The abbot that Ekkehard gave most credit to for his time in power was 
unquestionably Notker (97-975), the great disciplinarian and restorer of St 
Gall’s prestige injured during the weak abbacy of Purchard I and the hostile 
incursion of the Saracens. Directly after his election to office, Notker reor-
ganized the incomes of the monastery, acquired many vineyards and filled 
the monastery’s cellars with barrels of the finest wine. The somewhat shaken 
discipline was reinforced, Notker chose to punish the monks who lived and 
worked in St Gall’s cellae outside in the world, whereas the rebellious monks 
from the monastery were often exiled to desolate outposts. To prevent any 
rumours of brothers’ misconduct reaching the king’s ears, he decided to bind 
the monks closer to the claustrum, especially the vociferous ones who because 
of their noble origin enjoyed greater freedom and spread gossip about the 
monastery.57 In his reformative endeavour, with an apparent touch of absolut-
ism, Notker resumed and finished the construction of a high wall around 
the monastery, provided with protecting towers and gates.58 The abbot’s ac-
tions, then, moved St Gall a little towards the Goffmanian ideal type of total 
institution. However, what he did outside was, to draw on Ekkehard’s words, 
the complete opposite (”longe alius”). He used to feast with the laymen and 
knights both in St Gall and elsewhere and demanded from them to be served 
in a proper manner i.e. a manner appropriate for potentes. Furthermore, he 
trained lightly dressed adolescents of noble origin in the game of chess and 
checkers, and in the taming of birds of prey, taught them algebra, presented 
them with valuable gifts etc. ”Thanks to such and similar measures, that made 
him famous as a prudent man, he commended himself to such an extent, that 
he won eminence everywhere, so even in front of kings he was addressed not 
less than with the title of the most excellent abbot.”59 One should, though, 
observe that, as Ekkehard puts it, Notker allowed himself all this only when 
no brothers accompanied him (”quando sibi absque fratribus esse vacabat”).

According to de Jong who also commented on this fragment, ”the ideal 
abbot was a disciplinarian and nutritor in both worlds; his success depended 
on his ability to switch between two codes of behaviour at the drop of a hat, 
keeping them well apart at the same time.”60 Correct, but there is more to 
it. First of all, from the sociological point of view it is hardly surprising that 
the monastery’s representative, when performing in the outside world, bore 
more resemblance to the members of the surrounding society than with the 
members of the institution he stemmed from.61 Second, what seems more 
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problematic is whether we can speak of representation in this particular case. 
Literally, on the outside Notker was not re-presenting, in other words, en-act-
ing the standards of his home institution but rather played a different persona 
- a noble lord. Hence, by Ekkehard’s and, most likely, the wider standards 
ruling at that time in the feudal society, the question how much of a monk 
there was in the abbot’s role was much more sophisticated and the above-
mentioned discrepancy lay at the core of this relationship. In other words, not 
looking and behaving like a monk did not necessarily mean that one was not 
regarded as such. Third, as for the methodology, the materialization of this 
discrepancy could only be realized by the careful separation of audiences for 
these incompatible personae.62

The counterexample to Notker that better explains this crucial dual con-
nection, also identified by de Jong in the Casus, is Abbot Hartmann, whose 
short abbacy (922-925) was marked by on the one hand, the blossoming of 
scholarship and the strengthening of the internal discipline, on the other 
hand, the negligence of St Gall’s material condition. The pious abbot was 
so focused on the inner life of his monastery and so unconcerned about his 
possessions that ”he suffered because his [officials e.g. deans and provosts] 
owned more than he did.”63 Especially the external administrators of the 
monastery’s properties, whose activities remained uncontrolled, grew over-
confident about their position and acted like nobles wasting St Gall’s goods 
away.64 When some of the aspects of the abbot’s function, it is thus implied, 
here directed towards the outside world remained unfulfilled, others were 
likely to take this place, which might have caused damage to the monastery 
- a worry similar to St Benedict’s concern with priors who might compete 
with the abbots.65

An analogous example is brought by Jocelin of Brakelond in his twelfth-
century Cronica, a source bearing remarkable resemblance in its anecdotal 
style to Ekkehard’s work. The Cronica starts with the late phase of Abbot 
Hugh’s term of office (57-80), when he became senile and started loosing 
control over his subjects: ”Pious he was and kindly, a strict monk and good, 
but in the business of this world neither good nor wise.”66 Again, exactly like 
Hartmann he was far too concerned with the observation of the Rule and 
overlooked his agents’ felonies committed outside – ”every man did, not what 
he ought, but what he would, since his lord was simple and growing old.”67 In 
this way the properties deteriorated while the abbot, borrowing huge sums of 
money, exacerbated the already severe situation. After his death a remarkable 
discussion about the desired qualities of the future abbot broke out in the 
convent. These dialogues deserve a short study on their own, here I will only 
focus on the main arguments that were taken up in their course. It appears 
that this evaluative scheme was triangle-shaped with respectively (.) wisdom 
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combined with scholarship, (2.) managerial skills and (3.) care for the internal 
discipline resting in its angles. Deducing from the opinions voiced in these 
debates, all three merits went seldom hand in hand and necessary concessions 
in the election process had to be made.68 Returning finally to the problem 
of staging, Jocelin, who was the secretary and a close co-worker to Abbot 
Samson, the main figure in the Cronica, noted his master’s views of the office 
he held. One day Jocelin told him: 

‘The other is that at home you do not show as kind a face as elsewhere, not 
even among the brethren who love you still and loved you of old and chose 
you to be their lord, but you are rarely among them, nor do you rejoice with 
them, as they say.’ The abbot saddened with these words and answered: ‘You 
are a fool and speak like a fool. You should know what Salomon says, ‘Thou 
hast many daughters. Show not thy face cheerful towards them.’’69

In other words, a seemingly hypocritical practice of adapting different codes 
of behaviour for external and internal use was in fact sought after.

Concluding from the examples given we can say again, that the function 
of an abbot was marked with an essential strain, and as long as the balance 
between the respective poles was maintained, the person holding the office 
appeared as competent in the eyes of his contemporaries. Fulda’s abbot Ratgar 
is here the symbol of a fervent administrator, whose enterprises were pursued 
at the expense of the community; on the other hand, the inward-oriented 
abbacies of Hartmann in St Gall and Hugh in Bury St Edmunds nearly 
ruined their economy. Those truly awe-inspiring, like Notker or Samson, 
proficiently played their roles according to a schizophrenic scenario genera-
ted by their institution.70 To put it differently, their role was split into two, 
independent components subjected to two fundamentally different regimes 
of expression.

Summing up, using the examples mentioned above, I was trying to show 
how power acted on the micro-level on its subjects and their ways of expres-
sion. The practical instrument for this action was a role handed out to a given 
subject, while parts of its script were conveyed by the written norms, learned 
intuitively in the process of socialization, inferred by the incumbent from the 
social environment, and last but not least, regulated by others through the so-
cial control emphasized here. The examples mentioned differ in the degree of 
these components - while the scenario for an abbot’s role had a solid literary 
basis (the Rule, customs, exempla etc.), to learn how to play a visiting monk or 
a bishop-abbot craved much rectifying labour on the part of the community 
and the actor. What they had in common were the collusive loyalties, some 
more welcome than others, loyalties that had to be institutionally dealt with, 
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attuned, refined or, when necessary, cut off. Accordingly, I also tried to present 
the praxis of these adjustments – through rituals, the drawing of borders, the 
wearing of particular clothes, performing, the affixing and removing labels 
etc. All this may be gathered together, to evoke once again this slightly high-
brow term, as putting constraints on the space of possibilities of personhood. It is 
also important to stress again that it was done in interplay between the given 
individuals and the social group they existed in. What I deliberately excluded 
from this analysis, and to which I would like to devote the second part of 
this article, is that these practices and complementing ideas were founded on 
some broader categories used in thinking about monks as a very specific kind 
of human being, engendered by monastic institutional discourse.71

Part II: Human kinds
The purpose of this section of my article is to unearth some of the wide-
ranging discourses about monks as a special kind of human being, which 
underlie the practices I described in the previous part. Here I would only 
like to tentatively sketch these discourses so I will constrain myself to a very 
limited selection of examples to give the readers the general idea. Thus, I will 
attempt to show that for the correct understanding of power and subjectivity 
in medieval monasticism we need to oscillate between these two levels. It 
should be clear that without these general beliefs the practices would not ex-
ist, and vice versa - without the practices the beliefs would have no impact on 
people. The core idea is to demonstrate the tricky symbiosis between people 
and their classifications. To do this, we need yet more theory, this time the 
theory of human kinds.

Human kind, another term coined by Ian Hacking to be used here, is a 
classificatory device that organizes both our scientific and societal know-
ledge about diverse groups of people in the society. 72 What differentiates 
these groups may be their behaviour, drives, emotions, situations they find 
themselves in, experiences they share etc. We need human kinds because they 
help us make generalizations about people and thus make their behaviour 
more predictable. Hence we can analyze them, and, when necessary, change 
them to some extent. Since they are descriptions, they affect the space of pos-
sible intentional actions. What makes them particularly thorny is that they 
often have intrinsic moral value (e.g. homosexuals, suicide, war criminals, 
normalcy), and the greater the moral value the more powerful their effects on 
the classified people. Finally, the relationship between people and their clas-
sifications is reciprocal - they change people, but also people may influence 
these labels. All in all, human kinds are: 
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(i) kinds that are relevant to some of us, (ii) kinds that primarily sort people, 
their actions, and behaviour, and (iii) kinds that are studied in the human 
and social sciences, i.e. kinds about which we hope to have knowledge. I add 
(iv) that kinds of people are paramount; I want to include kinds of human 
behaviour, action, tendency, etc. only when they are projected to form the idea 
of a kind of person.73

For a student of early medieval monasticism only the third point from 
Hacking’s definition is an obstacle and needs a qualification. For obvious 
reasons this specification has to be discarded, in the Middle Ages there was 
nothing comparable to the impact the academia has on the organization of 
our society nowadays and it is pointless to discuss it any further. In his own 
research Hacking focused on the human kinds in the post-Enlightenment 
era and designed this concept from this point of view.74 Nonetheless, he did 
not deny that human kind is a more universal phenomenon applicable to 
different contexts e.g. to the problem of witches in early modern Europe.75 
Thomas S. Szasz’s research, preceding Hacking’s studies to some extent, sug-
gests that the central feature of witch hunts was indeed a classification and 
regime for establishing the truth, while burning stakes were only the logical 
consequence of these classifications.76 When it comes to medieval monks as 
a human kind, as we shall see in the following examples, the procedures of 
accountability were not that rigorous as stipulated by Hacking, nevertheless 
clear enough to support my use of this term.

Making a distinction
In his study on conflicts in monastic communities of the Reich around 000 
Steffen Patzold suggested that the perception of these conflicts, which were 
predominantly interpreted as effects of the evil and quarrelsome characters 
of their participants, was not so much dependent on the oral modes of percep-
tion of conflicts proposed by Hanna Vollrath as on the type of thinking about 
human character and essence introduced by St Benedict.77 Indeed, Patzold’s 
brief examination of the Regula shows that in his prescriptions for the Ben-
edictine communities, its author focused on the desirable personalities of the 
monks rather than behaviour that could or should be exhibited in cloister e.g.: 
”Anyone found contentious should be reproved”, ”Third, there are sarabaites, 
the most detestable kind of monks, who […] have a character as soft as lead.”, 
”Of what kind should the cellarer be.”78 Especially, defining the functionar-
ies-to-be he was aiming at a perfect combination between a given individual’s 
character and the tasks attached to the office he was supposed to take - an 
ideal man for an ideal-typical office.79 Furthermore, as mentioned above, St 
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Benedict had a strictly essentialist view of human beings, where human ac-
tions were simply manifestations of the innate dispositions. Finally, he spoke 
of his monks in terms of a special kind of being distinguished from the outside 
world and other types of monks by the kind of life they were expected to live.80

The further circumscription and specification of the attributes of this life 
with a simultaneous strengthening of its conditions for qualification as such, 
was done during the synods at Aachen 86/87 and was an effect of the reform 
movement started by Benedict of Aniane, strongly supported by Louis the 
Pious.81 The significance of this movement and these decisions for drawing 
distinctions between diverse types of religious life is hard to overestimate, so 
only two examples of its direct results will suffice; eighth years after Aachen 
Pope Eugene II, who was himself appointed to this office by Emperor Lothar, 
summoned another council of bishops in Rome.82 In the significantly entitled 
”About monks who only exist in habit, but do not live in it” twenty-eighth 
chapter of one of the disciplinary decrees issued by the council, the bishops 
were admonished to ensure that such monks living all too liberally in their 
dioceses would either return to their proper monasteries or be sent to another 
one, ”so that those who have once vested habits of monks and shaved their 
heads for God, would hold firm to the regular way of life.”83 The disciplining 
of those who were already monks was only one of the main thrusts of Bene-
dict of Aniane’s reform, another was the cautious upbringing and education 
of the oblates, who dominated the populace of the monasteries. The com-
mentaries on the Rule written for that purpose by Hildemar of Corbie and 
Smaragdus of Saint-Mihiel, which closely followed the reform, presented a 
slightly different view of human nature, perhaps because their main objective 
were children. For their authors, these oblates were a kneadable material, 
who, as long as sufficient amounts of custodia and disciplina were invested in 
their bodies and souls, would ultimately develop a nature radically unlike its 
worldly counterpart - homo interior and homo exterior were to be species so 
different so they would be unable to live in each other’s habitats (which fits 
well in my use of the notion of the human kind).84 In fact, this sharp cleavage 
between the monks and the rest of the society was of deep interest for the se-
cular powers that sought new forms of legitimacy and administrative centres 
- types of profits that only well-educated, immaculate priest-monks living in 
celibacy could yield.85 

Monastic reform and the late Carolingian and early Ottonian eras, in which 
many royal monasteries rose to power, mark a turning point in the develop-
ment of the monastic human kind, because, apart from the already existing, so 
to speak ecclesiastical and inner-monastic categories of definition, a new one 
begun to play an important role – the public reputation. Since monks became 
a socially relevant group, it is no wonder that their public image grew to be 
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a significant element not only deciding about their welfare but also defining 
their essence, which would explain the serious worries expressed by Ekke-
hard. Lampert of Hersfeld, almost a contemporary of Ekkehard, also showed 
in several examples how destructive the consequences of the inner conflicts 
could be for a monastery’s reputation.86 Characteristically, which corroborates 
the thesis of seeing monks as a human kind, Lampert saw this damage as done 
not only to a particular monastery but also to the monks in general. In one of 
the episodes he tells of Abbot Robert of Bamberg who bought himself the 
abbacy in Reichenau and tried to corrupt royal advisers and the king himself 
to obtain the abbacy in Fulda.

This pseudo-monk - but deeply disgusted, I want to say that even more 
harshly - this angel of Satan, who transfigured himself into an angel of light, 
has defamed, corrupted and dishonoured the saintly and angelic profession of 
monks to such an extent that monks nowadays in our regions are estimated 
not by their innocence and virtue of their way of life but by the amount of 
money […].87 

Further on, in a self-reflexive manner, Lampert writes in the margin of the 
visit he paid to Saalfeld, where he was to investigate the regularity of the 
monks who replaced the canons that lived there before, how paradoxically 
the public image of monks could affect their self-esteem. The nearby vulgus 
held the newly-introduced Benedictines, despite the regularity of the expel-
led canons, for something better, 

not for men, but for angels, not for flesh, but for spirit. And this opinion grew 
roots even deeper and stronger in the minds of the noble men than ordinary 
folk. From them this belief spread out among the people and caused such 
anxiety in most of the cloisters in this area, that here thirty, there forty, and 
somewhere fifty monks scared of the austerities of life left the monasteries 
and believed it was better to expose the salvation of their souls to worldly 
danger rather than to take the task beyond one’s powers to violently enter 
into the kingdom of heaven.88

These two incidents show that the classification of monks both in their own 
view of themselves and in the external counterpart was an effect of a delicate 
interaction between the expressions given by them and the response they got 
from the outside world.
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Essential opinion & the discourse of divisible essence
There is no need to continue enumerating these instances especially because 
abundant examples are well known - my selection of the examples was not 
meant to be representative nor did I intend to find a main thread leading 
directly from one to another. More important is to see that monks were defi-
ned and defined themselves from different interrelated poles - secular power, 
public opinion, inner-monastic discourse and within the context of their own 
monasteries. To a certain extent all these bodies of knowledge upheld the 
discourse about monks as a kind of human beings radically different from 
other people in the society. Not only the obvious categories introduced by 
Hildemar of homo exterior and homo interior, or the claustrum/saeculum divide 
back this up, but also the terms derived from them like pseudomonachus used 
by Lampert or the manner in which Ekkehard and his continuator described 
certain individuals as only looking like monks but not really being them. 
These latter categories conveyed by the historiographical works are especially 
interesting here because they seem to translate the former, rather abstract 
terms into more practical keys for decoding the reality that surrounded these 
monks. Furthermore, they were indispensable for the, often purely physical, 
practices of person production, which we have seen in the first part of my 
article. These ideas required a material expression in clothes, posture, places 
that people had to occupy if they were to satisfy the established requirements 
etc. The terms such as pseudomonachus or the angel of Satan could also act as 
negative labels that would stick and set the machinery of social control in mo-
tion, regardless of whether it was the emperor who was to intervene or other 
brothers. On the other hand, these routines sustained those general categories 
and classifications, confirmed their purpose but also very subtly shaped their 
content. Finally, despite the postulated separation from the outside, in reality 
the secular world functioned not only as an intellectual frame of reference 
giving feedback to monastic communities, but also as a possible source of 
practices to maintain this classification - one could, when necessary, turn e.g. 
to the king, as monks of Fulda or of St Gall did when their abbots’ actions did 
not adhere to the proper descriptions.

Obviously, here I turned my attention to only two themes among many 
parallel debates delineating monks as an exceptional kind of human being in 
the Middle Ages. For instance Giles Constable has presented an absorbing 
discussion led since St Benedict’s times within the monastic world about 
the voluntariness of the monk’s profession and which of its elements were 
necessary for the constitution of a Benedictine monk. His analysis of signs 
and rituals that accompanied taking the monastic habit brought him to simi-
lar conclusions although not headed under the term of human kind. In his 
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opinion, in the early Middle Ages appearance was taken for reality, hence 
the simple life led by monks or nuns was often enough to categorize them 
as such. After 000 an observable split between the essence and appearance 
emerged, and a conviction grew that external conformity no longer sufficed 
to qualify as monachus ipsus - thus, on the one hand, greater importance of 
formality in the entry, on the other hand, growing concern with the monks’ 
inner feelings.89 These debates rested, in turn, on even more general concepts 
of the person and the sense of human nature that circulated in Europe around 
and after 000. What emerges from the examples of the discrepant roles ana-
lyzed in this text shows that an individual was not necessarily perceived as an 
integrated entity, even if that was the ideal, but also as flexible enough to, in 
extreme cases, encompass different, seemingly exclusive, personae and their 
accompanying loyalties within himself.90 The important factors, at least in 
Ekkehard’s eyes, were the particular incumbent’s intentions and whether his 
role was integrated in the monastery’s institutional frame or not. Depending 
on these, a given individual could either perform his tasks almost naturally, 
or be expelled from the cloister stamped as a misfit. However, the essentialist 
thinking was not entirely gone but persisted, so to speak, on the higher level 
of the human kind, where the alleged essence of the monastic person was 
debated. Due to the often contradictory interests of contributors to these 
debates and the expectations of the monastic world that changed over time 
and, in consequence, due to a lack of a coherent body of knowledge, which 
would once and for all settle upon its content, during the Middle Ages monks 
were to remain a fundamentally contested human kind. Therefore, the whole 
human kind concept mirrors to some extent the loosely defined idea of ordo 
or ”estate”, which characterizes the medieval, and the monastic in particular, 
way of thinking about society. According to ordo, people were divided and 
belonged to different ordines, of which the most outworn example, which 
actually does no justice to the often abundant and sophisticated hierarchies 
circulating then, is the tripartite division of oratores, bellatores, and labora-
tores. In this case, however, the examples taken from Lampert’s Annales, and 
confirmed by numerous others, reveal that during the tenth and eleventh 
centuries medieval monks as an ordo were becoming, in a manner of speak-
ing, a class-for-itself, aware of the range and importance of classifications 
and self-classification, in consequence developing some sense of common 
interest.91

Finally, a synopsis of the methodology needs to be given. My suggestion is 
that for a complete, I dare not say holistic, understanding of monastic person 
production, the micro-level of everyday life and the macro-level of discourses 
roughly sketched above are necessary. Here, I proposed to use the Goffman-
oriented study of interpersonal communication patterns and processes that 
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led to establishing the definition of situations expressed in human behaviour; 
on the other hand, the Foucauldian archaeological overview of social struc-
tures and institutions that generated the discourses on personhood. These two 
paradigms met on the mid-stage of institutions such as monasteries, which, 
depending on their local context, transformed and implemented the loose 
discourses and made them into fixable labels - the descriptions of meaningful 
actions later used in the interpersonal practices. In short, we need Goffman to 
understand how Foucault’s discourses sneaked into the bodies, and see how 
people were made up in everyday life as well as in large-scale processes.92 Still, 
it is essential to bear in mind that on neither of these levels were the outcomes 
of the operating forces definite. These forces provided a field for the game 
with loosely defined rules and plenty of possible moves for the players. Also, 
the connection between the levels was by no means fixed and necessary; the 
discourses did not stipulate a mechanical response on the level of practices, 
on the other hand peoples’ actions could manipulate and redesign their clas-
sifications - monks, after all, were an interactive human kind.

Before I conclude I need to mention that this article is only a part in a 
bigger project of a sociologically inspired PhD study: Total St Gall. The Modes 
of Power and Social Control in a Medieval Monastery, which discusses different 
forms of institutional power that could be found mainly in the Casus sancti 
Galli but also in some parallel monastic sources from about that time. The 
other studies of this forthcoming project deal with the question of surveil-
lance,93 patterns of persecution and monastic divide between Öffentlichkeit 
and Nichtöffentlichkeit expressed in the oral and literary practices respectively. 
In the current article the aspect of power has been deliberately toned down, 
since this text may have been experienced as already theoretically overloaded 
but obviously at its core the problem of the category of person is the problem of 
power and its effects on human subjectivity, both understood in Foucauldian 
terms.94 I have mainly focused on the interpersonal and discursive dimensions 
of institutionalized power forming people, but there have clearly been other 
functions of medieval cloisters, which could be underscored. For instance, the 
abbot’s authority was a multifarious question - he was a spiritual shepherd of 
the monks, their economical nutritor, sometimes an erudite person, and in 
the times of which we speak a powerful, influential person able to punish the 
disobedient thanks to his mighty friends even when they fled the cloister.95 It 
seems, though, justified to draw attention to the specific aspects of the power 
relations within the monasteries and analyze them separately without refer-
ring to all their forms. I believe the scheme and the concepts for the analysis 
of monastic personhood in the Middle Ages presented here will help us to 
better understand the complex forces that formed this subtle yet very central 
phenomenon. There is still a chapter on the medieval category of person to 
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write and we need the analytical equipment, even this stored in the modern 
toolboxes, to carry out this job, because there are no simple tensions inbuilt 
in this problem.96 Be it Mayke de Jong’s claustrum as a cognitive category 
suitable for constant re-negotiation of cleavages in the world, or be it my ap-
plication of the idea of human kinds and the theory of roles - these concepts 
allow us to realize how much painstaking intellectual and physical labour on 
different levels was in fact required to manufacture a medieval monk.

Non similitudinem monachi, sed monachum ipsum! En under-
sökning om det medeltida klostrets personkategori – exemplet 
Sankt Gallen

Denna text undersöker personbegreppet och dess villkor i relation till äldre 
och högmedeltida munkar och abbotar på klostret Sankt Gallen (nuvarande 
Schweiz). Undersökningen är baserad på Ekkehard IV:s Casus sancti Galli (ca 
050), och en rad andra krönikor och dokument från den tiden. Huvudfrågan 
lyder: Hur och utifrån vilka positioner uppfattades och konstruerades en 
individ i en miljö där man endast fick spela en roll – munkens. Munkar och 
besökande personer behöll vissa delar av sina gamla identiteter och sociala 
anknytningar, trots den deklarerade separationen från yttervärlden. Detta 
hotade den institutionella integriteten. Texten visar vilka medel och metoder 
munkar hade att stöpa och göra om individer för att skapa tillit och bindande 
relationer på den interpersonella nivån. Abbotens roll diskuteras också som 
ett exempel på en person som spelade sin roll för två olika publiker – för 
den inom klostret och för den övriga världen – som krävde motsatta uppträ-
dande. En slutsats att dra från de analyserade exemplen är att en person inte 
alltid sågs som en enhetlig individ, utan dess gestalt var en brokig effekt av 
kompromisser och tryck komponerad av emellanåt uteslutande element. Den 
teoretiska basen för den delen av texten består av Erving Goffmans begrepp 
total institution, och rollbegreppet.

I andra delen av texten, baserad på Ian Hackings begrepp the human kinds, 
undersöks och presenteras den högmedeltida diskursen om munkar som en 
speciell art av människor samt skisseras dess utveckling från Sankt Benedikts 
Regula till högmedeltiden. Metodologiskt påstås att för att få en korrekt upp-
fattning av det medeltida personbegreppet i klostermiljön måste de två ni-
våerna kombineras – de abstrakta diskurserna, vilka diskuterade människans 
och munkens natur, och de intersubjektiva praktiker gällande dräkt, beteende, 
uttryck osv., som en materiell tillämpning av de allmänna beskrivningars reg-
ler och föreskrifter i vardagslivet.

Keywords: medieval monastery; category of the person; Ekkehard IV; total 
institution; Casus sancti Galli; Erving Goffman; Salomo, Bishop of Constance
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