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“I heard thee in the Garden, and, of thy voice 
Afraid…”
“My voice thou oft has heard, and has not feared,
But still rejoiced; how is it now become
So dreadful to thee?...”

John Milton, Paradise Lost X.116–121 

Rightly have biblical theologians underscored Genesis 3:15. It is the first 
word of redemption.1 It is the promise that a descendent of Eve will reverse 
the effects of the serpent’s deception. In no small part that means restoring 
humanity to the place of rest, to the arboreal temple that was the Garden 
of Eden.2 Jared M. August summarizes the shape of this redemption well 
as a retrieval of Edenic life in three ways: (1) the destruction of evil, (2) 
the restoration of creation, and (3) the renewal of God’s presence among 
humanity.3 This article seeks to add a fourth element: the expectation that 
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the serpent-crushing “Seed of the Woman” will renew humanity’s ability to 
hear the voice of the Lord. Just as the fall was precipitated by not heeding 
God’s word, obeying God’s word will serve as both the means and the end 
of salvation.

To make this case, we begin with Genesis 3 and track the biblical-theolog-
ical theme of the Old Covenant office of the prophet, particularly through 
the combination of the words “hear” (שָׁמַע; šāmaʿ) and “voice” (קוֹל; qôl) 
across the Old Testament (OT), to the end of understanding the summative 
nature of Jesus Christ’s calling as the prophet par excellence.4 We conclude 
in John 13-16 to understand Jesus’ ongoing prophetic ministry through the 
Spirit’s unique work among the apostles. The Creator has climactically spoken 
to humanity by his Son, who then gives his Spirit in an exclusive capacity to 
his hand-picked apostles, through whom the Son continues to speak that 
same climactic, full and final message within his apostles’ writings. 

The result of this biblical-theological study will bring us to what are typi-
cally points of systematic theology: the necessity and sufficiency of Scripture.5 
And we will equally argue for what we call “Fulfillmentism,” leading to “the 
Exclusivity of Scripture.”

In the Beginning Man Heard the Creator’s Voice

To “hear” (שָׁמַע; šāmaʿ) the “voice” (קוֹל; qôl) of the Lord is no small 
matter throughout the OT. The two words are intervolved, appearing at 
high frequency together, often at watershed moments in redemptive-history. 
In short, to hear the voice of the Lord brings blessing and life. Conversely, 
failing to hear the voice of the Lord results in curse and calamity.6 Such 
themes first emerge right in the beginning.

The Lord’s first words to Adam after the fall are “Because you heard the 
voice of your wife…” (Gen 3:17; ָכִּי־שָׁמַעְתָּ לְקוֹל אִשְׁתֶּך).7 The sense is not just 
auditory recognition, but heeding and obeying. Such is commonly the sense 
of שָׁמַע throughout the OT (see e.g., Exod 6:12; Josh 24:24; 2 Chr 28:11). 
Yet the problem in Genesis 3:17 is not that Adam listened to his wife per 
se, but that he heard the voice of someone other than the Lord. Adam was 
charged by the Creator not to eat of the tree of the knowledge of good and 
evil (Gen 2:17). But once he did (Gen 3:6) he immediately became afraid 
when he heard the voice of the Lord in the garden (Gen 3:8). 
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Genesis 3:8 is typically rendered “they heard the sound of the Lord God 
walking in the garden,” and Genesis 3:10 as “I heard the sound of you in the 
garden and I was afraid.” These are, of course, good translations. But in both 
of these verses, as in 3:17, the words “hear” (שָׁמַע; šāmaʿ) and “voice” (קוֹל; 
qôl) are used. Thus, by opting for “sound” instead of “voice” for קוֹל (qôl) 
translations mute the critical leitmotif of these chapters. To keep this leitmotif 
in view, therefore, Genesis 3:8 should be read as “they heard (שָׁמַע; šāmaʿ) 
the voice (קוֹל; qôl) of the Lord God walking in the garden,” and 3:10 as “I 
heard (שָׁמַע; šāmaʿ) your voice (קוֹל; qôl) in the garden and I was afraid.”8 It 
is the voice of the Lord they heard, not just rustling or something like that. 

The Lord’s first words to his image bearers were a “blessing” in Genesis 
1:28. But after their disobedience the hearing of his voice becomes dreadful. 
Thus, sin has changed the human reaction to hearing the Lord’s voice from 
the experience of blessing to one of fear. If God’s purpose in sending the ser-
pent-crusher is to restore the conditions of Eden (Gen 3:15), then such 
redemption must entail a renewed capacity to hear again the voice of the Lord, 
specifically without fear and as a “blessing.” The conflict between the two 
seeds began with an assault on the word of the Lord: “Is that what God 
said…?” (that is the sense of ‎אַף כִּי־אָמַר אֱלֹהִים). Salvation, therefore, can 
mean nothing less than restoring the Creator’s original intent in giving his 
voice: that his creatures would hear it as a blessing.9 The rest of the OT bears 
this out as voice-hearing emerges as a pervasive theme.

Hearing the Lord’s Voice in the Prophet
Deuteronomy 18 crystalizes several redemptive-historical emphases within 
the office of the prophet, which becomes a typological institution that antici-
pates one eschatological prophet. He will restore faithful voice-hearing within 
the Creator’s world. But there is significant build up to Deuteronomy 18 
that we must consider first. 

It starts with Abraham. Genesis 12:1-9 certainly furthers the Genesis 3:15 
program through Abram in whose “seed” all the nations will be “blessed.”10 
This means, in part, they will again hear the voice of the Lord when Abram 
gives the world the One Seed. This becomes overt in Genesis 22:18 where 
Abraham is told, “In your seed‎ (ָבְזרְַעֲך) all the nations of the earth shall be 
blessed (ּוְהִתְבָּרֲכו), because you have heard (‎ָּשָׁמַעְת) my voice (‎בְּקלִֹי).” Thus, in 
this key verse we see these themes converge: the seed (Gen 3:15) brings a 
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blessing (Gen 1:28) to the nations (Gen 12:3) because someone has heard 
the voice of the Lord (Gen 3:8, 10, 17). 

In Genesis 26:3-5 Isaac is reminded of his father’s hearing the voice of the 
Lord and the subsequent land- and Seed-promises. In this we again see how 
critical the reestablishment of hearing the voice of the Lord is bound up with 
the plan of redemption through the “Seed of the Woman.” Abraham and 
Isaac, therefore, are types of the “Seed of the Woman” because they hear the 
voice of the Lord, and so channel the “blessing” to subsequent generations.11

Along this developing trajectory, in Exodus 3:18 the Lord tells Moses 
that the people of Israel will hear the latter’s voice. This is an extension of 
hearing the Lord’s voice because Moses is the Lord’s mouthpiece (4:12, 15). 
The key to Israel believing the Lord in Exodus 4:5 is giving them signs to 
convince them to hear Moses’ voice (4:8–9). Literally, they are to hear the 
voice “of the sign” (‎ֹישְִׁמְעוּ לְקלֹ הָאת). The whole point is to establish Moses 
as one whose voice is to be heard as a demonstration of their belief in the 
Lord. Thus, Moses’ speech constitutes the voice of the Lord to the people 
of Israel and to Pharoah (Exod 4:10–16).

After the final plague and crossing the Red Sea, the nation is called to 
fulfill their vocation as a kingdom of priests (Exod 19:5–6) in which they 
are now charged to hear the voice of the Lord. It is the first thing the Lord 
says to them:

“You yourselves have seen what I did to the Egyptians, and I carried you on 

wings of eagles, and I brought you to myself. And now if you will most certainly 

hear my voice…” (Exod 19:4–5).

With a qal infinitive absolute followed by an imperfect verb, ‎שָׁמוֹעַ תִּשְׁמַע בְּקוֹל, 
the stress is given to שָׁמַע: to listen, to hear, to heed, to obey. Again, it must be 
emphasized that these are the Lord’s first direct words to the nation of Israel as 
a whole. The charge to hear his voice, therefore, is primary to Israel’s calling. 

Israel immediately then meets the Lord at Mount Sinai who summarizes 
his salvific work (Exod 20:2) and gives the Decalogue (Exod 20:3–17). As 
the historical manifestation of the Seed of the Woman, it comes as no surprise 
that Israel is expected to hear the voice of the Lord.12 But like Adam and Eve 
after their sin, Israel’s response is that of fear (Exod 20:18).13 This echo of 
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Genesis 3 is powerful. In Exodus 20:19b Israel does not want God to speak 
to them “lest [they] die” (‎פֶּן־נמָוּת), whereas in Genesis 3:3 Eve repeats (sort 
of) the Lord’s command, “You shall not eat it … lest you die” (‎פֶּן־תְּמֻתוּן). 
Ironically, hearing the Lord’s voice in Genesis 3 would have kept Eve from 
death. Now Israel thinks hearing the voice of the Lord will kill them, wherein 
the truth is if they hear (i.e., obey) the voice of the Lord they will live. The 
effect is to reemphasize humanity’s relationship to the voice of the Lord 
inside and outside the Garden of Eden. 

Yet it is redemptively imperative that the voice of the Lord go forth to 
and through the Seed. Therefore Moses is told in Exodus 20:19a, “You speak 
to us, and we will hear (שָׁמַע).” Moses, as the mouthpiece of God (Exod 
4:11–16), becomes the means through which hearing the voice of the Lord 
without fear can happen among God’s people. 

Even still, Moses is transitional and anticipatory like Abraham and Isaac 
were. Therefore, when Moses is preparing Israel to take the Holy Land with-
out him (Deut 3:27–28) he gives instruction in Deuteronomy 18:9–22 as 
to how the voice of the Lord will continue. He begins by prohibiting pagan 
forms of revelation (Deut 18:9–14).14 Israel is to be different because a 
prophet like Moses will arise among them (Deut 18:15). Moses’ instruction 
for how to respond to such a prophet is simple: “You must hear him” (Deut 
18:15; ‎אֵלָיו תִּשְׁמָעוּן). At that point Moses recalls the inaugural event that 
made him a prophet: Israel’s hearing the voice of the Lord at Mount Sinai 
(Deut 18:16). This too recalls Genesis 3:8, 10, 17—only now with more 
volume—for Deuteronomy 18:16 specifically says Israel feared “to hear the 
voice of the Lord” (לִשְׁמעַֹ אֶת־‎קוֹל יהְוָה; cf. also Deut 13:1–5).15 

From the above we conclude that the institution of the prophet in Israel’s 
history is not only a means by which the Lord communicates his will, but 
is a distinctive hallmark of redemption, and an indispensable emblem of Eden. It 
is a development of Exodus 19:5; 20:18-19 and a direct response to Genesis 
3:17. Those who hear the voice of the Lord are “blessed” and become the 
means through which others will also hear the voice of the Lord and join 
the blessed community in a renewed Edenic experience of God’s word.

Yet Deuteronomy 18:9-22 is also typological in so far as Moses also expects 
a singular climactic prophet.16 This is seen in the singular noun, and subsequent 
singular masculine pronouns.17 In v. 15 Moses says a prophet will arise from 
among Israel (‎ָנבִָיא מִקִּרְבְּךָ מֵאַחֶיך; cf. v. 18 too) and instructs Israel to hear 
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him (‎אֵלָיו תִּשְׁמָעוּן).18 Verses 18–19 speak of his mouth, what he speaks, and 
what the Lord commands him. He is the one through whom hearing the 
voice of the Lord will again be achieved without fear. Israel will recognize 
him because he will be “like Moses” (v. 15). All this makes Israel’s prophets 
anticipatory of the one most definitively like Moses.19 

Specifically, this singular prophet will be an eschatological figure. Deu-
teronomy 4:30 states that “in the latter days [Israel] will return to the Lord 
[their] God and hear his voice.” This phrase “in the latter day(s)” (הַיּמִָים 
 is a technical term in the OT that indicates a decisive “‘final’ point of (בְּאַחֲרִית
history.”20 In so far as Israel will hear the voice of the Lord “in the latter days,” 
this singular prophet appears to be an eschatological figure. The final line of 
Deuteronomy supplements this. In 34:10 we read that “still no prophet has 
arisen in Israel like Moses” (נבִָיא עוֹד בְּישְִׂרָאֵל כְּמשֶֹׁה וְלֹא־קָם). Regardless of 
who wrote these words or when they may have been redacted, canonically it 
points beyond the old covenant line of prophets to an eschatological figure 
who alone will be “like Moses.”21

In this way, the office of the prophet serves two purposes. (1) The class 
of prophets fulfills Deuteronomy 18:15-21. As a whole, the collection of 
prophets mediates the word of the Lord to the covenant people, and at 
times to others. They provide, therefore, that crucial experience of redemp-
tion—hearing the voice of the Lord—and equally continue to hold out the 
hope that such redemption will someday reach to all peoples of the earth à 
la Genesis 12:3, and in turn fulfill Genesis 3:15. Relatedly, (2) the prophetic 
institution typologically anticipates that One prophet who will uniquely 
be like Moses. As an eschatological figure, he will mediate the voice of the 
Lord for his people to hear in such a way that sums up and completes the 
aforementioned purpose for prophets.

Hearing the Lord’s Voice Across Redemptive-History
Before turning to the New Testament (NT) we must linger longer over the 
combination of שָׁמַע and קוֹל in the OT.22 The hendiadys simply haunts the 
OT. By our count there are 235 verses with the lexical combination. Routinely 
going together, the terms invoke the afore iterated Genesis-Exodus-Deuter-
onomy theology, particularly at critical moments in redemptive-history.23 

Only a few examples will have to suffice. As stated above, Moses’ calling in 
Exodus 4 is the dawn of all public hearing the voice of the Lord.24 In Exodus 
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5:2 the plagues are ignited when Pharaoh refuses to hear the Lord’s voice. 
It is worth repeating that Israel’s commission in Exodus 19-20 begins with 
the injunction to hear the Lord’s voice (Exod 19:5). In Numbers 14:20-23 
it is because that generation did not hear the Lord’s voice that they could 
not enter the land ( Josh 5:6 and Ps 95:7-11 further emphasize this). In 
Joshua 24:24 the people of Israel respond to the words of covenant renewal 
with the promise that they will serve and hear the voice of the Lord only. 
In Deuteronomy 28:1, 2 the blessings that Israel will experience in the land 
(Deut 28:1–14) is preluded with, “And if you faithfully hear the voice (בְּקוֹל 
 of the Lord your God…”25 Conversely, in Deuteronomy 28:15 (שָׁמוֹעַ ‎תִּשְׁמַע 
the curses in the land (Deut 28:15-68) are also introduced with, “If you will 
not hear the voice of the Lord your God” (cf. also Deut 28:45, 62).26 In 1 
Samuel hearing the voice of the Lord surrounds the transition from Saul 
to David (1 Sam 8:7, 9, 19, 22; 12:14–15; 15:1, 14, 19, 22, 24; 28:18).27 In 
Jeremiah 11:4, 7, when the people break the covenant, Jeremiah pronounces 
a curse at the dawn of exile and reminds them how they were called to hear 
the Lord’s voice (cf. also 2 Kgs 18:11–12). In Deuteronomy 30:2, 8, 10, 
Moses tells them that when Israel hears the voice of the Lord he will end 
their exile. In Haggai 1:12, the people respond to Haggai’s call to rebuild 
the temple by hearing the voice of the Lord. And in Deuteronomy 4:29-30 
Moses foresees those scattered returning to the Lord “in the latter days” 
when they will again hear his voice.28 

Each of these verses places hearing the voice of the Lord at major turning 
points of redemptive-history, noticeably at times of coming into or going out 
from the presence of the Lord: the beginning of the exodus, before building 
the tabernacle, prevention from entering the land, the subsequent taking 
of the land and receiving of the inheritance, the rise of the temple-building 
dynasty, the reason for exile from the land, the return to the land, rebuilding 
the temple, and a vision of the eschaton.29 In this way each one both recalls 
the expulsion from Eden for not hearing the Lord’s voice,30 and anticipates 
an eschatological people who do hear the Lord’s voice through the ministry 
of the One prophet.31 In some way all this will be connected to the One 
Seed of the Woman.
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The Eschatological Prophet

It takes very little effort to see that the NT presents Jesus of Nazareth as 
the long-awaited prophet of Deuteronomy 18.32 We will give our attention 
particularly to John’s Gospel for three reasons. (1) John has the clearest and 
most thorough presentation of Jesus as the fulfillment of Deuteronomy 18. 
(2) John specifically employs the language of hearing (ἀκούω) the Lord’s/
Jesus’ voice (φωνή). And (3) John most clearly approaches an answer to 
what happens after Jesus, the great high prophet, is gone. What are the people 
of God to do once, after having waited millennia, the Deuteronomy 18 
prophet comes and goes from the stage of history? If prophets are so critical 
according to Exodus 19:5, 19–20; Deuteronomy 18:15–22 to redress Gen-
esis 3:17, how do the people of God continue to hear the Lord’s voice once 
that redemptive-historical institution is brought to completion in the One? 
We will contend that the continuation of prophecy must be an extension of 
Jesus’ prophetic work, which is accomplished by the Spirit uniquely among the 
apostles. Their teaching ministry constitutes the exclusive ongoing prophetic 
work of the one and only eschatological prophet.33 

The Climactic Role of Jesus 
To begin, it is clear right from the beginning of John that a particular emphasis 
on revelation is in view. For Jesus is the Word become flesh ( John 1:1, 14), 
the “truth light” (1:6). Everything to which the apostle witnesses—for that 
is his stated goal in 21:24—is therefore a witness to God’s unique revelation 
in and through Jesus (cf. esp. 12:49–56; 14:9–10). As Andreas Köstenberger 
comments, John’s introduction “encompasses Jesus’ entire ministry, placing 
all of Jesus’ works and words within the framework of both his eternal being 
… and God’s self-revelation in salvation history.”34 The prologue frames all 
that Jesus will do and speak in his revelatory ministry.35

The specific emphasis on presenting Jesus as the prophet of Deuteronomy 
18 gains momentum throughout John’s story.36 The first indication comes 
when the people ask if John the Baptist is the prophet (1:21; note the singular 
article in ὁ προφήτης εἶ σύ;). John says no, but Philip tells Nathaniel that in 
Jesus they have found “the one of whom Moses wrote in the law” (1:45). 
The woman at the well keeps the issue front and center when she speculates, 
“I perceive that you are a prophet” (4:19).37 The emphasis then becomes 
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most acute in 6:1-14 where Jesus looks particularly like Moses—feeding a 
multitude, on a mountain, by a sea, at the time of Passover (vv. 1–4)—as 
the evangelist shades in the pericope with exodus vernacular (“about five 
thousand” eating “as much as they wanted” until all had “their fill”; cf. Exod 
12:37; Ps 78:29; 105:40). All this causes the people to conclude in v. 14, 
“This is truly the prophet who is coming into the world” (again, note the 
singular article—οὗτός ἐστιν ἀληθῶς ὁ προφήτης ὁ ἐρχόμενος εἰς τὸν κόσμον). 
Identifying Jesus as the prophet, and not a prophet or another prophet, on 
the heels of such a miracle brings Deuteronomy 18 sharply into focus.38 
Equally, in 7:38–40 Jesus promises living water like Moses (Exod 17:6; 
Numb 20:11), and the people again respond, “This is truly the prophet.”39 
There have been many prophets, but Jesus’ Moses-like behavior positions 
him uniquely to fulfill the expectation of the one and only eschatological 
prophet of Deuteronomy 18. 

Additionally, the combination of “hear” (ἀκούω; akouō) and “voice” 
(φωνή; phōnē) is all over John. In 5:25, 28 the dead come to life when they 
hear the voice of the Son of God (cf. also 11:43). In 10:3 the sheep hear the 
voice of the good shepherd who came to give them life (10:10). In 10:16 
Jesus is confident that all his sheep will hear his voice. In 10:26–27 believers 
are marked by a specific ability to hear Jesus’ voice (cf. also 5:37–38). And 
finally, in the climactic 18:37 Jesus says to Pilate, “All those of the truth hear 
my voice.”40

These observations bring hearing Jesus’ voice together with life, truth and 
belief, all major Johannine themes.41 Along the biblical-theological trajectory 
we have been tracing, therefore, we draw the conclusion that hearing Jesus’ 
voice leads to the restoration of Edenic life. This fits hand in glove with John’s 
larger New Creation theology.42 The path back to the new Eden is through 
hearing Jesus’ voice. This is precisely the critical role the prophets played 
throughout God’s redemptive plan, as argued above. And that is the point 
of John 5:25, 28—once the dead hear Jesus’ voice they come to life. Equally, 
hearing Jesus’ voice is the mark of those who have come alive—the sheep are 
able to hear the shepherd’s voice in 10:3, 16, 27 (cf. also 8:47). Anticipation 
has now given way to climax, therefore, and hearing Jesus’ voice is the means 
and mark of the restoration of Edenic life at the dawn of New Creation. 
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The Unique Promise to the Spirit-Inspired Apostles
A critical development then occurs in the Farewell Discourse, John 13-16. 
John introduces the section like this: “[W]hen Jesus knew that his hour had 
come to depart out of this world to the Father…” (13:1). The context for 
the entire discourse is, therefore, Jesus’ departure. In this upper room, Jesus 
speaks to his disciples alone to prepare them for what is next.

This focus on Jesus’ departure, in turn, raises a major question: How will 
revelation continue once the great high prophet is gone? The Lord’s solution to 
humanity’s disobedience has been to restore the ability to hear his voice by 
giving prophets to Israel in anticipation of the great eschatological prophet. 
Now that he has come what will be the locus of revelatory authority once 
he leaves? Jesus addresses this situation in at least two parts of the Farewell 
Discourse, all revolving around this: “It is advantageous to you that I depart; 
for if I do not depart, the Paraclete will not come to you; but if I go, I will 
send him to you” (16:7).43 Jesus departs so that the Paraclete can come, and 
that is to everyone’s advantage. Why?

First, in John 14:25-26 Jesus says, 

“These things I have spoken to you while I am still with you. But the Paraclete, 

the Holy Spirit whom the Father will send in my name, will teach you all things, 

and he will bring to your remembrance all that I have said to you.”

To begin, we note that the Paraclete is the Holy Spirit, and we note again the 
need for ongoing revelation after Jesus’ earthly ministry.44 There are things 
Jesus spoke “while [he] was still with [them],” but the Holy Spirit will teach 
them “all things” after Jesus departs. Thus, Jesus’ first answer to the ques-
tion—what happens to revelation after the great high prophet is gone—is 
that the Spirit who comes in his name will take up the task. 

It is critical to observe this detail, that the Spirit comes from the Father 
in Jesus’ name. So tightly related are Jesus and the Spirit that he even calls 
the Spirit “another” Paraclete in 14:16, and then immediately teaches about 
his own return (14:18–20). The point is that the Spirit will mediate Jesus’ 
presence.45 The upshot for this study is to stress that the Holy Spirit does 
not speak (or do anything else for that matter) independently of Jesus.46 
But his revelatory work is an extension of Jesus’ prophetic ministry. The 
revelatory work of the Spirit, therefore, is directly tied to the prophetic tradition 
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of Deuteronomy 18. The great high prophet is not done revealing just because 
he has ascended to the Father. Rather, the Spirit’s revelatory work bears the 
authoritative seal of the one prophet as his ongoing emissary.47 The Spirit 
is the means by which the “absent” Son can continue to fulfill the critical 
redemptive-historical office of the eschatological Deuteronomy 18 prophet. 

At this point, it is important to emphasize that these words are uniquely 
spoken to the men in that room that night.48 The audience for the Farewell 
Discourse is not all Christians everywhere. This is no generic religious speech 
with esoteric maxims. It is a specific address with concrete application. 
It would make no sense to tell anyone that the Spirit will “bring to your 
remembrance” events and sayings for which one was not originally present. 
Rather, the promise to “bring to your remembrance” can only make sense 
to those who witnessed something. This is reinforced when Jesus tells his 
disciples that the Spirit will bear witness through them “because [they] were 
with [him] from the beginning” in 15:26–27.49 Only those handpicked by 
Jesus from his first days of ministry are here promised this work of the Spirit. 
Of course, this does not negate the teaching in the rest of the NT that all 
believers enjoy the gift of the Holy Spirit (one needs to note only Acts 2:28).50 
Rather, this reading emphasizes that this specific promise of what the Spirit will 
do is unique to the apostles: he will help them “remember” the words and 
actions of Jesus “from the beginning.”51 The apostles alone are promised by 
the Deuteronomy 18 prophet himself that he will ensure their ability both 
to remember the past and to learn “all things” in the future.52 

One last comment regarding John 14:25–26 regards the weight of Jesus’ 
words, “all things.” This work of the Spirit has a finality to it. Once “all things” 
are taught, there is no more to say. Such a promise serves well the eschatolog-
ical nature of Jesus’s prophetic role. He is the one to whom all other prophets 
prophesied in anticipation; now that he has come there is no higher point 
to the Lord’s revelatory purposes. “All things” the Lord wants humanity 
to hear, Jesus delivers through the Holy Spirit’s guidance of the apostles.

Thus, we gather so far from Jesus’ Farewell Discourse (principally John 
13:1; 14:25–26; 15:26–27; 16:7) that the Holy Spirit is sent by Jesus and 
comes in Jesus’ name as “another” Paraclete. He is promised to teach “all 
things” to the apostles, and only to the apostles, specifically guiding them 
to remember teachings and events from the beginning of Jesus’ ministry. 
This is all an exclusive Spirit-mediated extension of Jesus’ unique eschatological 
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vocation as the final Deuteronomy 18 prophet.
Jesus’ second answer to the question of what happens to the Lord’s 

prophetic program after he departs is in John 16:12–15. There Jesus says, 

“I have yet many things to say to you, but you cannot bear them now. When the 

Spirit of truth comes, he will guide you in all the truth/the whole truth;53 for 

he will not speak on his own authority, but whatever he hears he will speak, and 

he will declare to you the things that are to come. He will glorify me, for he will 

take what is mine and declare it to you. All that the Father has is mine; therefore 

I said that he will take what is mine and declare it to you.”

Here Jesus says even though he is departing he still has “many things” more 
to say.54 How so? Again, the Spirit will guide the apostles into these “many 
things.” The emphasis that the Spirit’s revelatory work is not some new thing, 
but directly attached to (indeed the continuation of) Jesus’ teaching ministry 
is again foregrounded.55 As D. A. Carson puts it, “Jesus is the nodal point 
of revelation.”56 Thus the Spirit speaks on Jesus’ authority. He delivers only 
what he hears Jesus say. And in this he glorifies Jesus. We can say, therefore, 
that the Spirit’s revelatory work originates in Jesus and finds its telos in Jesus. 
Again, the value of these observations is to point out that the revelatory work 
of the Spirit is part and parcel of the original Deuteronomy 18 vision because he 
effects the ongoing work of the great eschatological prophet. The Spirit’s work is 
not some new or disconnected activity, but “doing little more than fleshing 
out the implications of God’s triumphant self-disclosure in the person and 
work of his Son.”57

Additionally, as the Spirit of truth he guides the apostles into all the truth 
(v. 13).58 This has three implications. (1) In calling him the Spirit of truth, 
coming as soon as it does on the heels of Jesus calling himself “the truth” in 
14:6, this is another link between Jesus’ prophetic calling and the ongoing 
work of the Spirit.59 (2) What the Spirit “guides” the apostles into (what he 
teaches) is true. There is neither lie nor error in anything the Spirit teaches 
the apostles. And (3) what the Spirit teaches the apostles is the only truth. 
As we saw with Jesus’ promise that the Spirit will teach “all things” (14:26) 
here we observe that the Spirit’s teaching comprises “all the truth.” That is, 
all the truth that Jesus wants his people to hear will come through the Spirit’s 
guidance of the apostles. This program through the Spirit and the apostles 
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is the only program the eschatological prophet has set up, and therefore 
consists of the totality of his message. As Carson writes, “There is no other 
locus of truth; this is all truth.”60 Verse 15 doubles down on this: “all the 
Father has” belongs to Jesus (πάντα ὅσα ἔχει ὁ πατὴρ ἐμά ἐστιν) and all of 
that is declared through the Spirit. Judging by the context, this “all” refers 
to all knowledge.61 Thus, this revelatory work of the Spirit constitutes all 
things the Father wants to reveal. Everything the Father wills his people to 
hear he has handed over to Jesus, who deploys the Spirit to work through 
the apostles. The apostles are, therefore, the end of the communicative line 
of the larger Deuteronomy 18 vision.62

In summary, the apostles were an exclusively designated group who were 
witness to Jesus’ ministry and resurrection, and commissioned by Jesus 
himself to execute his will on earth.63 In them, “Christ established a formal 
authority structure to be the source and standard for all future preaching of the 
gospel.”64 In John 13-16 they are uniquely promised that the Holy Spirit will 
guide their memories of Jesus, teach them “all things,” and guarantee their 
learning will be “all the truth.” In short, “Christ’s teaching is constituted in 
theirs.”65 In all, this amounts to an extension of Jesus’ revelatory authority 
to the end that the eschatological Deuteronomy 18 prophet can continue 
speaking as part and parcel of the Creator’s salvific designs.

The Unique Testimony of the Spirit-Inspired Apostles
The question that arises, then, is what application is there for the people of 
God down the ages? The answer comes in John 17:17–21 where Jesus prays 
for his apostles to be sanctified in the very truth he just promised them (v. 
17), and then sends them into the world (v. 18). At that moment Jesus pivots 
to pray also for “those who believe in [him] through their word” (v. 20). And 
therein lies the application to the church. The spiritual connection between 
Jesus and the apostles assures God’s people that the apostles’ witness is true, 
total, and final.66 Their testimony is the ripest fruit of Israel’s prophetic tra-
dition. It is through the apostles’ word-ministry that countless generations 
have come to faith in Jesus Christ. They preached authoritatively in their 
own day, and then passed their words on to subsequent generations in their 
writings.67 The NT is the testimony of the apostles that bear all the marks of 
the aforementioned guarantees of the Spirit.68 The NT is, therefore, “all the 
truth” given by Jesus himself, the eschatological Deuteronomy 18 prophet.
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Equally, we are brought to say the same thing about the OT for two reasons. 
(1) It is verified and validated by Jesus’ and the apostles’ affirmation that it is 
the word of God.69 Such a view of the OT is part of “all the truth” in the NT. 
And (2) it is written by the very prophets that typologically anticipate Jesus’ 
prophetic ministry. Their writings are, therefore, part and parcel of God’s 
program for speaking his voice into creation, first in anticipation of the One 
prophet, and then climactically and finally in Jesus. Thus, as the collection 
of texts leading up to and deriving from Jesus, the OT and the NT together 
comprise the voice of the Lord that must be heard. We can therefore “regard 
the Scripture itself as an aspect of the prophetic ministry of Christ.”70

Therefore, as the only lasting testimony of the apostles, the Christian 
Scriptures are the exclusive conduit of Jesus’ ongoing prophetic ministry, the 
eschatological telos of Deuteronomy 18. They consist of the voice of the Lord 
that must be heard to experience salvation and to reestablish Edenic life in an 
inaugurated New Creation, where sinners are again blessed with a genuine 
experience of God’s presence.71 This is a critical component of the Seed of 
the Woman’s work.

Systematic-Theological Results

In light of the biblical-theological survey above—the necessity of prophets 
in redemptive-history, the climactic revelation in Jesus, and the extension 
of his revelatory work through the Spirit-empowered witness of the apos-
tles—we conclude that the Christian Scriptures are the necessary, sufficient 
and exclusive revelation of God, and in them believers have confidence that 
they are hearing the voice of Jesus himself.

First, the principal conclusion drawn from the above is that the Christian 
Scriptures are the product of the prophetic work of Jesus himself.72 Though 
Jesus never put pen to paper (or stylus to papyrus) we can nonetheless truly 
say that Jesus authored the NT.73 The Spirit that came in his name ( John 
14:26) has declared what he heard from Jesus himself ( John 16:13-14) to 
Jesus’ personally chosen apostles ( John 15:16) who in turn gave their witness 
to the world ( John 15:26–27; 17:20).74 And, as stated above, the apostles’ 
verification of the OT—as well as its own christotelic nature—demonstrates 
that that corpus equally has Jesus’ prophetic sanction.75 The Bible is therefore 
Jesus’ literary achievement.
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It also follows that the Christian Scriptures are necessary. If expulsion from 
the presence of God was precipitated by not hearing the voice of the Lord, 
then hearing the voice of the Lord is both a means and result of salvation. 
To accomplish this aspect of redemption the Lord installed prophets in 
preparation for the One eschatological prophet, the prophet who delivers 
the final word of God, the prophet par excellence. That prophet being Jesus, 
he has distilled his message in the Christians Scripture through his exclu-
sive spiritual work among the apostles. The Christian Scriptures, therefore, 
constitute the voice of the Lord that must be heard for salvation. There is 
no salvation without it. And the ability to hear the voice of the Lord in the 
Scriptures is a mark of that salvation. Without the Christian Scriptures 
humanity is permanently lost. With them the pathway back to the presence 
of God is opened. They are, therefore, necessary.76

It likewise follows that the Christians Scriptures are sufficient. There are 
two reasons for this. (1) The whole point of an eschatological figure is the 
climactic and unrepeatable nature of his ministry. And (2) Jesus promised 
that the Spirit would teach the apostles “all things” ( John 14:26), and guide 
them into “all the truth” ( John 16:13).77 The ministry of the apostles, now 
distilled in their writings, therefore constitutes the full revelation of God. 
Indeed “all the Father has” ( John 16:15)—specifically, has to say—had 
been delivered to Jesus and, through the Spirit, “declared” to the apostles. 
The Christian Scriptures are therefore, by the sovereign will and wisdom 
of God Almighty, everything necessary for his people. They are sufficient 
for the goals for which they were delivered: the locus for where sinners can 
hear the voice of the Creator God to the end of restoring humanity to Edenic 
fellowship with him. Beyond his ongoing voice in the Scriptures, the great 
eschatological prophet has nothing more to say. He has said it all.78 He now 
repeats through the Scriptures his ongoing message, world without end.79

We draw the conclusion, therefore, that there are no more prophets and 
there are no more apostles.80 There is no sense that this specific revelatory 
work of the Spirit will be passed on to others, collectively or individually, or 
that the guarantee of “all the truth” will mark anyone else’s ministry.81 Rather, 
the two NT passages that most explicitly highlight the unique authority of 
the Scriptures—2 Timothy 3:16 and 2 Peter 1:19-21—are in contexts where 
the apostles foretell their upcoming deaths. When Peter and Paul thought 
about their own departure (2 Tim 4:6; 2 Pet 1:14) they did not pass their 
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apostolic authority on to others or promise an ongoing ecstatic work of the 
Spirit, but they pointed to the abiding authority of the Scriptures.82 

From this reading, therefore, we would like to propose a new sub-locus 
of the Doctrine of Scripture: the Exclusivity of Scripture.83 This is far from an 
exhaustive study of the character of God’s word, but we believe a sufficiently 
thorough study of the exclusive nature of the prophetic office in Israel, and its 
terminus on Jesus the great eschatological prophet. This places the apostles’ 
Jesus-authorized-Spirit-inspired writings in a category by themselves: the 
only telos of Israel’s prophetic tradition. Jesus’ uninterrupted prophetic work 
through the apostles in the paracletic empowerment of the Holy Spirit makes 
their work the only locus of prophetic authority. Jesus is the only eschato-
logical prophet, and it is only through the apostles that Jesus has ordained 
his Spirit to work in this capacity.84 There is no other explicitly articulated 
means of prophetic continuation; we have no reason to believe the voice of 
the Lord can be found anywhere else. “We are offered Christ clothed with 
the apostolic gospel. That is the way God intended and executed it. No other 
option is given us.”85

In light of these comments some might identify our position as “Cessa-
tionism.” We demur that term, however. We are not arguing that the Lord 
has stopped speaking, as though that is something he used to do but does 
not anymore. Rather, we are identifying specifically where the true voice of 
the Lord can be heard with confidence. We are contending that the Lord 
indeed does still speak, and by his wonderful mercy he has made it clear 
to all subsequent generations (for whom Jesus prayed in John 17:20ff) 
specifically where to hear that voice: in the written testimony of the men to 
who the Spirit of truth was uniquely given by the eschatological prophet in 
fulfillment of Deuteronomy 18 as the means to redress the fallen condition 
indicated in Genesis 3:17. The Christian Scriptures alone are therefore the 
fulfillment of God’s speaking-purposes since the dawn of time. That we con-
tend there are no more prophets or apostles with the capacity of speaking 
new revelation should therefore be termed “Fulfillmentism.” Or a little less 
cumbersome: “Pleroism,” from the Greek word πληρόω, meaning to fulfill. 
Is it not the case that revelation has ceased. Rather, revelation has reached its 
intended fulfillment whereby the final product is the full, sufficient, exclusive 
storehouse of all God is still saying.86 As the Reformers saw it, “the Scripture 
the Holy Spirit authored in the past receives its authority in the present from 
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the fact that God the Holy Spirit continues to speak in it and through it the 
same message he once uttered.”87 Thus, the Creator still speaks. And praise 
his name; he has told us specifically where to hear that ongoing voice. 

All this means that any so-called word from the Spirit outside the auspices 
of the apostles cannot be guaranteed to be true. And it cannot be claimed to 
be a part of the revelatory purposes of God in any way like that of Moses, 
the coming Deuteronomy 18 prophet, the historic prophets of Israel, Jesus 
himself, or the uniquely Spirit-inspired apostles. Namely, it would not be a 
constituent part of God’s purposes of redemption and therefore not essential 
to hear. For Moses, the prophets of Israel, Jesus, and the apostles alone fulfill 
the purposes of restoring the voice of God on the earth that everyone must 
hear.88 To listen, then, to the self-claimed “revelation” of others after the class 
of apostles has departed the stage of history is to distract from, and inject 
confusion into, the arena where we can hear the voice of God with confidence. 

To say that someone has more revelation is also to say that Jesus did 
not finish the job! Anyone who claims to have another word from God 
needs to consider that they are implicitly claiming that Jesus indeed did not 
make good on his promise to deliver “all things” and “all the truth.” Would 
we ever say such a thing of Jesus’ priestly work? Would we ever limit his 
kingly domain? No more so should we say that Jesus came up short in his 
prophetic calling. Adding revelation to what Christ has laid down in his 
prophet ministry (both in the message that is about him and his giving the 
Spirit to the apostles in this unique role) would be a theological mistake on 
the same level adding to his atonement! Both are once and for all. Both are 
redemptive-historically climactic. 

The foregoing biblical-theological reading of the leitmotif of hearing the 
voice of the Lord has resulted in a redemptive-historical grounding for the 
necessity and sufficiency of Scripture. The eschatological Deuteronomy 18 
prophet restores the ability to hear the voice of the Lord as part and parcel 
of the Seed of the Woman’s redemptive vocation. As such, Jesus gives eter-
nal life in an inaugurated New Creation as he continues to speak through 
his uniquely Spirit-inspired apostles’ writings. The Christian Scriptures are 
therefore necessary for redemption. As the final product of the last prophet, 
the Scriptures are also sufficient for redemption. By extension, as well, they 
are the exclusive locus for hearing the voice of the Creator God.
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Conclusion

We need the Bible. And the Bible is all we need. For in the Bible the great 
eschatological prophet, the risen Lord Jesus, continues to speak. And what 
other voice do we need to hear? The great predicament of humanity is that 
we have been ejected from the glorious Edenic presence of God because of 
our refusal to hear his voice. To restore humanity and achieve his purposes 
in creation, the merciful Creator gave prophets to Israel who comprised 
an anticipatory, typological institution that climactically reached its telos 
in the eschatological prophet, Jesus Christ. His ongoing voice is now heard 
through the uniquely Spirit-inspired apostles who wrote the NT and veri-
fied the OT. The Bible is, therefore, the necessary, sufficient and exclusive 
means of hearing the Lord’s voice so that humanity can be redeemed in an 
inaugurated New Creation. In this way, the Seed of the Woman is bringing 
his people back into the presence of God.

For those convinced of the value of biblical-theological methods, this 
study raises our confidence in the Bible. Our confidence goes up that in the 
Bible we are genuinely hearing from Jesus himself. Our confidence goes up 
that in the Bible we are receiving “all the truth,” mixed with no error. Our 
confidence goes up that in the Bible we are being led back to the presence of 
God. Our confidence goes up that in the Bible we are again hearing the voice 
of the Creator God Almighty.89 Consequently, with this confidence in the 
Jesus-authored, fully true, sufficient and exclusive Scriptures we are liberated 
from the need to look elsewhere for revelation, or to fear that we are miss-
ing out on some special experience with the Lord.90 But to the contrary, 
it allows us to stay focused on the Bible because of our high confidence in its 
veracity and exclusivity. To neglect these truths results in an erosion of our 
confidence in the Scriptures to the end that we therefore neglect them. It is 
common to human nature that we neglect things in which we lack confidence. 
We are missing out, therefore, on the one sure and reliable source where we 
can hear the voice of the Lord when we put our efforts toward looking in 
other places. And that is sad.

This is doubly true for the Christian minister. If the risen Lord shepherds 
his sheep through this word, if the Creator God speaks through the Scriptures, 
how critical are our teaching ministries? It is important to understand that 
the Lord’s speaking in the Bible is not merely the necessary pragmatics of 
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a larger plan of redemption, as though salvation is really about something 
else entirely, and the Lord has to get some ideas across somehow. Speaking 
to and through prophets is not just a matter of efficiency. Rather, hearing the 
voice of the Lord is part and parcel of that very redemption. Teaching the 
Scriptures, therefore, is to participate with the Lord in bringing redemption 
to the creation (as in the sense of 2 Cor 5:20). Thus, word-teaching to any 
local congregation is the sine qua none of pastoral ministry. But that is aban-
doned in favor of pragmatism when we do not understanding the great need 
to hear the voice of God, or we lack the confidence that such voice-hearing 
occurs in the faithful teaching/preaching of the Bible, or if we think hearing 
his voice can be accomplished outside of the Bible. Ministers of the gospel 
can do no better, therefore, than to labor over the Word and give their people 
the voice of the Lord to hear from the Scriptures.

The eschatological prophet has come in Jesus Christ who has super-
intended the apostles’ writings through his Spirit. Subsequently, having 
delivered his final message, God has nothing more to say, but continues to 
repeat the truth once and for all delivered to the saints. The practical result 
of this is a deep appreciation that the ability to hear the voice of the Good 
Shepherd calling from the Scriptures, and to distinguish that voice from 
hirelings and thieves who pretend to speak for the Lord. The ability to hear 
the voice of God in his Word is an indispensable aspect of redemption itself, 
a principal hallmark of the people of God. 

In short, we need the Bible—and all we need is the Bible.
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