Diakrisis Yearbook of Theology and Philosophy
Vol. 9 (2026)
DOI: 10.24193/diakrisis.2026.2

The Love for Reason
as a Means Against Misanthropy

From Plato to Tolkien

THEODOROS SKALIDAKIS

University of Crete
E-mail: skalidakis1996@gmail.com

Abstract

This essay investigates the nature of evil through the symbolism attributed to
the ring in both the Platonic corpus and the writings of J. R. R. Tolkien. It first
explores the similarities between the two myths: in both narratives, rings grant
their bearers the power of invisibility, freeing them from accountability for
their actions. In this way, the study emphasizes the corrupting influence of
power, even on individuals who were once morally upright. Through the exam-
ples of Gyges and Sméagol, it illustrates how the allure of power can lead even
virtuous individuals toward moral decay. The essay then turns to the question
of the antidote to evil. In the eschatological Myth of Er, Plato suggests that a
life governed by justice and virtue ultimately determines the soul’s fate after
death. Similarly, Tolkien’s Frodo, who resists the temptation of evil, ultimately
secures passage to the Undying Lands. Finally, the essay highlights both the
timelessness and the importance of myths rooted in religious allegory, which
continue to serve as guiding principles in both philosophy and literature —
especially in times when the “rings of power” multiply.

Keywords: Afterlife; Evil; Good; Literature; Misanthropy; Misology;
Philosophy; Plato; Reason; J. R. R. Tolkien.

Introduction

In this paper,' I aim to examine the nature of evil through the symbolism
of the ring in both the Platonic corpus and Tolkien’s writings. I will begin
by exploring the parallels in the two myths. In The Republic, Gyges comes

! Part of the paper was presented orally, under the title “The Rings of Power: From Plato
to Tolkien,” at the online symposium C.S. Lewis & |. R. R. Tolkien: The Promise of Christian
Fairytales, held under the auspices of the Journal of Interdisciplinary Studies in October 2025.
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into possession of an all-powerful ring that morally corrupts him, driving
him to pursue power at any cost. Similarly, in The Lord of the Rings, Sauron
forges a ring that enables him to dominate and enslave others.> With regard
to the mythological framework of rings, in both cases the rings grant their
bearers a form of invisibility, freeing them from accountability and allowing
their darker impulses to act without restraint. Frederick de Armas examines
this element of invisibility not only as a defining feature of the ring in the
Platonic and Tolkienian works, but above all as a problem of invisible power
in the work of Lope de Vega.’

In both myths, the ring is more than a mere piece of jewelry. It serves as
a mirror of human desire, revealing how power can seduce and corrupt,
and how moral responsibility can vanish when no one is watching. In the
second book of the Republic, Plato presents Glaucon’s argument, in which
he maintains that even those who practice justice do so unwillingly, “from
an incapacity to do injustice”.* To support his point, he introduces the exam-
ple of Gyges the Lydian. The myth recounts that Gyges was a shepherd in
the service of Candaules, king of Lydia. After a violent earthquake and
heavy rainfall, a fissure opened in the ground where he was tending his
flock. Driven by curiosity, he descended into the chasm and came upon a
bronze horse, hollow inside. Within it lay the corpse of a giant, who wore
a golden ring on his hand. Gyges took the ring and put it on. Later, during
the shepherds’ monthly report to the king, he discovered that by wearing
the ring he had become invisible to the eyes of the others.’

Let us examine the characteristics of the Ring in Tolkien’s work, where
Gollum was in possession of a golden ring that rendered its bearer invisible.®
We may next consider the circumstances under which Bilbo discovered it:

...and so it happened that Bilbo was lost for a while in the black
orc-mines deep beneath the mountains, and there, as he groped
helplessly in the darkness, his hand fell upon a ring lying on
the floor of a tunnel. He slipped it into his pocket. At the time,
it seemed no more than a stroke of luck.’

2 This line of interpretation has been advanced by Robert Morse, who draws on Cicero’s
account of the mythical story of the Ring of Gyges (1980). At this point, however, it should
be noted that the story of Gyges is not confined exclusively to the philosophical and mythical
framework developed in the Platonic and Ciceronian texts. Its origins may also be traced to
the historical context of royal power in Lydia, as presented in the work of Herodotus, who
makes no mention of a magical ring; instead, he focuses on the downfall of Candaules and
on Gyges’ subsequent seizure of political power (2013: 1.8-1.12).

% Frederick A. de Armas, “Gyges’ Ring: Invisibility in Plato, Tolkien, and Lope de Vega,”
Journal of the Fantastic in the Arts 3, nos. 3—4 (1994).

* Plato, Republic, in Plato: Complete Works (Hackett, 1997), 2.359b.

> Ibid., 2.359d-360a.

¢ J.R. R. Tolkien, The Fellowship of the Ring (HarperCollins, 2008), 15.

7 Ibid., 14.
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Accordingly, this paper will emphasize the corrupting influence of
power, even upon individuals who were once morally upright. Through
the paradigmatic cases of Gyges and Sméagol — both of whom turned to
murder to preserve the power granted by the ring — this study illustrates
how the allure of power can drive even virtuous individuals to moral
decay.

The remainder of Gyges’ story unfolds as follows. Upon realizing the
power conferred by the ring — namely, the capacity to render himself
invisible — he sought admission among those who bore messages to the
king. By this stratagem, he succeeded both in seducing the queen and in
murdering her husband, thereby seizing the sovereignty of Lydia.® Likewise,
the bearer of Tolkien’s ring also became a murderer. Sméagol killed Déagol
by strangling him, captivated by the ring’s radiant and alluring beauty;
thereafter, he placed it upon his finger.’

Glaucon subsequently raises the following question: if there were two
such rings, one bestowed upon a virtuous individual who observes the
laws with scrupulous fidelity, and the other upon a person habitually given
to injustice, to what extent would any difference remain between them,
once both possessed the power to act as they pleased, like gods among
humankind?'

The question of the Ring and of kingship is likewise addressed in The
Lord of the Rings. Boromir maintained that the Ring of Power posed no
danger to men who were incorruptible; on the contrary, he believed it
would grant him the authority to drive back the evil of Mordor and to rally
men beneath his banner."

The conclusion at which Tolkien arrives does not differ from the Platonic
one:

And if he often uses the Ring to make himself invisible, he
fades: he becomes in the end invisible permanently and walks
in the twilight under the eye of the Dark Power that rules the
Rings."

I would suggest that the answer to Glaucon’s dilemma, is to be found
in Gandalf’'s words: “These Rings have a way of being found. In evil hands
it might have done great evil”.”

8 Plato, Republic, in Plato: Complete Works (Hackett, 1997), 2.360a.

° J.R. R. Tolkien, The Fellowship of the Ring (HarperCollins, 2008), 70.

10 Plato, Republic, in Plato: Complete Works (Hackett, 1997), 2.360b-c.

11 J.R. R. Tolkien, The Fellowship of the Ring (HarperCollins, 2008), 519-520.
12 Ibid., 61.

3 Ibid., 79.
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1. Reason and Misology

One of the key elements that emerge in both works is the power of
Reason (Logos) and of rational argument, as well as the danger of misology.
Plato asserts that “Let us not become misologists, just as men become mis-
anthropes”." Furthermore, Tolkien emphasizes that “Philology is the foun-
dation of humane letters; ‘misology’ is a disqualification, defect or disease”"".

The notion of misology is also encountered in the work of Immanuel
Kant, who argues that hatred of reason arises when certain intellectuals
come to realize that the exercise of reason is a laborious and demanding
process. When they reflect on the benefits they have gained from relying
on reason, they may feel that it has brought them more troubles than hap-
piness, and they begin to prefer acting according to instinct instead.'® A
well-known example of a thinker who reflects on the negative consequences
of an excessive devotion to reason is David Hume, whom Kant himself
credits in the Prolegomena with awakening him from his “dogmatic
slumber”."”

In A Treatise of Human Nature, Hume goes so far as to compare himself
to a kind of primitive monster, describing how philosophy has left him in
a state of deep isolation. Reason, he finds, cannot lift the gloom of philo-
sophical melancholy; instead, nature impels him to return to the world, to
the brightness of life — to dine, to play a game of backgammon, and to
converse and take pleasure in the company of his friends.'

As will become clear below, the question of reason, knowledge, and
power is inseparably connected with morality in the works of Plato and
Tolkien, especially if we reflect on the sufferings of the Ring-bearer Frodo.
What dangers follow from hatred of reason and from its misuse? In the
Republic, Plato’s Socrates observes that when young people first encounter
dialectic, they tend to misuse it, treating it as a kind of game whose purpose
is to outshine others in argument. By imitating those who refute the opinions
of others, they soon begin to refute everyone themselves, taking pleasure
in pulling apart whatever comes their way, like little dogs that delight in
tearing at anything within their reach.” For this reason, Socrates emphasizes
in the Phaedo that there is no greater misfortune than developing a hatred

4 Plato, Phaedo, in Plato: Complete Works (Hackett, 1997), 89d.

15 J.R. R. Tolkien, “Valedictory Address to the University of Oxford,” in The Monsters
and the Critics and Other Essays (HarperCollins, 2006), 225.

6 Immanuel Kant, Groundwork of the Metaphysics of Morals, in Practical Philosophy
(Cambridge University Press, 1996), 4:395-396, 51.

17 Immanuel Kant, Prolegomena to Any Future Metaphysics That Will Be Able to Come Forward
as Science, in Theoretical Philosophy after 1781 (Cambridge University Press, 2002), 4:260, 57.

8 David Hume, A Treatise of Human Nature (Oxford University Press, 1978), 172-175.

19 Plato, Republic, in Plato: Complete Works (Hackett, 1997), 539b.
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of arguments. We may come to despise a person as a result of blind trust
— believing someone to be sincere and honorable, only to discover later
that he is deceitful and unreliable. In the same way, arguments resemble
human beings: when one lacks the necessary knowledge and trusts an argu-
ment as true, it may soon prove to be false.”

According to James Crooks, misology, like misanthropy, arises from
generalization and from the drawing of hasty conclusions. Misanthropy
begins with the belief that everyone is trustworthy and speaks the truth.
When, however, we inevitably come to realize that the opposite is often
the case, we become so disillusioned both with words and with the people
who utter them that we end up hating both alike.”!

Furthermore, those who immerse themselves in disputation may come
to believe that they are the wisest of all. They come to think that they have
discovered that nothing is truly stable or certain —neither in things nor in
arguments — and that everything behaves unpredictably, like the waters
of the Euripus Strait, where nothing remains constant.*

In the Meno, Socrates alludes to the Sophistic movement, criticizing
Protagoras and other sophists — without mentioning them by name — for
misleading the youth, some of whom come to claim that they are wiser
than everyone else.” Gorgias of Leontini, in his ironic treatise Encomium of
Helen, seems to conceive of speech as a kind of medicine, a stimulus capable
of immediately affecting the listener's mood and behavior.* As an orator
and teacher of rhetoric, Gorgias regarded rhetoric as the art of persuasion
exercised in large public gatherings such as political assemblies and law
courts. The judicial institutions of ancient Athens, indeed, fostered argu-
mentation and persuasion.

Plato, on the other hand, as an opponent of antilogic that leads to
distrust, gives priority to philosophy, which leads to truth. In the Platonic
dialogue Gorgias, Socrates argues that persuasive speech when separated
from philosophy does not constitute a genuine form of knowledge, but
merely a technique used to manipulate an audience, without concern for
the harmful consequences it may have for the lives of those who are per-
suaded.”

It is nevertheless noteworthy that Aristophanes presents Socrates as the
first and supreme sophist, the mirror and epitome of all the ambitions of

2 Plato, Phaedo, in Plato: Complete Works (Hackett, 1997), 89d-90b.

2 Tames Crooks, “Socrates” Last Words: Another Look at an Ancient Riddle,” Classical
Quarterly 48, no. 1 (1998), 122.

2 Plato, Phaedo, in Plato: Complete Works (Hackett, 1997), 90b-c.

2 Plato, Meno, in Plato: Complete Works (Hackett, 1997), 92a.

# Gorgias, “Encomium of Helen,” in The Greek Sophists (Penguin Books, 2003), § 14.

% Anthony A. Long, Greek Models of Mind and Self (Harvard University Press, 2015),
95-96.
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the Sophists.” The Athenians likely perceived Socrates as someone who
practiced the art of antilogic, if not even as its teacher, as Aristophanes por-
trays him in the Clouds.” Socrates is thus presented as an epitome of the
professionals of the period discussed earlier — one who corrupts the youth
and undermines the customs and moral conventions of Athenian society.
Before, however, separating Socrates entirely from the practitioners of anti-
logic, it should be noted that Plato himself presents a certain resemblance
between his teacher and the sophists. Notably, in the Meno, Meno compares
him to a torpedo fish,* since through his speech he numbs his interlocutor
and brings him into a state of perplexity.”” The key difference, however, is
that while the practitioners of antilogic claim to know everything, the
Platonic Socrates remains constantly in a state of questioning and wonder.

In Tolkien’s work, Gorgias evokes the figure of Saruman, especially as
Aragorn observes:

His knowledge was deep, his thought was subtle, and his hands
marvelously skilled; and he had a power over the minds of
others. The wise he could persuade, and the smaller folk he
could daunt. That power he certainly still keeps.*

Dennis Wilson Wise points out that Saruman’s voice — his defining trait
and the source of his greatest danger — is a clear response to the ancient
confrontation between philosophy and rhetoric.?!

At the same time, Wise compares Saruman to Thrasymachus in Plato’s
Republic; the present analysis, however, focuses on the distinction that
underlines the ethical ideal promoted both by Platonic philosophy and by
Tolkien’s novels, as opposed to the hollow rhetoric of persuasion, which
does not align with concrete action.

In my view, in Tolkien’s work, Gandalf serves the role of philosophy,
much like Socrates. On one side, we have Gandalf — the philosopher —
opposed to Saruman, the antilogic rhetorician or sophist; that is, Gandalf

% Friedrich Nietzsche, Sokrates und die griechische Tragodie (1871), 26.

7 Chloe Balla, “Sailing Away from Antilogic: Plato’s Phaedo 90b—101e,” Ancient Philosophy
41, no. 2 (2021). The notion of the antilogikos —"2Eapvntukodc kavtidoyucds” — also appears
in Aristophanic comedy (Aristophanes 2009: 1173). According to the Greek—English Lexicon
of Henry George Liddell, Robert Scott, and Henry Stuart Jones, the word antilogikos in
Aristophanes is rendered as “skilled in contradiction, contentious, quarrelsome,” whereas
in Plato it denotes the art of contradiction or the juxtaposition of opposing arguments (s.v.
AVTIAOYLKOG: -1, -OV).

% Plato, Meno, in Plato: Complete Works (Hackett, 1997), 80a-b.

¥ Chloe Balla, “Intended Ambiguity in Plato’s Phaedo,” in Strategies of Ambiguity in
Ancient Literature (De Gruyter, 2021), 29-42.

¥ J.R. R. Tolkien, The Return of the King (HarperCollins, 2008), 740.

31 Dennis Wilson Wise, “Harken Not to Wild Beasts,” Journal of Tolkien Research 3, no. 2
(2016): Article 1.
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as Socrates confronting Saruman as Gorgias. Gandalf emphasizes the danger
that Saruman might appear to be like him in the eyes of men, should it suit
Saruman to present himself that way.* In doing so, Gandalf highlights the
possible resemblance Socrates may have had with the sophistic movement,
as well as the fine line that separates them.

To fully distinguish philosophy from rhetoric — between Socrates and
Gorgias, and Gandalf and Saruman — we can turn to Michel Foucault’s
perspective. Socrates, he argues, is a teacher who remains in a state of per-
petual ignorance, whose aim is the pursuit of truth. By contrast, the Sophists,
and Gorgias in particular, are presented as teachers who sell their knowledge,
concerned not with truth but with the technical or rhetorical mastery that
serves to impose their views.*

Of crucial significance is Friedrich Schlegel’s remark: “Whoever doesn’t
pursue philosophy for its own sake, but uses it as a means to an end, is a
sophist”.** This insight resonates with Kant’s categorical imperative: “So
act that you use humanity, whether in your own person or in the person of
any other, always at the same time as an end, never merely as a means”.®
Considering Saruman’s actions alongside his words, they are ethically irrec-
oncilable. His thirst for power led him to treat every person and creature
— including the Orcs — as mere means in his pursuit of dominion and
ultimate omnipotence.

In Tolkien’s work, it is suggested that everything that grows from the
earth — trees and grasses alike — belongs to itself.* Yet the only wizard
who shows genuine concern for these living beings is Gandalf.” By contrast,
Saruman takes no interest in the inanimate aspects of nature, except insofar
as they serve his own ends. Notably, his mind is likened to a machine with
cogs,”® emphasizing that he acts mechanically, treating everything as a mere
means.” Significantly, Aragorn grants an entire valley of his kingdom to
the Ents, allowing them to manage it according to their own will,*’ thereby
legally recognizing the trees as beings with rights. This issue is closely

32 J.R. R. Tolkien, The Return of the King (HarperCollins, 2008), 752.

% Michel Foucault, The Courage of Truth (Palgrave Macmillan, 2009), 89.

* Friedrich Schlegel, Philosophical Fragments (University of Minnesota Press, 1991), 29.

% Immanuel Kant, Groundwork of the Metaphysics of Morals, in Practical Philosophy
(Cambridge University Press, 1996), 4:429, 80.

% J.R. R. Tolkien, The Fellowship of the Ring (HarperCollins, 2008), 163.

¥ J.R. R. Tolkien, The Return of the King (HarperCollins, 2008), 606.

% Ibid., 616.

¥ Through the personification of trees, which speak their own language (ancient Entish)
and carry their own histories, Tolkien can arguably be seen as a precursor to environmental
ethical and legal thought — anticipating Christopher Stone’s essay “Should Trees Have
Standing? — Toward Legal Rights for Natural Objects”” (1972), which foregrounded the issue
of legal representation for nature and proposed recognizing natural entities as legal persons.

% J.R. R. Tolkien, The Two Towers (HarperCollins, 2008), 1284.
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linked to speech and rhetoric, as Wise observes,* particularly in the inter-
pretation offered by Matthew Dickerson and Jonathan Evans, who connect
Saruman’s discourse to the rhetoric of contemporary adversaries of the
environment.*

At the same time, Saruman’s very speech is captivating, enchanting his
audience to the point that they regard his words as logical and wise, awak-
ening within them a desire to agree with him. If we juxtapose the passage
describing Saruman’s voice with Gorgias” account of rhetoric, the parallel
becomes striking: on one hand, the wizard’s voice is portrayed as a spell
that makes the audience smile and feel exhilarated;* on the other, the rhe-
torician presents speech as a kind of medicine, directly influencing the lis-
tener’s mood. Gorgias’ reflection could well serve as an epigraph for the
chapter on Saruman’s voice:

Speech is a great ruler, which, although it has the smallest and
most invisible body, performs the most divine works; for it can
stop fear, drive away grief, produce joy, and increase pity.*

2. Light and Darkness:
The Duality of Good and Evil

The similarities between the two authors are not confined solely to
the myth of the ring and to the power of speech. A motif that can be
observed in the writings of Plato and Tolkien is the contrast between
light and darkness.

If we turn to the Allegory of the Cave in The Republic, Socrates presents
human beings who do not possess true knowledge as prisoners in a cave,
who see only the shadows projected onto the wall and, as a result, believe
that these shadows constitute the only reality. Those who manage to free
themselves from their chains and ascend toward the exit, where the light
of the sun shines, will inevitably feel irritation at the brightness that
wounds their sight and will return to their place of captivity.

If, however, they remain in the light, they will gradually begin to grow
accustomed to the brightness and will be able to gaze upon the sun, which
symbolizes the Idea of the Good, while at the same time recognizing its

# Dennis Wilson Wise, “Harken Not to Wild Beasts,” Journal of Tolkien Research 3, no. 2
(2016): Article 1, 3.

4 Matthew Dickerson and Jonathan Evans, Ents, Elves, and Eriador: The Environmental
Vision of |. R. R. Tolkien (University Press of Kentucky, 2006), 201.

# J.R. R. Tolkien, The Return of the King (HarperCollins, 2008), 754.

# Gorgias, “Encomium of Helen,” in The Greek Sophists (Penguin Books, 2003), § 8.
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sovereignty over the world of sensible things. Afterwards, they will wish
to free their former companions.*

As noted earlier, J. R. R. Tolkien states that the ring was found in the
dark mines of the Orcs. Moreover, to juxtapose good and evil, he attributes
the epithet Black to the Tower of Sauron. At the same time, the story of
Gollum closely resembles that of the prisoners in the Platonic allegory.
When he came into possession of the ring, he forgot the sun — essentially
the light, the true good — and ended up in the darkness of the Misty
Mountains.*

Gollum’s earlier life, before the discovery of the ring, is characterized
by brightness, whereas his heart has now become black.” A further char-
acteristic reference to the polarity of light and darkness appears in the
Nazgl, the living-dead servants of Sauron, who perceive things only
in darkness.”® This same division is observed more broadly among the
creatures that serve evil — the Giants, the Variags, and the Orcs — as
they hate the light of the sun, whereas the supporters of goodness and
justice, the citizens of Gondor, bear a White Tree as the symbol of their
banner.*

Saruman, a champion of power, chooses to side with the power of
Sauron. Yet, because of the knowledge and moral integrity he once pos-
sessed, he had been white; now, however, he no longer.* Furthermore,
the connection between power and persuasion can be observed through
the lens of Gorgias: For the effect of persuasion, although it does not have
the form of compulsion, possesses the same power as it.”! Therefore, the
question of knowledge and morality appears in both authors. As J. R. R.
Tolkien aptly formulates it through the voice of Gandalf, wisdom consists
in recognizing necessity when the enemy knows only a single measure:
the desire for power.” Finally, the fundamental question of good governance
is raised both in Plato and in J. R. R. Tolkien, and it is directly bound up
with the wisdom of those who rule. The Platonic Socrates reckons that
unless philosophers become kings, or those who are kings begin to phi-
losophize, so that power and philosophy come to coexist in the same
person, it is impossible for evil to cease — not only in cities but more
broadly within humanity.*

* Plato, Republic, in Plato: Complete Works (Hackett, 1997), 7.514a-517a.

“ J.R. R. Tolkien, The Fellowship of the Ring (HarperCollins, 2008), 71.

47 Ibid., 16.

8 Jbid., 278.

¥ J.R. R. Tolkien, The Two Towers (HarperCollins, 2008), 1109.

% J.R. R. Tolkien, The Fellowship of the Ring (HarperCollins, 2008), 335.

* Gorgias, “Encomium of Helen,” in The Greek Sophists (Penguin Books, 2003), § 12.
2 J.R. R. Tolkien, The Fellowship of the Ring (HarperCollins, 2008), 351.

% Plato, Republic, in Plato: Complete Works (Hackett, 1997), 5.473d-e.
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In a similar way, Celeborn, lord and king of the Galadhrim, is regarded
as the wisest of all the Elves of Middle-earth®* — a defining characteristic
that Platonic philosophy extols; the philosopher-king must be a ruler who
possesses a love for Wisdom.

3. The Hope of the Afterlife as Antidote to Evil

Albert Camus argues that Plato’s philosophy encompasses both reason
and myth, whereas contemporary philosophers focus exclusively on the
absurd and on reason, having chosen to close their eyes to everything else.”
Plato recognized that it is impossible to dispose of myths, as they form the
commonly accepted beliefs of Athenian society. Furthermore, he maintained
that we must express and employ myths, provided they are correct and
instructive.

It is also notable that the eschatological myth in the Phaedo® bears a
strong resemblance to the myth in the Gorgias,” since both address the judg-
ment of souls. In the Gorgias, the souls shed their former bodies in order
to be judged purely on the basis of their character and deeds during life. In
this way, the judges in Hades would disregard any social status or physical
appearance the souls had while embodied, and would judge them solely
according to moral criteria, unaffected by the outward appearance of things
or by human conventions.*®

Myth also serves as a concise summary of rational arguments. If someone
has failed to be persuaded by philosophical reasoning, there remains the
possibility that they may be persuaded by a well-crafted myth.* An indirect
reference to the Platonic work Laws may be discerned in the chapter in
which Tolkien analyzes the governance of the Shire. The Hobbits regarded
Giants as malevolent creatures; a possible influence may be found both in
the Giant who possessed the ring in Plato’s Republic and in Polyphemus in
the Homeric epic Odyssey.® On the other hand, the Hobbits observed the
Laws of their own accord, since these were ancient and just.*!

* J.R. R. Tolkien, The Fellowship of the Ring (HarperCollins, 2008), 464.

> Albert Camus, “Helen’s Exile,” in Destined for Evil? The Twentieth-Century Responses,
ed. P. Cicovacki, Rochester Studies in Philosophy (Boydell & Brewer, 2005), 277-80.

% Plato, Phaedo, in Plato: Complete Works (Hackett, 1997), 107c-114c.

% Plato, Gorgias, in Plato: Complete Works (Hackett, 1997), 523a-527a.

* Anthony A. Long, Greek Models of Mind and Self (Harvard University Press, 2015), 97.

% According to Catalin Partenie (2022), myth as a means of persuasion can be identified
in Plato’s Laws, where Plato observes that it may function as a stimulus for introducing
someone to an argument when philosophy itself fails to do so (Plato 1997: 903b).

% Hamish Williams, “Home Is Behind, the World Ahead,” in Rewriting the Ancient World
(Brill, 2017), 174-97 and Jay Ruud, Critical Companion to J. R. R. Tolkien (Facts On File, 2011).

61 J. R. R. Tolkien, The Fellowship of the Ring (HarperCollins, 2008), 12.
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Let us return to the moral value of myth. David Sedley maintains that
the eschatological myth in the Gorgias provides the most fitting allegory
for living a moral life in the present.®> Furthermore, when Plato concludes
the eschatological myth in the Phaedo, he observes that a person endowed
with intelligence would probably not believe that matters stand exactly as
he has described them. Even so, there is no need to accept the details of his
account concerning the earth; rather, what has been said about the destiny
of the soul ought to be regarded as true.®

In this way, the philosopher exhorts us to preserve intact the core of the
myth — namely, the moral integrity we are obliged to cultivate in our
earthly existence, so that we may be rewarded in the life after death. Myth
thus functions as a kind of argument that frames and supports proper philo-
sophical reasoning. First and foremost, I must persuade my listeners, through
rational means, to cultivate a just soul and the correct use of argument; if,
however, I fail to convince them, I then employ myth, which appeals to the
spirited element of the psyche. Let us briefly return to the Prologue of The
Lord of the Rings: Tolkien argues that the inspiration for the novel was inter-
twined with his linguistic studies, since he sought to anchor the languages
of the Elves within a historical framework. Significantly, he refers both to
mythology and to the traditions of the Elder Days.* Moreover, he contends
that the creation of an artificial language necessarily entails the parallel cre-
ation of a mythology to accompany it, as the two undertakings are essentially
identical.®®

Inow turn to the question of the antidote to evil. The counterargument
to the myth of Gyges is articulated in the eschatological myth of Er. Er,
who was killed in battle, journeys to the afterlife, where the judges separate
the souls into just and unjust. On the one hand, the just souls take the
upward path towards heaven, being pure. On the other hand, the unjust
proceed along the downward path to the uttermost depths of the earth, in
dust and dirt.*

As Socrates claims, holding that soul is immortal and capable of bearing
all evils and all goods, we shall always keep to the upper road and practice
justice with prudence in every way so that we shall be friends to ourselves
and the gods, both while we remain here and when we reap the rewards
for it like the victors who go about gathering in the prizes.”

6 David Sedley, “Myth, Punishment and Politics in Gorgias,” in Plato’s Myths (Cambridge
University Press, 2009), 68.

¢ Plato, Phaedo, in Plato: Complete Works (Hackett, 1997), 114c-d.

6 J.R. R. Tolkien, The Fellowship of the Ring (HarperCollins, 2008), xxv.

% J. R. R. Tolkien, “A Secret Vice,” in The Monsters and the Critics and Other Essays
(HarperCollins, 2006), 210.

¢ Plato, Republic, in Plato: Complete Works (Hackett, 1997), 10.614d.

7 Ibid., 10.621b-d
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One of the most important issues addressed in Platonic thought is the
dualism of soul and body, as well as the priority of the immaterial and
incorruptible substance over perishable and finite matter. On the other
hand, Gorgias, as we saw previously, had linked the body with the soul by
comparing the effect that drugs have on the body with the effect that per-
suasive speech has on the soul. By contrast, in the Phaedo, Socrates sets
body and soul in opposition in the most extreme terms: bodies are visible,
mutable, impure, and perishable; souls are invisible, incorporeal, immortal,
and capable of perfection, even divine in nature. The result is the elevation
of the prestige of the soul, or of what he understands as the essentially
intellectual and moral identity of the self or the person.®®

Conclusion

From Plato’s perspective, the soul and reason are the instruments that
lead us to truth, whereas the antilogicians believe that they already possess
the truth, showing contempt for arguments, which they use only to support
their own position and to persuade their listeners, in order to serve their
interests and ultimate aims. Elrond, Galadriel, and Gandalf, the Keepers
of the Rings, departed for the Undying Lands. They were also joined by
Frodo and Bilbo Baggins, Hobbits who were known for having borne the
One Ring. In this way, Tolkien describes the end of Middle-earth and of
the Rings. The shores that Frodo beheld are presented as pure white, while
beyond them there unfolds a vast green country under the light of the sun.®

The eschatological myth of The Lord of the Rings bears a strong resemblance
to the one presented by Plato in the Phaedo, since, apart from the fact that
the place to which they finally arrive is habitable, a separation also takes
place according to their moral character. In both cases, only a virtuous life
leads to a blessed fate after death. On the other hand, the enemies of
argument and the champions of power are condemned to wander in rags,
as in the case of Saruman.

What, if any, are the values of fairy-stories today? According to Tolkien,
the values of fairy-stories are Fantasy, Recovery, Escape, and Consolation.”
First, fantasy is a natural human activity and an inalienable human right.”
He further maintains that it in no way undermines or destroys Reason; on
the contrary, it does exactly the opposite. Next, recovery is a regaining of
a clear view: a clearer way of seeing things, which in essence consists in

6 Anthony A. Long, Greek Models of Mind and Self (Harvard University Press, 2015), 115-119.

% J.R. R. Tolkien, The Two Towers (HarperCollins, 2008), 1348.

™ J. R. R. Tolkien, “On Fairy-Stories,” in The Monsters and the Critics and Other Essays
(HarperCollins, 2006), 138.

7' Ibid., 145.
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distancing oneself from them and perceiving them more objectively, from
an external point of view.”

Tolkien’s manifesto, the essay “On Fairy-Stories”, places at its center the
promise of the happy ending.” As Kant had already asked, one of the most
fundamental questions that philosophical reflection must answer concerns
what I may hope for. A question which, as he argues, can ultimately be
answered only by religion.” Tolkien’s approach does not differ substantially.
More specifically, the happy ending concerns the eucatastrophic tale, which
is the true form and proper function of the fairy-tale. Where is this to be
found? In the Birth of Christ, which is the eucatastrophe of Man’s history.
This story begins and ends in joy. The Great Eucatastrophe, the Christian
joy, the Gloria, is of the same kind.

Because this story is supreme; and its true. Art has been verified. God is
the Lord, of angels, and of men — and of elves.”

What emerges in the work of both authors is the philosophical and theo-
logical suitability of myth; as Gergely Nagy aptly observes, both Plato and
Tolkien attempt to “save the myths,” while at the same time allowing the
myths to save us.”

Finally, I wish to emphasize the enduring significance of myths grounded
in religious allegory, which offer guiding insights in both philosophy and
literature — especially in an age in which the “rings of power” are ever
multiplying.
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