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Abstract  
Metic intelligence – what the ancient Greeks simply called “metis” – is a mode of practical intelligence, 
that is easier to recognize than to talk about. But since Marcel Détienne and Jean-Pierre Vernant 
characterized this mode of intelligence in a rather exhaustive way and uttered the hypothesis that this 
mode of practical intelligence is not only a characteristic of Greek culture in the antiquity, but also an 
anthropologic universal, publications from all parts of the world and on issues so different as 
theoretical physics, medical education, management and organizations or gender studies on Egyptian 
women, show the usefulness of metic intelligence today. 

After reporting on the original characterization by Détienne and Vernant and on further 
characterizations of metic intelligence or “metis” – a term in the dictionary of not translatable notions in 
European philosophies – my paper will present an overview of some of the more recent publications 
on "metis" dealing with its contemporary usefulness. 

The main parts of my contribution will then deal with three essential questions. First the questions 
“Can metic intelligence be trained?” and “Should metic intelligence be trained?  will be addressed. 
After giving reasons for answering these two questions both in an affirmative way, the paper will deal 
with the question “How can metic intelligence be trained?  

Fortunately, there is more than one way. Some of the methods of training metic intelligence, though 
meanwhile temporarily rather forgotten, date back to the century of Enlightenment or even to pre-
platonic philosophy and adult education. But there are also methods developed more recently, some 
even not yet published. (My paper will also include a discussion of moral problems concerning metic 
intelligence and its training.) 

Keywords: practical intelligence, wisdom, cunning, kairos, cre-activity. 

1 INTRODUCTION: WHAT IS METIC INTELLIGENCE OR METIS? 
In the usual encyclopedias you may find that “Metis” is a proper name of the first wife of Zeus, 
swallowed by him when she was pregnant with Athena, the Greek goddess of wisdom. Only „The 
Oxford Classical Dictionary”, subtitled „The Ultimate Reference Work on the Classical World“,(cp. [1] 
Hornblower & Spawforth (ed.) 2003, p. 969), after having noted „Metis, intelligence personified“ and 
having summarized Hesiods story about Zeus and his first wife Metis, refers to the English translation 
“Cunning intelligence in Greek culture and society”([2] Détienne & Vernant 1978), of the French 
original book “Les ruses de l’intelligence: La mètis des grecs” by Marcel Détienne and Jean-Pierre 
Vernant,([3] Détienne & Vernant 1974). Although meanwhile this classical book on “metis” or metic 
intelligence is also available in a Spanish and  an Italian translation since 1988 (cp. [4]  Détienne & 
Vernant 1988a,  [5]  Détienne & Vernant 1988b), and a Portuguese translation since 2008 (cp ([6]  
Détienne & Vernant 2008),  “Metis” is also the title of an article in a dictionary of untranslatable notions 
of European philosophies (cp. [7] Pucci 2004), which is a hint that the English “cunning” is not really a 
good translation of “metis”,  nevertheless it is perhaps the best translation in one word.  

Lisa Raphals, who has argued convincingly that the metic intelligence, described by Détienne & 
Vernant, is not just a mode of intelligence characteristic of Greek antiquity, but a universal type of 
human intelligence by analysing the imprints of metic intelligence in Chinese culture of several ages, 
completely independent of Greek culture, also admits: „English has no equivalence for what the Greek 
called metis“(cp. [8] Raphals 1992, p. xii). The subtitle of her book „wisdom and cunning in the 
classical traditions of China and Greece“ shows that she prefers the combination of two English 
words, „wisdom“ and „cunning“, as a substitute for „metis“, although she realizes that there is „a 
tension between ‚wisdom‘ and ‚cunning‘, virtuous and vicious intelligence“ (cp. [8] Raphals 1992, p. 
xii). But even two English words are not enough to represent metic intelligence: “This mode of 
intelligence embraces a set of skills and mental attitudes that range from wisdom, forethought, keen 
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attention, and resourcefulness to subtle indirection, craft, deception, and cunning. It relies on skill, 
strategy, and a general knack for handling whatever comes along.” (cp. [8] Raphals 1992, p. xi f). 

There is also no definition for Metis in Greek antiquity: ”There are no treatises on metis as there are 
treatises on logic, …Although metis operates within so vast a domain, although it holds such an 
important position within the Greek system of values, it is never made manifest for what it is, it is never 
clearly revealed in a theoretical work that aims to define it.” ([2] Détienne & Vernant 1978, p.3) But at 
least, Détienne & Vernant have given the following characterization of metis:  

“There is no doubt that metis is a type of intelligence and of thought, a way of knowing; it implies a 
complex but very coherent body of mental attitudes and intellectual behaviour which combines flair, 
wisdom, forethought, subtlety of mind, deception, resourcefulness, vigilance, opportunism, various 
skills, and experience acquired over the years. It is applied to situations which are transient, shifting, 
disconcerting and ambiguous, situations which do not lend themselves to precise measurement, exact 
calculation or rigorous logic.” ([2] Détienne & Vernant 1978, p.3 f) 

Another approximation to the concept of metis gives James C. Scott in a book mentioned in Pucci’s 
article on Metis (cp. [7] Pucci 2004,p. 785): „In a sense, metis lies in that large space between the 
realm of genius, to which no formula can apply, and the realm of codified knowledge, which can be 
learned by rote.“ (cp. [9] Scott 1998, p. 316), But in this large space there is also room enough for  
phantasy, intuition, creativity or prudence, which are different from metis. Another characterization of 
Metis by Scott is: „Metis resists simplification into deductive principles which can successfully be 
transmitted through book learning, because the environment in which it is exercised are so complex 
and  non-repeatable that formal procedures of rational decision making are impossible to apply.” (cp. 
[9] Scott 1998, p.316). Still another characterization of metis by Scott is the characterization of metis 
as „local knowledge“, but if one can follow him, when he says „metis or local knowledge, necessary to 
the successful practice of farming or pastoralism is probably best learned by daily practice and  
experience.“ (cp. [9] Scott 1998, p.319), he is wrong, when he assumes: “The practice and experience 
reflected in metis is almost always local.” ( [9] Scott 1998, p.317): Scott himself sees Ulysses as 
paradigmatic for metis and acknowledges his diverse examples of metic intelligence during his long 
voyages in the Homeric epics: „The emphasis is both on Odysseus‘ ability to adapt successfully to a 
constantly shifting situation and on his capacity to understand, and hence outwit, his human and divine 
adversaries.“ ([9] Scott 1998, p.313). But this metis, for which Ulysses is paradigmatic, cannot be 
locally restrained and in its more reflective parts cannot be learned just by daily practice and 
experience. 

Two other essential traits of metis, not clear enough from the quotations so far, are 1) the close 
connection of metis with “kairos”: metis is a necessary, though not sufficient condition for seizing and 
moulding the “kairos” (cp [10] Scholz 2014) and 2) the close connection of metis with those which are 
in a weak position against someone or something more powerful. These two essential traits of metis 
were clarified by Michel de Certeau in his book “L’arts de faire” translated in 1984 as “The practice of 
everyday life” in the context of his distinction between “strategy” and “tactic”: “I call a ‘strategy’ the 
calculus of force-relationships which become possible when a subject of will and power (a proprietor, 
an enterprise, a city, a scientific institution) can be isolated from an ‘environment’. A strategy assumes 
a place that can be circumscribed as proper (propre)… Political , economic, and scientific rationality 
has been constructed on this strategic model. … The place of a tactic belongs to the other. … The 
‘proper’ is a victory of space over time. On the contrary, because it does not have a place, a tactic 
depends on time – it is always on the watch for opportunities that must be seized ‘on the wing’. 
Whatever it wins, it does not keep. It must constantly manipulate events in order to turn them into 
’opportunities’. The weak must continually turn to their own ends forces alien to them. This is achieved 
in the propitious moments when they are able to combine heterogenous elements ... Many everyday 
practices (talking, reading, moving about, shopping, cooking, etc.) are tactical in character. And so 
are, more generally, many ‘ways of operating’ victories of the ’weak’ over the ‘strong’ (whether the 
strength be that of powerful people or the violence of things or of an imposed order, etc.), clever tricks, 
knowing how to get away with things, hunter’s cunning‘, maneuvers, polymorphic simulations, joyful 
discoveries, poetic as well as warlike. The Greek called these ‘ways of operating’ metis.” ([11] Certeau 
1984, p. xix).  
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2 SOME APPLICATIONS OF METIS IN OUR TIME 
Since the publication of the English translation of the book on metis by Détienne and Vernant the 
concept of metis has become interesting for quite different perspectives and tasks in many parts of the 
world. 

I have already mentioned James C. Scott, a sociologist at Yale university, who concluded in his book: 
„One could say that democracy itself is based on  the assumption that the metis of  its citizenry should, 
in mediated  form, continually modify the law and  policies of the land.“([9] Scott 1998, p. 355). 

I have also already quoted from the work of Lisa Raphals, sinologist at Cornell University: “To locate 
equivalents for metis, I focus on the semantic range of the term zhi, which has a wide variety of 
meanings from wisdom, knowledge and intelligence to skill, craft, cleverness, or cunning.“ ([8] Raphals 
1992, p. 7). 

Economists working at British universities declared: “ engaging with the wisdom of metis may help us 
unlearn our  dependence on light, clarity and conceptual grasp and, perhaps, allow for a re-evaluation 
of the importance of oblique forms of action in military and business life” ([12]  Mackay, Zundel & 
Alkirwi 2014, p. 433). 

A  German theoretical physicist, working in a theory group of a Max-Plank-Institut for extraterrestrial 
physics claimed that “acategorical representation of knowledge is metic reason” ([13] Atmanspacher 
1993, p. 234). 

Information scientists at the Norwegian university of Oslo who tried to improve health information 
systems in developing countries, concluded a paper: “This paper has argued that the development 
and encouragement of metis is key to strengthening information support in public health” ([14] Sahay 
& Lewis 2010, p. 82) 

A lecturer in political sciences at the German university in Potsdam defended in a book the thesis, that 
metis is the “know how” of political order (cp.[15] Knobloch 2016, p. 210). 

A Dutch and a Swiss researcher on organizations see “metis as a form of intelligent action  that plays 
an important  role in contemporary organizations“ ([16] Letiche & Statler 2005, p.82).   

Some further scientific contexts in which metis has been discussed as relevant are Brazilian science 
of administration   (cp. ([17] Cherques 2003), the education of physicians in Great-Britain and Australia 
(cp. [18] Yardley, Brosnan & Richardson 2013), the work load of workers that clean the streets of Paris 
(cp. ([19] Le Lay, 2010), and a qualitative gender-study with 3 Egyptian women which showed „that 
flexibility to metis qualities of wisdom, resourcefulness, opportunism were applied by the Egyptian 
women to counter capitalist public sphere“([20] Eltantawy 2012 , p. 1) 

3 CAN METIC INTELLIGENCE BE TRAINED? 
Since according to Raphals metis is “a mode of intelligence or way of knowing that is easier to 
recognize than to talk about” (cp. ([8] Raphals 1992, p. xi). I prefer to answer this question only after 
having given a short illustrative example for metic intelligence to recognize it: For reasons of shortness 
and for giving the opportunity to exemplify quickly as well the metis of a person’s behaviour under 
description as well as the metis of the author telling the story of this behaviour, I have chosen a story 
on the metic intelligent behavior of the famous Gaius Julius Caesar told by the Roman author 
Suetonius. According to Suetonius Tranquilus, Caesar with his troops persecuted two enemies with 
their troops at the coast of Africa, but when Caesar left his ship in a hurry, he stumbled and fell down 
into the sand, what must have appeared to his men of traditional Roman faith as a bad omen for their 
project. But Caesar lifted his head, with the hands still on the ground, and exclaimed “I hold you, 
Africa”, what happens to be alike the ritual greeting formula for old friends who meet again, at this time 
among Romans. In this metic way Caesar transformed the bad omen to a better omen, overplaying at 
the same time his physical weakness and relatively weak position in this situation lying on the ground 
and utilizing the strong religious faith in omens of his men by simulating a gesture of strategic power, 
indicating: Africa is my friend and I am able to act as a military leader even in apparently unfavorable 
conditions. In Sueton’s short, but also metic description: „prolapsus etiam in egressu navis verso ad 
melius omine: ‚teneo te‘ inquit‚ ‘Africa‘“   ([21] Suetonius Tranquilus 1999,  p. 81). 

Caesar’s tactical behavior (in the sense of Certeau cp. above at the end of section 1) in this for him 
unusual weak position in relation to his men and to their powerful faith in a bad omen in this situation, 
in which he really caught and moulded the kairos by improvisation “on the wing”, manipulating an 
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event into an opportunity by combining heterogeneous elements: his hands on the African sand and 
holding Africa with his hands – this metic behaviour according to Certeaus characterization  (cp above 
in section 1 and ([11] Certeau 1984, p. xix), also testifies to a lot of those characteristics which 
Détienne & Vernant saw in combination for metis: “flair, wisdom, forethought, subtlety of mind, 
deception, resourcefulness, vigilance, opportunism, various skills, and experience acquired over the 
years” (cp above in section 1 and ([2] Dètienne & Vernant 1978, p. 3 f).  

Only the description of the way from “hands on the African sand” to “holding Africa with one’s hands” 
as “combining heterogeneous elements” is to unspecific to characterize Caesar’s improvisation: the 
elements combined are not just heterogeneous, but also in an unconventional way analogic. So, at 
least, if this example is representative for recognizable metis, the answer to the question “Can metic 
intelligence be trained?” should be the following: 

Yes, insofar as the easiness to see unorthodox analogies can be trained, insofar as seizing and 
moulding the kairos can be trained, insofar as stress resilience for situations in which one is in a 
weaker position can be trained, so that one’s faculties stay at one’s disposal in such a situation, and 
insofar as the ingredients of the combination of characteristics for metis according to Détienne & 
Vernant can be trained. With the possible exception of “experience acquired over the years” for all 
other conditions favourable for metis, there is no practical impossibility to be suspected, and at least 
no condition for metis seems to be untrainable in principle, like the colour of your eyes, the capability 
to roll your tongue or to let grow a missing (second) tooth. It is also much more plausible that metic 
intelligence was more widespread among Greeks (and Chinese) in antiquity due to training metic 
intelligence than that there was a frequent genetic endowment for individual metic intelligence in 
ancient Greeks (and Chinese) which almost disappeared from the gene pool of people in the West in 
later centuries (but not in China). 

But what about Sueton’s metis, who is, of course, in a less stressing situation than Caesar? He only 
risks the disapproval of his readers for aesthetic or moral reasons (or for lack of understanding). 
Suetonius Tranquilus is obviously a skilled and experienced writer in Latin, capable to use - at the right 
time and place - special strengths of his mother tongue like the comparatively rich morphology, 
including case morphology (for nominative, genitive, dative, accusative, ablative and vocative case), 
which allows more freedom in the syntactic structure of an understandable sentence than in English 
sentences which demand an overt grammatical subject before a finite verb form. So Sueton can 
construct - about Caesars behaviour above – a perfect sentence without a finite verb form thanks to 
the “ablativus absolutus” and without an overt grammatical subject. Sueton uses his linguistic and 
poetic skills to seize and mould the kairos for giving his readers a “feeling” for the surprise that Caesar 
certainly provoked with his metic behaviour in his men. To seize and mould the kairos, Sueton’s 
sentence does not follow the chronological order of events: First the leaving of the ship, than Caesar’s 
fall to the ground, than the impending bad omen, than Caesars words “Teneo te, Africa´” (I hold you 
Africa), than the change of the omen for the better. Not at all, Sueton starts with an enigmatic fall 
(prolapsus etiam), then gives the plain information when and where it occurred, still withholding a clear 
information about the person involved (in egressu  navis), gives a vague hint to a change (verso), 
stays relatively abstract as to the nature of the change, only indicating the direction to a better omen 
(ad melius omine), starts with the formulaic “te teneo” evoking the question who is the friend to be 
greeted by whom, but then inserts still an “inquit” (implying a third person singular as subject of the 
sentence, which in this context should be Caesar, and being unsuspicious of postponing the essential 
information by intention, since this verb form has to be interspersed in a direct quotation according to 
Latin grammar instead of a semantic equivalent like ”dixit” which could follow the quotation) before 
surprizing the reader with “Africa”.(cp.[21] Sueton 1999, p. 81).So Sueton’s metis as an author also 
involves here the ability to realize an unorthodox analogy between the feeling of surprise evoked in his 
readers by his artful literary construction and the feeling of surprise in Caesar’s men when hearing his 
verbal reaction in the - at first apparently -  dreadful situation. Sueton manipulates an event (the 
chronological process) into an opportunity to evoke interest and surprise in his readers by his wise and 
cunning way to arrange the parts of his literary text. Obviously he acts opportunistically in regard to the 
special strength of Latin, foresees reactions of his readers with flair and forethought, deceives them 
temporarily by suggesting a story with a bad outcome (prolapsus etiam), withholding for a while 
information about the thematic subject of the main clause (in egressu  navis) and the identity of the 
grammatical accusative object “te” (“te teneo”, inquit ),  and shows, in short, subtlety of mind and 
resourcefulness as an author. 

And fortunately, as for Sueton’s metic intelligence as an author there are probably even less doubts 
that this sort of metis useful for a writer  in many similar situations  can be trained by training most of 
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the conditions for metis mentioned above than in the case of Caesar´s metis, which Caesar proved in 
an unforeseeable unique situation. And since there is considerable overlap in the conditions of 
Caesar’s and Sueton’s metis one can even expect some transfer of learning from the training of one of 
these sorts of metis to the other one. At least, we know from Homer’s Odyssey that the “polymetic” 
Ulysses confessed to have learned to become metic interlligent, and that he  was – according to the 
testimonies of others in the Odyssey -  also a brilliant narrator. 

4 SHOULD METIC INTELLIGENCE BE TRAINED? 
Given the obvious usefulness of Caesar’s and Sueton’s metis in section 3  and the many examples for  
usefulness of metis, implied by the studies mentioned above in section 2, an affirmative answer is only 
in doubt as long as it is not clear, if the harmfulness of metic intelligence could outweigh its 
usefulness.  

One of the most influential philosophers of the Western world indeed believed that metic intelligence is 
more harmful than useful and therefore it should not be trained by direct or indirect methods. It seems 
that in the eyes of Plato a) the easiness of unorthodox analogies was sophistry – a vice not a virtue; b) 
only waiting for the kairos - but not moulding it by sophisticated manipulations of events into 
opportunities - was morally  acceptable; c) metic knowledge was no real “epistemic” knowledge (like 
scientific knowledge?) just appearing to be true like the lies of the poets, which Plato wanted to ban 
from his ideal state completely because of the possible bad influence of their poetic “tricks” on the 
people. 

It seems that a lot of Platos thinking stayed influential and is responsible for our relative ignorance or 
lack of respect as far as metic intelligence is concerned: Raphals wrote: „The problem of metic 
intelligence in the Western tradition begins, in a sense, with Plato … Since Plato, two broad 
dispositions have dominated the problem of knowledge, both tend to exclude metic intelligence 
because it does not fit easily into their conceptual categories. The first is a ‘scientific’ tendency to take 
episteme as  knowledge … and to reduce intelligence to the abilities connected with propositional 
knowledge … The concerns of  abstraction, propositional knowledge, logocentric formulation, and 
‘objective’ bases of knowledge all tend  to make metic intelligence invisible, precisely because it 
cannot be formulated in terms of definition or essence and because its ‘objects’ are changing, 
ambiguous situations that are not amenable to rigorous logical demonstration. While the scientific 
tendency may make metic intelligence invisible, a second ‘moralist’ tendency makes it vicious. Metic 
intelligence is morally and ethically problematic because the abilities we recognize and approve as 
wisdom may be the same abilities we disparage as cunning and cleverness. This tendency is 
concerned with the relation of knowledge and virtue. The view that virtue (arete) is a branch of 
knowledge (episteme) begins with Socrates, who opposes Protagoras’s view that virtue is a ‘knack’ or 
a set of patterns of conduct that are tacitly learned …” (Raphals 1992, 1 ff)  

But after 2500 years - most of them without democracy, which was defended in Greek antiquity by 
Protagoras, the first sophist, and attacked by Plato and his followers (including Aristoteles) - we could 
be more sceptical about Plato and less about Protagoras, who according to Diogenes Laertius was the 
first to explain (systematically) the importance of the kairos (cp. [22] Diogenes Laertius 1999, p..668, 
IX, 52). which is associated with metic intelligence, since metis is a necessary condition for cre- 
activity, the ability to catch and mould the kairos .(cp. [10] Scholz 2014) We should also be more 
sceptical about Plato’s opinions and less about those of Protagoras, since the cognitive sciences of 
our times which understand cognition as the product of an embodied and embedded mind   (cp. e. g. 
([23] Hanna & Maiese 2009, ([24] Scholz 2013) side more with Protagoras than with Plato: ”in 
retrospect Protagoras’ positions often seem preferable to those of Plato. For instance, Protagoras’ 
contention that the soul does not exist independently of the senses (Diog.Laert. 9.51) is borne out by 
modern neuroscience.” ([25] Harman, 2013, 5593) “Protagoras seems today to have come in for a 
revival, by which I mean that certain cognitive investigations of the nature of meaning appear to be 
taking as fundamental rather than incidental the fact that meaning is attributed by a human brain in a 
human body.“ ([26] Turner, 1994, 92)  

Nevertheless, we must admit that metis alone cannot guarantee that its usefulness outweighs possible 
harmfulness. Even in our example above, though it is difficult to imagine any harm done by Sueton’s 
practice of metis to anyone, this is more doubtful, if we consider Caesar’s metic behavior. Although 
Caesar’s metic behavior probably had a positive effect on the morale of his troops, - probably they 
were more relieved by seeing Caesar capable of dealing in this metic way with his fall than seeing 
their military leader helpless in this situation  - no matter if they considered his metis in this case as 
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wisdom or just as cunning - Sueton himself probably thought that Caesar`s behaviour was intelligent 
but unethical, at least from a religious point of view, since Sueton narrates this story to show that 
Caesar was without respect towards the religious faith of the Romans in omen. (cp.[21] 
SuetoniusTranquilus 1999, p. 81). And perhaps some of Caesar’s men who realized Caesar’s 
cleverness, but felt their morale lifted in spite of acknowledging the trick, nevertheless could have 
moral worries in spite of their better morale than before under the influence of the bad omen. 

A cautious answer to the question “Should metic intelligence be trained?” is therefore: It depends. We 
should train metic intelligence only in persons with good judgment or if we can train good judgment 
and metic intelligence together to foster seizing and moulding the kairos, since “Grasping the kairos of 
a situation does not mean only satisfying immediate interests, which a monologic, short term thinker is 
likely to do. It means grasping the larger significance of the situation – its possible consequences and 
moral import. The mental habit that facilitates such considerations is internal rhetoric – polyphonic with 
the interplay among a person’s ethics and socialization and the situation calling for a decision or 
action.” ([27] Nienkamp, 2001, 134).  And: „The right thing done at the right time must also be done by 
the ‚right person‘. This means that one must judge whether one is the right person to seize an 
opportunity.“([28] Benedikt, 2002, 232) Therefore good judgment is a necessary condition for catching 
and moulding the kairos just as metis is a necessary condition.  

A less cautious answer to the question “Should metic intelligence be trained?” is an unashamed “Yes”, 
because metic intelligence is useful like other forms of intelligence, and like other forms of intelligence 
it can be used for morally respected aims as well as for morally disgusted aims. Since we do not 
refrain from the training of other forms of intelligence in spite of their possible misuse, it is only just to 
train also metic intelligence. 

5 HOW CAN METIC INTELLIGENCE BE TRAINED? 
Although we can answer this question without presupposing the cautious answer to the former 
question in section 4, it is clear that any successful answer to the question “How can metic intelligence 
be trained together with good judgment?” will also deliver a successful answer to the question “How 
can metic intelligence be trained?”. Therefore I will try to answer this more difficult question first: 

There are already some hints above that at least one answer could be found in the works of 
Protagoras, who taught “euboulia” i.e. “good judgment” ([29] Woodruff, 2013) and was the first to 
explain the importance of the kairos (cp. [22] Diogenes Laertius 1999, p..668, IX, 52), which cannot be 
caught and moulded without metis nor good judgment. „’Good judgment’ translates euboulia, and this 
names a virtue … which was evidently central to the teaching of Protagoras.” ([29], Woodruff, 2013, 
p.179). “Good judgment,…, is the virtue that helps us to deliberate well in the absence of knowledge. If 
we did have an expert who could reliably predict the… outcome, then we would not need good 
judgment.” ([29], Woodruff, 2013, p.185). 

Though the term “metis” does not appear in the fragments attributed to Protagoras and still readable 
today, there is a definition of “wisdom” in the pragmatic sense of Protagoras that seems to equal 
approximately the meaning of “metis”: We can learn from a dialogue by Plato, named ‘Theaetetus’, 
how Protagoras – according to Plato - would have explained what he meant by ‘wise’: ”By a wise man 
I mean precisely a man who can change any one of us, when what is bad appears and is to him, and 
make what is good appear and be to him. … To the sick man his food appears sour and is so, to the 
healthy man it is and appears the opposite … What is wanted is a change to the opposite condition, 
because the other state is better. And so too in education a change has to be effected to the better; 
only, whereas the physician produces a change by means of drugs, the Sophist does it by discourse. 
… When someone by reason of a depraved condition of mind has thoughts of a like character, one 
makes him, by reason of a sound condition, think other and sound thoughts.” ([30], Plato: Theaetatus 
166d-167c, quoted in Schiappa 2003, p. 167). Schiappa comments: “Logos is to the soul or psyche as 
medecine is to the body. Both arts involve someone skilled in effecting a change in someone else. In 
both, the sickness is part physical, part psychological. Substituting one logos for another (making the 
weaker logos the stronger) is to effect a change for the better. Whether the ‘patient’ is a student, a 
jury, or a community, the process is the same.” ([30], Schiappa, 2003, p.168). The parallel affordances 
of metic intelligence for the physician and the sophist are also stressed by Détienne & Vernant (cp. 
[2],Détienne & Vernant 1978, p. 311 ff) and the correlation of the characteristic of metis to help 
tactically those in a relatively weaker position in a situation with the Protagorean principle to make the 
weaker logos stronger is obvious. But the Protagorean “weaker-stronger logos”-principle presupposes 
another Protagorean principle, the “two logoi”-principle, that has become interpreted also in different 
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ways (cp. [30], Schiappa 2003, p. 89 ff), among which Schiappa notes finally: “Two contrary reports 
[logoi], are true concerning every experience.” ([30], Schiappa. 2003, p.100) If we do not only take 
account of what is quoted – apparently - from Protagoras’ words, but also what has been narrated 
about his practice – especially a discussion he had with Pericles (cp. [31], Kagan, 1990, p.185) – what 
Protagoras had in mind with the “two-logoi”-principle can better be reconstructed as saying: “For each 
(real or imagined) situation there are (at least) two contrary accounts possible which are equally 
justifiable (though not necessarily equally recommendable) - not excluding the possibility of still more, 
not equally justifiable accounts.” The “weaker-stronger logos”-principle can then be better understood 
by a rendering “’making the weaker account [logos] stronger’ as advocating the strengthening of a 
preferred (but weaker) logos to challenge a less preferable (but temporarily dominant) logos of the 
same experience” ([30], Schiappa, 2003, p. 113). 

By teaching both Protagorean principles (two-logoi and weaker-stronger logos) in practice and in 
contexts of realizing the kairos Protagoras had to train also seizing and moulding the kairos by 
employing some sorts of flair, wisdom, forethought, subtlety of mind, deception, resourcefulness, 
vigilance, opportunism, and various skills (cp above and ([2] Dètienne & Vernant 1978, p. 3 f), 
including skills for stress resilience in situations in which one is in a weaker position. This is quite 
naturally accomplished by always looking for at least two contrary but equally justifiable accounts for 
the same situation under consideration and always trying to make the – apparently – weaker account 
stronger, until the kairos-principle demands action instead of further debate. In this way the training of 
ingredients of metic intelligence is tied to the simultaneous training of good judgment, since the 
essential method in Protagorean teaching for developing good judgment was also the sophistic pre-
reflection of situations by putting to practice the interplay of the “two logoi” principle and “weaker-
stronger-logos”-principle: “Good judgment depends on being able to identify and present plausibly the 
reasons on either side of a debate. Decision-makers who listen carefully to both sides of a well made 
adversary debate on public matters will be equipped to evaluate both sides and come to a reasonable 
conclusion. On private matters, decision-makers would have to rehearse arguments on both sides for 
themselves. Either way, however, the key to good judgment is the ability to strengthen the argument 
that at first sight seemed to be the weaker one. Until that is strengthened, the side that at first was 
winning will not have been adequately tested.” ([29], Woodruff, 2013, p.192) This strengthening of the 
weaker position in developing good judgment can also include finding unorthodox analogies, but the 
easiness to see unorthodox analogies is not as important for good judgment as it seems to be for 
metis, and a lot of unorthodox analogies will not pass the test of good judgment though they may be 
successful for the moment tactically. 

Nevertheless, there is at least one way to train metis and good judgment simultaneously, and so 
consequentially also at least one way for training metic intelligence, and of course there are more 
possibilities for training metis, if we drop the condition of simultaneous training in good judgment. 

Such another way could be simply to read a lot of stories like the one of Caesar above, i.e. stories 
exemplifying metic intelligence, or to train finding unorthodox analogies just by looking for similarities 
in whatever comes along and repeat this exercise until unconventional similarities come to mind. This 
almost mirrors a way for developing “Witz” – in the 18th century a German expression with a meaning 
akin to “metis”, mainly characterized by the easiness of seeing similarities in things according to the 
leading German literary critic of this time Johann Christoph Gottsched – who proposed a similar 
training and also to read many books in which the “Witz” was illuminatingfor such a training (cp. [32], 
Hecken , 2005, p. 7 and p.81). Today we could especially profit in this way from neo-picaresc stories 
of different western cultures but also from stories exemplifying metis that are rooted in cultures (like 
Jewish or Chinese) less alienated by the platonic-aristotelic tradition than the so-called western culture 
from metic intelligence (cp.[33] Bonder 2010, [34] Senger 2013). 

Already Protagoras was in favour of reading reflectively literary texts to become “wiser”:  According to 
Plato he thought “a most important part of a man’s education is being knowledgeable about poetry” 
([35] Plato, 1991, 338e, p.31). In the original Greek text the words for “about poetry” are „peri epoi“ 
(cp. [36] Platon 1987, 338e, p.78), which means Protagoras thought of  „epoi“ like Homer’s Odyssey, 
stories metrically transformed, which demand the author to give the content a kairotically structured 
form, respecting the chosen “metron” and fosters the search for unorthodox analogies to construe 
unconventional metaphors which allow to conform to the perpetual metron, chosen in advance without 
regard to the content to come in the text. Perhaps reading reflectively and writing metrically structured 
“epoi” was supposed to be a preparatory training to catch and mould the kairos as well as 
understanding and construing unorthodox analogies, and thus also a preparatory training of metis 
(which is, by the way, etymologically related to “metron”, cp. [7] Pucci 2004). At least writing (and - to a 
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lesser degree - reading) metrically structured narrative texts could be a training of some ingredients of 
metis like flair, forethought, subtlety of mind, deception, resourcefulness, vigilance, opportunism, and 
various (linguistic and poetic) skills. 

Today there are, of course , further ways to train essential conditions characteristic for metis  and to 
train thereby  metic intelligence: for instance to train stress resilience for precarious situations, where 
one has to start from a relatively weaker position (cp [37] Mathesius & Scholz 2014), [38] Scholz 2016)  
or to train to become familiar with catching and moulding the kairos by training improvisational story 
telling (cp. [39] Johnstone 1999) and improvisational theatre (cp. [40] Salinsky & Frances-White 2008): 
“El arte de crear el momento” (“The art to create the moment”, cp. [41] Castillo 2007). 

Another promising approach to train conditions for metis would be to train cognitive mindfulness in the 
sense of Langer “the key qualities of a mindful state of being: (1) creation of new categories; (2) 
openness to new information; and (3) awareness of more than one perspective.” ([42] Langer. 1989, 
p.62) or in slightly other words: “A mindful approach to any activity has three characteristics: the 
continuous creation of new categories; openness to new information; and an implicit awareness of 
more than one perspective.”([43] Langer, 1997, p. 4). It is also easy to reconceptualise the Chinese 
training of stratagemes (cp. [34] Senger 2013) at least in part as training for metic intelligence. 

We certainly will not have a lack of ideas for possible ways to train metic intelligence, once we will 
start to think about such possibilities more thoroughly, but the problem will be to develop methods to 
evaluate such trainings, given the nature of the situations in which metic intelligence becomes visible, 
“situations which are transient, shifting, disconcerting and ambiguous, situations which do not lend 
themselves to precise measurement, exact calculation or rigorous logic.” ([2] Détienne & Vernant 
1978, p.3 f) 

Perhaps we have to start with retrospective and intercorrelational studies for instance like the following 
plan: 

Find 100 persons and teach them what are examples of metic intelligence. Next, let them remember 
examples of their own metic intelligence in past situations of their lives and collect their stories for 
further analysis. Try to test these persons for cognitive mindfulness, stress resilience, ease of 
producing unorthodox analogies, remembering literary texts exemplifying metis, ease of understanding 
and producing poetic metric texts, etc, and arrange correlational analyses. Though no unambiguous 
results can be expected, on the base of such results it might be possible to construct promising 
designs for prospective studies of metic intelligence. 

6 CONCLUSIONS 
Metic intelligence is a quite old form of human intelligence, the study of which was long neglected in 
the western world. But metic intelligence can be trained and should be trained because of its potential 
usefulness, although the use of metic intelligence exclusively for ethically impeccable goals cannot be 
guaranteed (just like the misuse of other forms of intelligence cannot be excluded). There are several 
potentially promising ways to train metic intelligence, but there are problems to evaluate these ways of 
training that cannot be overcome quickly. 
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