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“This Great Mystery”: 
Gathering Still Other Sheep 

through the New Covenant of Peace

Matthew Scott Stenson

Abstract: �e Book of Mormon sheds light on a  “great mystery” located 
in John  10:16 (D&C  10:64). In this paper, using a  comparative method 
that traces intersecting pastoral imagery, I  argue that John  10:16–18 (as 
opposed to merely John 10:16) not only refers to Jesus’s visit to the Lehites 
in Bountiful and the lost tribes of Israel (the standard LDS view), but that 
it has a scripturally warranted covenant-connection to the emergence and 
dissemination of the Nephite record. Speci�cally, the Book  of  Mormon, 
according to the Good Shepherd (3 Nephi 15:12–16:20), e�ectively serves 
as his recognizable voice to the inhabitants of the earth across time and 
space. �e Nephite record has come forth so that the Lord’s sheep (those who 
hear his voice in and through that record in the �nal dispensation) may be 
safely gathered into the fold before he comes in glory to reign as a second 
King David. �e Nephite record’s coming forth to eventually establish peace 
on earth was foretold by prophets such as Isaiah (Isaiah 52:7–10), Ezekiel 
(Ezekiel  34:23–25; 37:15–26), and Nephi (1  Nephi  13:34–37, 40–14:2; 
1 Nephi 22:16–28). �e value of this comparative approach is to recast our 
understanding of various passages of scripture, even as additional value is 
assigned to the Nephite record as the covenant of peace.

“And other sheep I have, which are not of this fold: them 
also I  must bring, and they shall hear my voice; and 
there shall be one fold, and one shepherd.” (John 10:16)

Jesus Christ’s reference to his “other sheep” in John 10:16 is perhaps 
not well understood. Latter-day Saint scholars generally view the 

reference as pointing to the Lehites that Jesus addresses in 3 Nephi and 
those of the lost tribes of the house of Israel whom he subsequently visits, 
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of whom we have no present account. Among non-Latter-day Saint 
scholars, there appear to be several perspectives on the “other sheep,” 
but one predominates: the other-sheep phrase refers to those who would 
hear the Good Shepherd’s voice among the early Gentiles.1 On one hand, 
though, a  little learning is a  dangerous thing insofar as it diminishes 
the expectation of discovery due to received assumptions; on the other 
hand, where there is no exegetical inheritance, scholarly speculations 
tend to multiply. Some scholars have posited in the concise and elusive 
passage in John  10:16 an assurance that others would yet hear the 
voice of the Good Shepherd in future generations, that his voice would 
eventually be unto all across time and place. �e Good Shepherd’s voice, 
for these scholars, would be unto all the “children of God, both Jews 
and Gentiles.”2 Nevertheless, what is precisely evoked when examining 
John 10:16 appears to remain a relative mystery. �is paper, therefore, 
seeks to explain not only who the other sheep are, but more signi�cantly, 
when and especially how they are to be brought into the fold according to 
the eschatological prophecies that employ pastoral imagery. Implicit in 
this approach is an a�rmation that the gathering and numbering of the 
sheep requires meeting the conditions of the gospel covenant of peace as 
articulated in the Book of Mormon and elsewhere in scripture.

Symbolic imagery in the ancient scriptures can be lost on modern 
believers. �is is because references, even those once considered ordinary, 
cannot be fully appreciated without cultural context. Reading scripture 
is a risk that requires a mutual interest in the text and in the exegete’s 
experience.3 Historically distant times and places and the emergence of 
more modern concerns and questions naturally place limitations on our 
ability to fully comprehend. Fortunately, some scriptural imagery has 
been explained to us more frequently by those trained in such things4

(or used in our in®uential literature and iconography)5 and therefore 
the interpretive gap has been minimized, if not entirely eliminated. One 
example of this more familiar visual material common to scriptural 
teaching is that of the shepherd and his sheep. Most understand that 
the shepherd in certain societies cared for and protected his sheep. He 
numbered them, knew them (and they knew him), and protected them 
with his life against predators. �e sheep were gathered into an enclosure, 
and the shepherd guarded them by night and led them out to feed in 
the best pastures by day. To graze them, the shepherd would call them 
from their pen where they were gathered with others’ ®ocks. He could 
do this because they recognized his particular voice. �e sheep and their 
lambs were the shepherd’s livelihood and thus of great importance to 
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him. If one sheep became separated or lost, he would seek it out and 
bring it back to the fold. King David famously was a  shepherd called 
from tending the animals in his ®ock to eventually become king. To this 
day, Jesus Christ, in King David’s lineage, is referenced by the name-title 
the Good Shepherd. �e sheep of the Good Shepherd are those persons 
who hear his voice and follow him. �ey become his disciples and by 
covenant are gathered into his fold. Most of this is rather familiar to the 
average church-going, Bible-believing person.

�is pastoral motif of the caring shepherd and his responsive sheep 
common to the word of the Lord can have interesting iterations and 
appropriations in scripture.6 For instance, Ezekiel reproves the leaders 
of the Lord’s people because they fail to shepherd the ®ock. Speaking for 
the Lord, Ezekiel accuses them of ruling the sheep “with force and with 
cruelty” (Ezekiel 34:4).7 Due to the wickedness of the Lord’s shepherds, 
the Lord says, “my ®ock was scattered upon all the face of the earth, and 
none did search or seek a½er them” (Ezekiel 34:6). �e Lord even suggests 
through Ezekiel that the shepherds have attempted to feed on their own 
hungry sheep: “I will deliver my ®ock from their [the shepherds’] mouth, 
that they [my sheep, cattle, rams, and goats] may not be meat for them” 
(Ezekiel 34:10). �is promise of deliverance and, implicitly, of gathering 
in, according to the exiled prophet, will occur in a future “cloudy and 
dark day” (v. 12) and will occur through the zeal of the Lord himself. 
A½er the ®ock is scattered to all places, the Lord promises, “therefore will 
I save my ®ock, and they shall no more be a prey; and I will judge between 
cattle and cattle. And I will set up one shepherd over them, and he shall 
feed them, even my servant David. … And I the Lord will be their God. 
… And I will make with them a covenant of peace” (Ezekiel 34:22–25). 
�is same imagery and these same promises, including the assurance 
that the Lord “will make a covenant of peace,” are reminiscent of Ezekiel 
37. �ere, we learn that the Lord’s sheep will be gathered and that there 
will be one fold and “one shepherd” over all the earth when the “stick 
of Joseph” and “of Judah” become “one in mine hand” (Ezekiel 37:19–
28). In this way, Israel will be restored before the �nal stages of the �rst 
resurrection through the Book of Mormon.

�e Good Shepherd imagery of Ezekiel — including its imagery 
of the scattering and gathering of the sheep of the house of Israel — is 
also found outside the Old Testament, and it tends to be employed in 
similar ways. For example, both Alma1, and his son, Alma2, use it when 
regulating the Nephite church (see Mosiah 26:17–32 and Alma 5:37–42, 
57–62).8 Ezekiel’s treatment of the pastoral imagery clearly in®uences 
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John 10:1–30, which in turn directly impacts the Lord’s use of the motif 
in 3  Nephi  15:12–16:20 and D&C  10:57–64. �ese relevant scriptures 
harmonize the pastoral imagery and language.

So what is the nature of this project? First, using a  comparative 
method, this paper provides in context a new and comprehensive reading 
for each of three related pastoral passages found in scripture (D&C 10:59–
64, John 10:16–18, and 3 Nephi 15:12–16:20). Second, an attempt is made 
to harmonize these scattered passages, gathering them together into one 
eschatological meaning with implications for our safety and salvation. 
Accordingly, I  argue that there is a  teleology in the imagery that for 
many remains a  “great mystery” (D&C  10:64).9 �ird, I  show that the 
Book of Mormon builds up (D&C 10:52, 62) the biblical record. �e new 
covenant, a  covenant of gospel peace, establishes the truth of the Old 
Testament and New Testaments. “�is great mystery” (what Jesus meant 
when he said, “other sheep I have, which are not of this fold”) examined 
here clari�es, ampli�es, explains, and adapts a current prophetic teaching: 
that we are to hear him (John 10:16) in and through the Book of Mormon.

As indicated, I  consider three strongly related texts in turn and 
venture an interpretation having to do with their sum, a  harmonious 
sum greater than their individual parts. �e value of this approach is to 
bring to light some potential understandings that until now have been 
overlooked and to suggest that they point toward the new covenant of 
the Book  of  Mormon as the ful�llment of the promised covenant of 
peace. �en, the Good Shepherd will gather his sheep before the danger 
of night closes in and consumes.

Pastoral Text #1 (D&C 10:59–64)
D&C 10 is one of many early revelations about the coming forth of the 
Book  of  Mormon (see D&C 3, 5, 8–10, 18, 20). �e scholars who have 
worked on D&C 10 (1828) have largely concentrated on its historical 
context.10 �e section records the Lord’s words to Joseph Smith and Martin 
Harris a½er they lost the hundred and sixteen pages that Joseph Smith 
translated from the Book of Lehi.11 �e designing persons who planned 
to alter the 116 pages, if translated again, apparently erroneously assumed 
that they were doing God a service in opposing the work of someone they 
considered a deceiver (see D&C 10:28–29). However, the Lord, according 
to the revelation, had long in advance made abundant provision for the loss 
of the manuscript by having Mormon include the small plates of Nephi 
(Words of Mormon 1:3) during his abridgment process. �us, the Lord in 
his providence prepared a way to thwart the work of the devil by bringing 
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forth a record that would “throw greater views on [His] gospel” than those 
found in the earlier lost translation. �e complete record’s emergence as 
the Book of Mormon would be unto the ful�lling of the prayers of the 
righteous who had inhabited the Americas. Indeed, it would make the 
Lord’s doctrine freely available to “other nations,” to “whosoever should 
believe in this gospel,” of “whatsoever nation, kindred, tongue, or people 
they may be” (D&C  10:46–52). �e mention of these “other nations” 
that would gather to the Americas in the day of the Gentiles is, though 
admittedly subtle, an instance of the pastoral teachings of the past. It is yet 
another way to understand the Lord’s reference to his “other sheep” and 
his promised covenant of peace.12

�e Lord’s obviously intentional comparison between D&C 10 and 
John 10 is con�rmed when he introduces himself in the same revelation 
indirectly addressed to the modern Gentiles, announcing, “Behold, I am 
Jesus Christ … I am he who said — Other sheep have I which are not of 
this fold” (D&C 10:57, 59). �e second half of D&C 10, unlike its �rst half, 
then suggests that the newly constituted record (the Book  of  Mormon) 
would, in consequence of the promises, come forth, according to the 
prayers of the faithful, unto all nations, including unto those gathered to 
this land. �is eventuality would provide another ful�llment of Jesus’s 
mysterious statement about his other sheep in John’s gospel and would 
con�rm the Lord’s explanation of it in 3 Nephi 15–16.13 Moreover, in D&C 
10, Jesus, introducing himself, describes the type of reception the Nephite 
record would have. Its poor reception would mirror his own �rst-century 
reception. �us he draws a comparison between himself (the Light) and 
the sacred book he inspired and kept and preserved for a wise purpose. 
In the following verses, Jesus explains that as he came unto the Jews and 
was not received because of darkness, so also will the Nephite record have 
its naysayers, detractors, and enemies who are agents of the darkness 
(D&C 84:43–60). Jesus clari�es that as he taught his gospel and performed 
heavenly miracles among the Jews, so also would the Book of Mormon 
powerfully articulate his doctrine and document the divine miracles he 
eÅected while among his ancient American sheep. Notice that the cross-
dispensational comparison hinges on the familiar Johannine imagery 
of darkness and light and the Johannine motif of the other sheep. I have 
divided up the inverted comparison into its two parts for easier access:.
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Part 1:
Behold, I am Jesus Christ, the Son of God. I came unto mine 
own, and mine own received me not.
I am the light which shineth in darkness and the darkness 
comprehendeth it not.
I am he who said — Other sheep have I  which are not of 
this fold — unto my disciples,14 and many there were that 
understood me not. (D&C 10:57–59)

Part 2:
And I will show unto this people that I had other sheep, and 
they were a branch of the house of Jacob;

And I will bring to light their marvelous works, which they did 
in my name;
Yea, and I  will also bring to light my gospel which was 
ministered unto them, and, behold, they [Nephite writings] 
shall not deny that which you have received, but they shall 
build it up, and shall bring to light the true points of my 
doctrine, yea, and the only doctrine which is in me.
And this I do that I may establish my gospel, that there may 
not be so much contention; yea, Satan doth stir up the hearts 
of the people to contention concerning the points of my 
doctrine; and in these things they do err,15 for they do wrest 
the scriptures and do not understand them.
�erefore, I  will unfold unto them this great mystery. 
(D&C 10:60–62)16

Using this comparative method, I attempt to demonstrate that Jesus 
�guratively associates himself with the Nephite record, a  record that 
testi�es relentlessly of him and his mission.17 �is comparison is signaled 
by the patterned use of the word light as he discusses the historic (and 
future) reception of both himself among the Jews and the Nephite record 
among the Gentiles. Each term in the comparison — Jesus and the Nephite 
record — shines as a light in darkness only to encounter opposition and 
those who �ght against him/it. In the �rst passage above, Jesus promises 
to explain his enigmatic reference to the “other sheep” and to bring to 
light his gospel in such a way as to lay down contentions and establish 
peace (2 Nephi 3:12). It is of similar interest that the Gentiles in the second 
passage above are said to have received the Bible, but not the additional 
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light oÅered them in the Book  of  Mormon, much as the Jews had the 
light of the Law of Moses, but would not receive more light when Christ 
came among them as ful�llment of the law. Many of the �rst-century Jews 
clung to the old covenant when the new covenant was manifest to them 
like a light in a dark place. Accordingly, Jesus promises in this revelation 
to explain in the forthcoming Book of Mormon what he meant when he 
announced that he would bring other sheep not of his fold. �is gesture 
would be one of many calculated to establish peace among disputing 
believers. Before turning to Jesus’s explanation in the Nephite record, let 
us examine the original context for the statement in John 10:16.

Pastoral Text # 2 (John 10:16)
When contextualized, Jesus’s statement in John 10:16 becomes interesting 
and suggestive. To remind my reader, Jesus explains in this verse, “And 
other sheep I have, which are not of this fold: them also I must bring, and 
they shall hear my voice; and there shall be one fold, and one shepherd.” 
�is enigmatic statement has been interpreted in various ways, as 
mentioned. �e “other sheep” have been identi�ed by scholars with 
such groups as these: the non-Christian Jews and non-Christians,18 the 
non-Johannine Christians (see footnote 5), and even more generally the 
“children of God.” However, the “broad scholarly consensus” remains 
that the declaration in John 10:16 pre�gures “the future mission of the 
exalted Lord through His disciples” whom he soon would send to the 
“Gentiles.”19 In contrast, Latter-day Saints, having the helpful 3 Nephi 
account, understandably may assume that they have in mind the whole 
picture. �e other sheep for them are the Lehites and lost tribes as Jesus 
explains in 3 Nephi 15:21 and 16:1–3.20 �at said, here I would like to argue 
that John 9 and 10 are best understood when seen as “complementary 
scenes”21 — as physical miracle (John 9) and spiritual teaching (John 
10)22 — and that John 10:16 really cannot be appreciated as much as it 
might be, unless we read verse 16 in context with its surrounding verses, 
particularly those which follow it.23 �e Gospel of John, comparable 
to 3 Nephi (itself Johannine in character), has been divided in two. 
S.A. Cummins calls it a “two-act divine drama.” �e �rst part treats the 
saving words spoken by Jesus (see John 1–12) and the second part treats 
the �nal acts of redemption performed by Jesus (John 13–21). John’s 
gospel is famously not as straightforward as it seems. �us, according to 
Cummins, it has variously been described by scholars in such terms as 
“exhaust[s] all human interpretation,” “profound theology,” “sublime,” 
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“distinctive,” a  book of “depth and substance,” and “Hellenistic 
[philosophical].”24

Further, like D&C 10, the Gospel of John (see also 1 John and D&C 93) 
relies heavily on the imagery of light and dark and other �gures and 
tropes to convey spiritual understanding and oneness between Father, 
Son, and disciples. As for John 9, it contains the narrative of the man 
born blind. John 10 is the continuation of John 9. In it, John’s Jesus shares 
with the Jews the sermon on the Good Shepherd and Sheep and some 
about his and our divine identity. As we have it, John 9 seemingly depicts 
the man born blind in messianic terms. �is should be unsurprising, 
since the text says that the man was born blind not because of sin but 
“that the works of God should be made manifest in him” (John 9:3; see 
also John 10:25).25 Accordingly, I propose that John’s blind man is a type 
of the Messiah, such that several aspects of the life and works of Christ 
are manifested through his story.

To establish the messianic identity of the blind man will require 
reading the text in a literary, or, if preferred, in an untechnical, typological 
way.26 �e man born blind indirectly resembles the Messiah in each of 
the following ten ways:

1) the man seems to be an only son and is delivered over for an 
informal trial by the Jewish leaders a½er being assumed sinful 
(John 9:1–2, 13–24);

2) the man is “anointed” by one who has authority to work the 
“works of God” (John 9:3–4, 6);

3) the man is to wash in water (John 9:7) (not unlike Jesus’s 
baptism);

4) the man is sent to wash (John 9:7);

5) the man’s identity is disputed among even his neighbors; 
his confession that “I am he” is not believed (John 9:8–9, 18)27;

6) the man is apparently the son of parents who con�rm his 
identity, but let him, or insist that he “speak for himself,” since 
he has come of age (John 9:18–23)28;

7) the man acts as a bold teacher, even testifying of the one 
who sent him to wash more than once, but the testimony 
was not understood or received by the Jews (John 9:17, 24–27, 
31–34);
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8) the man is “reviled,” denounced, and “cast out” (John 9:28–
29, 34);

9) the man mocks his judges (an unexpected reversal in the 
messianic pattern) (John 9:27, 30); and

10) the man is visited a second time by the Messiah, believes 
and, it is pointed out, has undergone a kind of intermediate 
judgment, the result of which con�rms that the blind see, and 
the seeing walk blind (John 9:35–39).

John 9 at several points confuses nouns and pronouns, so that it is 
le½ unclear (at least in the KJV) which man — the blind man or Jesus 
— is referenced, ostensibly to establish their intended similitude and 
oneness in the reader’s mind (see John 9:16, 17, 40). I have given grounds 
for this messianic parallel because of what it may suggest about how one 
is to read the ensuing “symbolic discourse.”29 To put a �ner point on it, 
because the words of the man born blind were not regarded (and were 
even disputed) by the Jews, neither will those who are not the sheep of 
the Good Shepherd believe him on hearing his voice.

John’s intended connection between John 9  and  10 is underscored 
when, near the end of the Good Shepherd discourse in John 10, he records 
the nature of the disputation that follows it: “�ere was a division therefore 
again among the Jews for these sayings [of Jesus]. And many of them 
[Jews] said [to other Jews],30 He [Jesus] hath a devil, and is mad; why hear 
ye him? Others said, �ese are not the words of him that hath a devil. Can 
a devil open the eyes of the blind?” (John 10:21). �is last question — “Can 
a devil open the eyes of the blind?” — clearly returns John’s reader to the 
previous chapter’s material, since the phrase “open the eyes of the blind” 
(or a variant of it) occurs no fewer than six times in John 9 (vv. 14, 17, 21, 
26, 30, 32). In addition, much is made in John 9 of the fact that many of 
the Jews would not hear the words of the man born blind, although he 
was emphatically plain unto them, even repeating himself for their bene�t. 
As John 9’s dialogue will only become more important as we go forward, 
here is the relevant language which suggests that the problem of seeing is 
actually more a problem of hearing and understanding:

�en again called they [the Pharisees] the man that was blind, 
and said unto him, Give God the praise: we know that this 
man [Jesus] is a sinner. …

�en said they to him again, what did he to thee? how opened 
he thine eyes?
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He answered them, I  have told you already, and ye did not 
hear: wherefore would ye hear it again? will ye also be his 
disciples?31 (John 9:24, 26–27)

�e man born blind at this point is reviled; and then, enlightened by 
the Spirit, he somewhat mockingly teaches his self-pious interrogators 
about how one who serves God is to be identi�ed:

Now we know that God heareth not sinners: but if any man be 
a worshiper of God, and doeth his will, him he heareth.
Since the world began was it not heard that any man opened 
the eyes of one that was born blind.32

If this man [Jesus] were not of God, he could do nothing. 
(John 9: 31–32)

�e above passages demonstrate that one manifestation of the 
messianic likeness or persona of the man born blind is re®ected by his 
inspired teaching and testimony that those who become disciples of 
Jesus must learn to hear and believe in him. �ose who become Jesus’s 
disciples hear his voice and respond to it. In fact, to end John 9, it appears 
that some Pharisees, upon seeing and hearing the blind man’s inspired 
witness and teachings, sincerely ask, “Are we blind also?” Jesus’s Good 
Shepherd teaching, which begins in John 10, is probably his answer to 
their interesting follow-up question. For Jesus explains to them, “If ye 
were [only] blind [like this man], ye should have no sin: but now ye say, 
We see [but are as yet spiritually blind]; therefore your sin remaineth” 
(John 10:40–41). �is somewhat speculative reading suggests diversity 
among the Jews; and that the other sheep discourse was speci�cally 
intended for a  subset of potentially honest Jews. At least these Jews 
received a greater portion of the word.

Because John’s discourse on the shepherd and sheep is well known 
among the Latter-day Saints, I  will deal with it only brie®y here.33

First, though, the Good Shepherd’s discourse should be summarized, 
John  10:1–15 recounts that the Good Shepherd cares for his sheep so 
much that he protects them and even is willing, unlike the “hireling,” 
to lay down his life for the sheep by combating those animals of prey 
(or persons) who have and will seek to “steal, and to kill, and to destroy” 
(John 10:7–10). �e sheep know their shepherd and are known of him. 
�ey hear his voice and follow him and are not strangers. John’s teaching 
centers on the importance of hearing the voice of the Good Shepherd. 
�e thematic relationship between John 9 and 10 should now be obvious. 
Just as the man born blind was suggestive of the Messiah and was not 
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received by all those he interacted with, neither will the Good Shepherd 
be received by any who are not his sheep. �us the answer to the earlier 
question posed by some of the Jews, “Are we blind also?” depends on 
whether one has learned to hear, believe, and obey. If those who have 
seen the recent sign will repent and begin to believe in the words of 
testimony and teaching they have heard, they will see and understand. 
In John 10, Jesus attempts to open the spiritual eyes of those who have 
begun to exercise faith in him, saying, “And other sheep I have, which 
are not of this fold: them also I must bring, and they shall hear my voice; 
and there shall be one fold, and one shepherd” (John  10:16; see also 
Ezekiel 34:23, 37:22). �is pastoral imagery returns John’s reader again 
to Ezekiel’s prophecies of redemption and the second David34 who would 
gather his sheep in the “cloudy and dark day” (Ezekiel 34:12) when the 
Lord would again establish a “covenant of peace” with his once scattered 
and aÇicted ®ock (Psalms  85:8, 10–12; Ezekiel  34:25, 37:26; see also 
Isaiah 54:10, 56:3–8; Zechariah 11:4–14, 13:7).35

Jesus continues his teaching on his “other sheep” longer than some 
readers may realize. He does not leave the subject of the other sheep 
a½er John 10:16. Instead, Jesus in John 10:16–18 constructs a logic that 
can be recovered, given the di�culties of the text, only by resorting to 
details in 3 Nephi, where Jesus returns to this same teaching. But before 
going to our next pastoral text to determine how he ®eshes it out there 
(3  Nephi  15–16), an attempt should be made to clarify Jesus’s speci�c 
logic in John  10:16–18. �is reading seeks to recover the messianic 
and Johannine logic as far as possible. In that recovery eÅort, it may 
be helpful to remember that at this stage in the symbolic sermon 
of the Good Shepherd and sheep, Jesus has already spoken about the 
Shepherd’s willingness to “lay down [his] life” for his sheep. It is also 
worth pointing out that the awkwardly worded statement “them also 
I must bring,” is the antecedent to the demonstrative pronominal phrase 
(“�is commandment”) that ends the sequence of verses. Importantly, 
the imperative term “must” implies that bringing into the fold the other 
sheep is the “commandment” he has “received of [his] Father.” Jesus says 
to his audience:

And other sheep I have, which are not of this fold: them also 
I must bring, and they shall hear my voice; and there shall be 
one fold, and one shepherd.

�erefore doth my Father love me, because I lay down my life, 
that I might take it again.36
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No man taketh it from me, but I lay it down of myself. I have 
power to lay it down, and I have power to take it again. �is 
commandment [to bring them] have I received of my Father.
(John 10:16–18)37

Whether or not any of the Jews described in John 9 and 10 really 
understood this pronouncement, Jesus apparently delivered it to them 
to open their eyes to the universality of his mission and the extent of his 
pasture even a½er his resurrection and ascension. �eir immediate but 
varied reactions suggest that they thought they understood, at least in 
part, his intended meaning, as John reports in his response. Notice how 
this passage gathers together the earlier strands of John’s account and 
underscores the signi�cance and implications of hearing his divine voice 
and believing on him:

�ere was a division therefore again among the Jews for these 
sayings.38

And many of them said, He hath a devil, and is mad;39 why 
hear ye him?

Others said, �ese are not the words of him that hath a devil. 
Can a devil open the eyes of the blind [as he has opened the 
man’s and now ours’]? (John 10:19–21)

�en some of the same Jews who later in the day stood around him 
in Solomon’s Porch requested further assurances:

If thou be the Christ, tell us plainly.

Jesus answered them, I told you, and ye believed not: the works 
that I do in my Father’s name, they bear witness of me.

But ye believe not, because ye are not my sheep, as I said unto 
you.

My sheep hear my voice, and I know them, and they follow 
me. (John 10: 24–27)

Based on the foregoing, I propose that

1) John 9 and 10 are complementary;

2) the man born blind is a similitude of the Messiah in John’s 
account;

3) one major theme of John 9  and  10 is the importance of 
hearing and believing Jesus;
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4) that Jesus is the “Good Shepherd” over all people of the 
earth and that, according to the prophets, at his Father’s 
command he would gather his sheep “in one;” and

5) that John 9 and 10 have a  strong relationship to modern 
revelation, especially D&C 10 and �ird Nephi.

�e Book  of  Mormon shines a  bright light on Jesus’s symbolic 
discourse in John  10:16–18. Nowhere else in scripture is the intent of 
Jesus’s �rst-century teaching on the Good Shepherd so plainly explained 
as in 3 Nephi. And yet, 3 Nephi 15 and 16 also contain something of 
a mystery, a mystery that returns us back to that which was suggested in 
D&C 10: that Jesus in the latter-days has still other sheep to bring through 
the Nephite record into his universal and expanding fold. To this day, the 
Good Shepherd seeks to gather his other sheep, all those who will hear 
his voice in the pages of the Nephite record, before he comes in glory. 
�is teleological understanding of the purpose of the Book of Mormon, 
the new covenant, is what Jesus, himself the great exegete and executor 
of the Father’s every command, emphasizes in his lengthy, two-day 
discourse in 3 Nephi (3  Nephi  11–28).40 As part of the approach used 
here, only a small portion of 3 Nephi’s extensive sermonic oÅerings will 
be examined in an eÅort to support the idea that the Nephite record is 
the articulation of the covenant and the divine voice or instrument for 
gathering the sheep before the prophesied calamities cut oÅ those who 
will not hear the Shepherd’s voice (see also 3 Nephi 20:10–23:5).

Pastoral Text # 3 (3 Nephi 16:7, 15)
�ird Nephi is remarkably complex and full of interpretative 
possibilities.41 Following the Sermon at the Temple (a sermon similar 
to the Sermon on the Mount), Jesus responds to a question posed by his 
audience. He had taught, “Old things are done away, and all things have 
become new” (3  Nephi  12:47). Some persons present on the occasion 
could not understand from that statement what he “would concerning 
the law of Moses” (3 Nephi 15:2). Jesus teaches them that whereas the 
law given unto Moses is ful�lled, the prophecies that were given of old 
are not all ful�lled. �us, he says: “Behold, I do not destroy the prophets 
[prophecies] for as many as have not been ful�lled in me [already], verily 
I say unto you, shall all be ful�lled” (3 Nephi 15:6). Jesus led with a similar 
thought when his sermon �rst came from his mouth: “�ink not that 
I am come to destroy the law or the prophets. I am not come to destroy 
but to ful�ll” (3 Nephi 12:17). All this gives D&C 10 a great relevance, 



since the language of that revelation draws upon this same sermon in 
terms of the prophecies concerning the Book of Mormon’s emergence. 
In D&C 10, Jesus explained to his modern Gentile audience that those 
who sought to destroy the work/book containing his gospel would be 
thwarted: “And now, behold, according to their faith in their prayers 
[faith of fathers] will I bring this part of my gospel [small plates] to the 
knowledge of my people. �e Lord again a�rms his purpose “Behold, 
I do not bring it [Nephite record] to destroy that which they [Gentiles] 
have received [Bible], but to build it up” (D&C 10:52; see also v. 62).

�ird Nephi  15:12–16:16 thus interweaves the three passages 
examined in this present work on the Good Shepherd and his sheep. �is 
claim for harmony among these passages is further con�rmed if it is 
remembered that D&C 10 spoke of the prayers of the faithful concerning 
those who would inherit the Americas (see D&C 10:46–51). �at is why 
it is unsurprising that in 3 Nephi 15 Jesus connects his statement about 
the yet unful�lled prophecies to the lands of the Americas. Jesus declares 
to his Bountiful disciples, “Ye are my disciples; and ye are a light unto 
this people, who are a remnant of the house of Joseph. And behold, this 
is the land of your inheritance; and the Father hath given it unto you 
[and your seed]” (3 Nephi 15:12–13). �is same teaching sequence ends 
similarly with a  focus on location: “Verily, verily, I  say unto you, thus 
hath the Father commanded me — that I should give unto this people 
[the assembled Lehites] this land for their inheritance” (3 Nephi 16:16). 
Both D&C 10  and  3 Nephi  15:12–16:16 concentrate on the land and 
the record to come forth. �is discussion of place brings us to Jesus’s 
exposition while among his Bountiful disciples of what he meant when 
in Palestine he said he had “other sheep” not of the Jewish fold, and 
that they would also hear his voice. �e Jesus of 3 Nephi connects the 
Johannine prophecy and commandment of the Lord to four groups:

1) the Jews among whom he had recently taught;
2) the Lehites gathered at Bountiful;
3) the “other tribes” of the house of Israel (3  Nephi  15:15, 
20–21); and
4) the latter-day Gentiles and others of the house of Israel who 
would also hear his voice by means of a sacred record, even if 
they would hear him in a way that was diÅerent from how he 
addressed the Gentiles in Palestine in the �rst century.

�ose peoples of the �rst century among whom Jesus ministered 
would see and hear his voice directly. Whereas those persons who 
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would hear his voice in the day of salvation before his coming in glory 
as a  second David would not see him. �ey would indirectly hear his 
voice through a  sacred record that would come forth out of darkness 
unto light and would be comparable to the Messiah himself.

Since most students of the Book of Mormon are aware of items one-
through-three above, it may be bene�cial here to elaborate on item number 
four. Brie®y, then, we learn from the account in 3 Nephi that when the Jews 
initially heard the statement about the “other sheep,” they assumed that 
Jesus meant that He spoke of the �rst-century Gentiles. As documented, 
this is still a common way among Christian scholars to understand the 
passage. In what follows, Jesus’s likely original meaning will be explained 
as it relates to the commandment he referred to in John 10:16–18:

And verily I  say unto you, that ye are they of whom I  said: 
Other sheep I have which are not of this fold; them also I must 
bring,42 and they shall hear my voice; and there shall be one 
fold, and one shepherd.
And they understood me not, for they supposed it had been 
the Gentiles; for they understood not that the Gentiles should 
be converted through their preaching.43

And they understood me not that I said they shall hear my 
voice; and they understood me not that the Gentiles should 
not at any time hear my voice — that I should not manifest 
myself unto them save it were by the Holy Ghost.
But behold, ye [Lehites] have both heard my voice, and seen 
me; and ye are my sheep, and ye are numbered among those 
whom the Father hath given me.
And verily, verily, I  say unto you that I  have other sheep 
[lost tribes], which are not of this land, neither of the land 
of Jerusalem, neither in any parts of that land round about 
whither I have been to minister.
For they of whom I speak are they who have not as yet heard 
my voice; neither have I at any time manifested myself unto 
them.
But I have received commandment of the Father [see John 10:18]
that I shall go unto them, and that they shall hear my voice, 
and shall be numbered among my sheep, that there may be 
one fold and one shepherd; therefore I go to show myself unto 
them. (3 Nephi 15:21–16:3)
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I share this pastoral passage to point out that the 3 Nephi account not 
only clari�es John 10:16–18 but builds it up by adding additional material 
about other commandments and other sheep.44 Signi�cantly, this passage is 
not broken up across two chapters in the 1830 edition of the Book of Mormon 
as it is in our current versi�cation system.45 John mentions the “other sheep,” 
but the Nephite record clari�es that these “other sheep” were not the Gentiles 
among the Jews (as it was supposed) but the remnant of the house of Joseph 
in the Americas, to which Jesus also adds the lost tribes of Israel. He has 
others yet to go and see; they also will hear his voice. But there is more than 
this that Jesus teaches these faithful people.

3  Nephi  15–16 also justi�es reading John  10:16–18 as applying to 
the Lord’s post-resurrection visit to the Lehites. I  have argued that 
John’s line “�is commandment have I received of my Father” refers to 
Jesus’s statement “other sheep I have, which are not of this fold: them 
also I must bring.” Accordingly, Jesus tells his New World disciples at 
least six times in 3  Nephi  15  and  16 that “�is much did the Father 
command me” and again “the Father hath commanded me, and I tell it 
unto you” (3 Nephi 15:16, 19). Given that 3 Nephi has a strong relation 
to the New Testament gospels and especially to the Fourth Gospel, 
including three direct allusions to John 10:16 within the space of two 
chapters (3 Nephi 15:17, 21; 16:3), this textual evidence seems to a�rm 
adequately that the commandment alluded to in John 10:16–18 was not 
solely that Jesus should take up his life but that he should “take it again” 
that he might manifest himself unto his other sheep of whom he spoke 
in John 10:16. On this point, the Book of Mormon clari�es the Bible and 
aÅords its readers still more to think about.

Accordingly, in 3 Nephi 15 and 16, Jesus not only speaks of the Jews, 
Lehi’s seed, and of his lost brethren, he suggests that he still has other 
latter-day sheep among the modern Gentile nations who will also hear 
his voice and follow him (along with many others of the house of Israel). 
�is last idea that many people would hear his voice by means of a record 
is not well understood even among Latter-day Saints. �at is, 3 Nephi 16 
addresses this matter in a particular way that is not commonly appreciated. 
3  Nephi  15–16 teaches that because the Jews misunderstood Jesus’s 
original saying (and for many other reasons), a record would be kept and 
preserved that it might come forth to clarify such matters and ful�ll the 
covenant made to the fathers in a latter-day (see 3 Nephi 16:4–6; see also 
2 Nephi 3:12; Ezekiel 34:25; 37:15–20; Isaiah 54:10). And that record, or new 
covenant, would contain, as does the Bible, a “fulness of the gospel” which 
would go �rst to the Gentiles and then to all peoples (3 Nephi 16:6–14). It 
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would be a covenant of peace (see Isaiah 52:6–10).46 Or, it would lay down 
contentions. �e Nephite record would be instrumental in gathering the 
sheep before �re would cleanse the earth. And, whosoever would — on 
hearing his voice anew through the Nephite record — believe in him and 
obey the requirements of the new covenant would be saved, “body and 
soul” (1 Nephi 19:7). Whereas those Gentiles (and others) who would not 
hearken and heed his voice through the Nephite record would, in eÅect, be 
“trodden under foot,” like “salt that hath lost its savor” (3 Nephi 16:15; see 
also 3 Nephi 20:10–23:5).

Jesus said that “the Gentiles should not at any time hear my voice 
— that I should not manifest myself unto them save it were by the Holy 
Ghost” (3 Nephi 15:23). �at paradox — how they (Gentiles) could hear 
his voice even if he would not speak to them directly — is what makes 
3 Nephi 16 of real worth. For a½er Jesus decrees that the Gentiles should 
not hear his voice or be personally visited by him, he immediately teaches 
them that they would have the Holy Ghost: “And blessed are the Gentiles, 
because of their belief in me, in and of the Holy Ghost, which witnesses 
unto them of me and of the Father” (3 Nephi 16:6). Because the Gentiles’ 
opportunity to accept the gospel will soon end, the Father pronounces 
a “wo” on them if they do not repent: “But wo, saith the Father, unto the 
unbelieving Gentiles. … At that day when the Gentiles shall sin against 
my gospel [covenant], and shall reject the fulness of my gospel,” the Father 
will take the fullness of the gospel from them (3 Nephi 16:8, 10). “And 
then,” Jesus promises, “will I remember my covenant which I have made 
unto my people, O house of Israel, and I will bring my gospel unto them” 
(3 Nephi 16:11). �is statement pre�gures the Nephite record. “But if the 
Gentiles will repent and return unto me, saith the Father, behold they 
shall be numbered among my people, O house of Israel” (3 Nephi 16:13). 
“But if they will not turn unto me,” he continues, “and hearken unto 
my voice, I will suÅer [the Gentiles to be trodden under foot] … as salt 
that hath lost its savor” (3 Nephi 16:15). Simply put, the record referred 
to in 3 Nephi 16:4–5 may be understood as the “voice” of the Lord unto 
the Gentiles that is referred to in 3 Nephi 16:13–15. �is reading is not 
unreasonable, given that Jesus continues the theme in much the same 
way from 3 Nephi 20:10–23:5. So the Gentiles collectively never directly 
hear the Lord’s voice but do hear it indirectly. �e book prepares the 
way for the eventual corporeal presence of the Lord. �e great gathering 
comes by hearing not by seeing as Nephi teaches (see 2 Nephi 27:12–14).
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Perhaps it would be helpful to connect Jesus’s teachings in 
3 Nephi 15–16 to the promise of the Holy Ghost to the Gentiles. (Note 
that Isaiah 52:8–10 concludes 3 Nephi 16):

�y watchmen shall li½ up the voice; with the voice together 
shall they sing, for they shall see eye to eye when the Lord 
shall bring again Zion.
Break forth into joy, sing together, ye waste places of Jerusalem; 
for the Lord hath comforted his people, he hath redeemed 
Jerusalem.
�e Lord hath made bare his holy arm in the eyes of all the 
nations; and all the ends of the earth shall see the salvation of 
God. (3 Nephi 16:18–20)

Here, once again, the “voice” of the Lord is foregrounded and 
merged into themes of redemption and salvation. In the Isaianic passage, 
the “voice,” not unlike the brass serpent in the Old Testament story, is 
“li½[ed] up”; and therea½er, the “waste places of Jerusalem” and “all the 
nations; and all the ends of the earth shall see the salvation of God.”47 Jesus 
expounds Isaiah 52:7–10 in his subsequent Sermon on the Covenant (see 
3 Nephi 20:10–23:5). It is beyond the parameters of this paper to analyze that 
complex sermon here. However, it is a teaching that largely concentrates 
on the role of the Book  of  Mormon in the latter-day ful�llment of the 
Abrahamic covenant through the Gentile fullness.48 3 Nephi 20:10–23:5 
then is not a  separate sermon so much as a  continuation of the same 
sermon that began earlier in 3  Nephi  15–16. Although interrupted in 
places, the Sermon on the Covenant discontinued in 3  Nephi  16:20 
resumes in 3 Nephi 20:10 and concludes at 3 Nephi 23:5.

Not unlike Nephi’s use of it (see 1 Nephi 22:19–21, 24–28), Jesus’s 
treatment of the Good Shepherd’s voice in 3  Nephi  20:10–23:5 is 
seemingly allied to Deuteronomy  18:15–19, which centers the people 
on the importance of hearkening.49 �is Mosaic passage with messianic 
implications is cited twice by Jesus during his visit (see 3 Nephi 20:23; see 
also Matthew 21:55 JST; Joseph Smith—History 1:40; Acts 3:22–23).50 �e 
second 3-Nephi-iteration of Deuteronomy  18:15 is particularly telling. 
�is particular deployment of the messianic prophecy comes in the 
middle of a sermon on the Book of Mormon’s latter-day role in ful�lling 
the covenant. Here are Jesus’s words to his other sheep in Bountiful:

�erefore it shall come to pass that whosoever will not 
believe in my words, who am Jesus Christ, which the Father 
shall cause him [latter-day servant] to bring forth unto the 
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Gentiles, and give unto him power that he shall bring them 
[Nephite writings] forth unto the Gentiles, (it shall be done 
even as Moses said) they shall be cut oÅ from among my 
people who are of the covenant. …

And I will execute vengeance and fury upon them. …

But if they will repent and hearken unto my words … I will 
establish my church among them, and they shall come into 
the covenant and be numbered [as sheep] among this the 
remnant of Jacob, unto whom I have given this land for their 
inheritance. (3 Nephi 21:11, 21–22)

�ese verses return us to D&C 10, where Jesus said:

I do not bring it [the Nephite record] to destroy that which 
they have received, but to build it up.

And for this cause have I said: If this generation harden not 
their hearts [against my words], I  will establish my church 
among them. [see 3 Nephi 20:22 above]; …

�erefore, whosoever belongeth to my church [or enters into 
the new covenant] need not fear, …

But it is they who do not fear me … that I will disturb and 
cause to tremble and shake to the center. (D&C  10:52–53, 
55–56, see also 2 Nephi 28:19)

D&C  10:52–53, 55–56 echoes Nephi’s similar teaching on the 
sheepfold of God in his great prophecy on the role of the Nephite record 
near the end of his �rst book:

For the time soon cometh that the fulness of the wrath of God 
shall be poured out upon all the children of men; …

Wherefore, the righteous need not fear; for thus saith the 
prophet, they shall be saved, even if it so be as by �re. …

And the Lord will surely prepare a  way [of escape] for his 
people. …

And the time cometh speedily that the righteous must be led 
up as calves of the stall. …

And he [the Holy One of Israel] gathereth his children from 
the four quarters of the earth; and he numbereth his sheep, 
and they know him; and there shall be one fold and one 
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shepherd; and he shall feed his sheep and in him they shall 
�nd pasture. …

Behold, all nations, kindreds, tongues, and people shall dwell 
safely in the Holy One of Israel if it so be that they will repent. 
(1 Nephi 22:16–17, 20, 24–25, 28)

�e promise of safety, deliverance, and ultimate salvation is unto 
all who — upon hearing his word/voice — choose to repent of their sins 
and be baptized in water and receive the gi½ of the Holy Ghost. �is 
constitutes entering the church. �e promise is that they who enter the 
covenant would receive on condition of righteousness the peace of the 
Holy Ghost and come to a knowledge thereby of the Father and Son, and 
have his sanctifying and enlarging companionship. �is doctrine, that 
the Gentiles and all nations of the earth would have access to the Holy 
Ghost (if not the immediate, corporeal presence of God among them to 
speak to them) before Jesus’s second advent, is taught in many places in 
scripture (see 1 Nephi 13:37; 3 Nephi 15:23; Ether 4:11; Moroni 10:3–5; 
D&C 5:16). �e way that would be prepared as a means of deliverance 
would be the coming forth of the Nephite record. �is same teaching is 
further ®eshed out in Nephi’s �nal prophecy in 2 Nephi 25–30.

Nephi has said more about the worth of the word before the Lord 
comes in glory than John the apostle or anyone else on record. Notice 
how his teachings further fuse into one the concept that the promised 
manifestation of the Holy Ghost answers the paradox suggested in 
3 Nephi 15–16: how it was that the Gentiles would in general not directly 
hear the Lord’s voice and yet would hear it in some other way before his 
coming that they might be gathered and blessed with safety and peace.

Conclusion
In the foregoing, we have seen by means of a comparative method how 
it is that the Nephite record illuminates the “great mystery” identi�ed in 
D&C 10. �e other sheep referred to in John 10:16–18 were an allusion 
to those remnants of the scattered house of Israel that the Lord would 
visit a½er his ascension and resurrection. �ird Nephi makes John 10:16 
perfectly clear and yet opens up new vistas to explore. �e Good Shepherd 
in John 10:6–18 was not referring to a ministry among the Gentiles in 
the �rst century, as most suppose. It is true that a½er Jesus’s life, the work 
of salvation turned to the Gentiles, but not at any time did they hear his 
voice except through his servants who preached by the Holy Ghost. In 
that sense, the Gentiles heard his voice but did not enjoy his physical 
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presence. However, what I suggest here is that the prophecies of Isaiah, 
Ezekiel, and Nephi all speak of a gathering that would occur in a latter 
day through a book that would prepare the way for the coming of the Lord 
in glory. �e record would represent the voice of the Good Shepherd to 
the nations of the earth. All those who would gather unto that covenant
would be spared the destruction of the last days and saved in the kingdom 
of God (2  Nephi  30:10). �e Nephite record would allow the Good 
Shepherd to continue gathering his sheep, on certain conditions, into his 
expanding fold, so that they might have peace and safety near the end 
wherever they were on earth. One greater than King David would stand 
on earth again, but even before that, the Royal Shepherd would invite all 
to come unto him and have pasture in his true church and fold. One of 
the most common phrases in the Book of Mormon is “come unto Christ 
[and its variants],” a phrase that invites readers into the covenant (see 
3 Nephi 12:19–20; 3 Nephi 30:2; Ether 4:8–19; and Moroni 10:32). �e 
Nephite record is the necessity of a new covenant because the Gentiles 
of the �rst century “strayed from mine ordinances, and have broken 
mine everlasting covenant” (D&C 1:14–15). �e Book of Mormon is the 
covenant of peace spoken of by the prophets that would prepare the way 
of the Lord and initiate the ful�llment of the remaining prophecies (see 
3 Nephi 15:6–8; see 3 Nephi 29:1–2).

�e following visionary excerpt from 1 Nephi 13 gathers into one the 
pastoral imagery that we as Saints have examined from D&C 10, John 
9–10, and 3 Nephi 15–16 much as the Good Shepherd himself gathers 
his sheep and numbers and knows them. �e unity of the scriptures, as 
evidenced here, is remarkable, and yet they are endlessly generative, as 
I have explained. A½er describing the great apostasy among the Gentiles, 
Nephi records this covenant and promise articulated by the angel sent 
to him from God, who himself is the ultimate Good Shepherd over his 
son, his Lamb, and over the others of his family and ®ock in all nations 
and across all time periods. Notice the emphasis on the Nephite record 
as harbinger and establisher of gospel peace:

I will be merciful unto the Gentiles in that day, insomuch that 
I will bring forth unto them, in mine own power, much of my 
gospel. …

For, behold, saith the Lamb: I will manifest myself unto thy 
seed, that they shall write many things which I shall minister 
unto them. …
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And in them [the Nephite writings] shall be written my gospel, 
saith the Lamb, and my rock and my salvation.

And blessed are they who shall seek to bring forth my Zion at 
that day, for they shall have the gi½ and the power of the Holy 
Ghost; and if they endure unto the end they shall be li½ed up 
at the last day, and shall be saved in the everlasting kingdom 
of the Lamb; and whoso shall publish peace, yea, tidings of 
great joy, how beautiful upon the mountains shall they be. 
(1 Nephi 13:34–37; see Isaiah 52:7–10)51

A½er clarifying that the Good Shepherd has sheep in all places 
and in all dispensations,52 Nephi reports that the angel said to him that 
“other books” and ministering servants would come to gather still “other 
sheep,” for he writes that the angel who revealed these things unto him 
said that the joining of the records would be instrumental in bringing to 
pass the prophecies concerning the Good Shepherd and his intention to 
establish a covenant of peace among all those who would hear his voice 
through his word. Ezekiel foretold of this destined day when the records 
would become one and therea½er the divisive nations one:

�ese last records, which thou hast seen among the Gentiles, 
shall establish the truth of the �rst, which are of the twelve 
apostles of the Lamb, … and shall make known to all kindreds, 
tongues, and people, that the Lamb of God is the Son of the 
Eternal Father,53 and the Savior of the world; and that all men 
must come unto him, or they cannot be saved.

And they must come [to him] according to the words which 
shall be established by the mouth of the Lamb; and the words 
of the Lamb shall be made known in the records of thy seed, 
as well as in the records of the twelve apostles of the Lamb; 
wherefore they both shall be established in one; for there is 
one God and one Shepherd over all the earth.

And the time cometh that he shall manifest himself unto 
all nations [in word], both unto the Jews and also unto the 
Gentiles; and a½er he has manifested himself unto the Jews 
and also unto the Gentiles; … then he shall manifest himself 
unto the Gentiles and also unto the Jews, and the last shall be 
�rst, and the �rst shall be last.

And it shall come to pass, that if the Gentiles shall hearken 
unto the Lamb of God in that day that he shall manifest 
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himself unto them in word, and also in power, in very deed 
[see 1 Nephi 13:35], unto the taking away of their stumbling 
blocks — and harden not their hearts against the Lamb of 
God, they shall be numbered [as so many sheep] among the 
seed of thy father; yea, they shall be numbered among the 
house of Israel; and they shall be a blessed people upon the 
promised land forever. (1 Nephi 13:40; 14:1).

Because of the timely emergence of the Nephite record and the other 
revelations of the gospel Restoration, all of the Good Shepherd’s sheep 
who have been gathered into and numbered among those within the 
fold by him and his under-shepherds (as opposed to hirelings) will then 
lie down with him in green pastures forever and ever (Psalm 23).54 �e 
records will be one, and so will all the sheep be safely gathered in; all 
those who have heard his voice in the Nephite record, which record is in 
eÅect the covenant of peace to the world (D&C 84:47, 52).55 �us salvation 
will come to all those who embrace “every word that shall proceed from 
the mouth of God” (D&C 84:44; see also Moroni 7:25). �e sheep will 
have been gathered across time and across geography into the fold.

�e other sheep Jesus referred to in scripture are not just those 
who would hear him a½er his resurrection and ascension in the �rst 
century, but all those who would hear him before his coming in glory as 
King David, when again the earth would hear his word from his mouth 
in tangible form (see 2 Nephi 33:4, 10, 14; Ether 4:10–12). �en he will 
graze them and they will have no more enemies threatening their peace. 
Sin and death and the devil and endless torment and all robbers and 
thieves and wolves in sheep’s clothing who have sought to steal, kill, 
and ravage will be far oÅ. �e whole earth will be full of the knowledge 
and peace of the Lord (Jeremiah 31:31–34). Isaiah’s prophecies con�rm 
Ezekiel’s and Jeremiah’s: “the government shall be upon his shoulder: 
and his name shall be called Wonderful, Counsellor, �e mighty God, 
�e everlasting Father, �e Prince of Peace. Of the increase of his 
government and peace there shall be no end, upon the throne of David, 
and upon his kingdom, to order it, and to establish it with judgment and 
with justice from henceforth even for ever. �e zeal of the Lord of Hosts 
will perform this” (Isaiah 9:6–7; see also Isaiah 40:11).

Matthew Scott Stenson holds a  PhD in English from the University 
of Nebraska-Lincoln. His dissertation work centered on John Milton’s 
intertextuality in Paradise Lost. Scott teaches Composition and Literature 
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Endnotes
1 “A passage like John 10:16 … is thought to refer to the Gentiles,” 

according to Sjoerd L. Bonting, “�eological Implications of 
Possible Extraterrestrial Life,” Zygon 38, no. 3 (September 2003): 
590.

2 In an interesting article, John Paul Heil moves beyond the 
common Gentile reading and considers the other sheep phrase 
from John 10:16 in a prophetic context, much as is done in this 
paper. Heil says that the “universalizing and unifying eÅects 
of the death of Jesus as the good shepherd-high priest will far 
surpass this narrow nationalism [Jewish nationalism]. �e Jesus 
who sacri�ces his own life for the sheep has proclaimed that he 
has other sheep that do not belong to this fold, that is, all, Jew or 
Gentile, who are not yet believers. �ese also he must lead, and 
they will hear his voice, and there will be ‘one sheep herd, one 
shepherd (10:25–16).’” John Paul Heil, “Jesus as the Unique High 
Priest in the Gospel of John,” �e Catholic Biblical Quarterly 57, 
no. 4 (1995): 3–4. However, this instinct as Christians to welcome 
others in the spirit of inclusiveness has been taken rather far on 
the grounds that John 10:16 warrants it: “What is important is not 
that we all have the same ideas, but that there are ‘other sheep that 
do not belong to this fold’ (John 10:16 NRSV) and that it is up to 
Jesus to lead them to pasture. It is a matter of understanding that, 
despite our diÅerences, we are ‘one ®ock’ and have ‘one pastor.’” 
Carlos Eduardo Calvani, “From Modernity to Post-Modernity: 
Inclusiveness and Making the Myth of Anglican Communion 
Relevant Today,” Anglican �eological Review 90, no. 1 (2008): 116.

3 George Handley, “On the Moral Risks of Reading Scripture,” in 
Reading Nephi Reading Isaiah 2 Nephi 26–27, ed. Joseph M. Spencer 
and Jenny Webb, 2nd ed. (Provo, UT: Neal A. Maxwell Institute 
for Religious Scholarship, 2016), 89–104.

4 Here one might consider user-friendly modern translations of 
the Bible and pastoral homilies that make scriptural language 
accessible through explanation.
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5 For instance, in Book 4 of John Milton’s Paradise Lost, an in®uential 
Christian epic, Satan is depicted as a wolf entering the fold when 
he leaps the steep and overgrown western walls of mount Eden to 
destroy the �rst man and woman instead of entering by the eastern 
gate where God’s angelic guard is set. John Milton, Paradise Lost, 
ed. David Scot Kastan, Book 4 (Indianapolis, IN: Hackett, 2005), 
115  lines  183–93. �e epic simile describing Satan’s breech of 
Eden compares Satan to the corrupt hirelings (clergy) of the ®ock 
(Church) in Milton’s day.

6 L.N. Meyer summarizes the use of the shepherd motif in the 
Old Testament as compared to the New Testament in her article: 
L.N. Meyer, “Ancient Art, Rhetoric and the Lamb of God Metaphor 
in John 1:29 and 1:36,” HTS Teologiese Studies/�eological Studies
71, no. 1 (2015): 5.

7 �e Book of Ezekiel may be divided into two parts. Part 1 contains 
the warnings of destruction (chapters 1–33); Part 2 contains the 
promises of redemption and deliverance (chapters 34–48). Isaiah, 
in®uential predecessor of Ezekiel, uses a similar structure. Ezekiel 
34 begins the redemptive section of Ezekiel’s writings as Isaiah 
40 begins that prophet’s second section. �omas Renz writes, 
“�e task of dissociation is undertaken primarily in the �rst part 
of the book, while the new orientation is oÅered particularly in 
chapters 34–48.” Renz further writes, “the resistance of Ezekiel’s 
exilic audience to the prophetic word is a major theme in the book, 
and 37:1–14 appears to comment on the fact that the prophetic word 
will accomplish its task … the second time round, in its written 
form. Including this comment on Ezekiel’s literary structure 
here aids in associating it with the coming forth of the Nephite 
record later as a redemptive covenant of peace later. �omas Renz, 
“Ezekiel, Book of,” Dictionary for �eological Interpretation of the 
Bible, ed. Kevin J. Vanhoozer (Grand Rapids, MI: Baker Academic, 
2005), 219.

8 Alma1 receives an original revelation when he considers how to 
deal with the unrepentant of the church. �e revelation later is 
adapted by his son Alma2. Because space is limited it will be best 
to share only a small amount of what could be quoted from the 
Book of Mormon from Alma1:

�ou art my servant … and thou shalt … go forth in my 
name, and shalt gather together my sheep.
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And he that will hear my voice shall be my sheep; and him 
shall ye receive into the church, and him will I also receive. 
(Mosiah 26:20–21)

9 Latter-day Saint scholars and teachers have largely read the other 
sheep reference in John’s gospel and its allusion in 3 Nephi 15 in 
orthodox ways. �at is, the other sheep are usually identi�ed by 
them with the Lehites gathered at Bountiful and with the other 
tribes of Israel that Jesus said he would visit a½er he departed from 
them (3 Nephi 15:21; 3 Nephi 16:1–3). �is view has not changed 
much over the years. Ray Lynn Huntington’s contribution to 
Dennis L. Largey’s encyclopedic resource explains the conventional 
view. Huntington, “Other Sheep,” Book  of  Mormon Reference 
Companion, ed., Dennis L. Largey (Salt Lake City: Deseret Book, 
2003), 623–24. In a  more recent comprehensive treatment of 3 
Nephi, 3 Nephi 15 was, it appears, essentially passed over by the 
scholars contributing to that volume of essays. �is choice may 
owe to the fact that the other sheep discussion in 3 Nephi, though 
extensive, falls in a textual seam between two landmark sermons: 
1) the Sermon at the Temple: 3 Nephi 11–14; and 2) the Sermon 
on the Covenant: 3 Nephi 20:10–23:5 (using here the traditional 
boundaries of the sermons). �ird Nephi: An Incomparable 
Scripture, ed. Andrew C. Skinner and Gaye Strathearn (Salt Lake 
City: Deseret Book, 2012). In any case, for LDS scholars, the 
identity of the other sheep referenced in scripture seems a settled 
matter.

  However, among non-LDS scholars, there has not been so much 
certainty. Raymond E. Brown, citing another scholar, tentatively 
suggests that some may have understood the “other sheep” in 
John 10:16 reference as having to do with other sects within the 
“larger Christian sectarian movement.” He posits that “Johannine 
Christians” may have understood Jesus’s statement as pre�guring 
a desired uni�cation between “Apostolic Christians” and “Jewish 
Christians.” Brown, ‘“Other Sheep Not of �is Fold’: �e Johannine 
Perspective on Christian Diversity in the Late First Century,” 
Journal of Biblical Literature 97, no. 1 (March 1978): 6, 20. Another 
scholar reminds us that in general, “exegetical diversity and 
disagreement” is par for the course when wrestling with John’s 
gospel. S.A. Cummins, “John, Book of,” Dictionary for �eological 
Interpretation, 394. �e Book  of  Mormon itself explains that 
the earliest misapprehension of the divine statement about the 
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other sheep (and, it turns out, the current one) occurred when it 
�rst came from Jesus’s lips. �e Jews that listened to his saying 
assumed that He spoke of the “Gentiles.” �is interpretive error 
was corrected while Jesus taught among his Nephite sheep in the 
Americas (3 Nephi 15:22–23). I say more on page 149–51 about the 
now more established notion that the “other sheep” in John 10:16 
refers to the Gentiles to whom the Lord’s disciples would go.

  In 3 Nephi, as we shall see, Jesus tells his assembled disciples 
that their words (in written form) will go forth, according to 
the promises/covenants, unto the gathering of his sheep well 
beyond their small New World context and even well beyond their 
�rst-century context. His other sheep would be gathered into his 
fold through a special sacred record they were then receiving and 
preparing for future generations (see 3 Nephi 23:4–5).

10 Don Bradley, for instance, has done extensive historical-critical 
work on the lost 116 pages referenced in D&C 10; see Don Bradley, 
�e Lost 116 Pages: Reconstructing the Book of Mormon’s Missing 
Stories, (Salt Lake City: Greg KoÅord Books, 2019). CliÅord P. Jones 
has also historically contextualized the revelation; see CliÅord 
P. Jones, “�at Which You Have Translated, Which You Have 
Retained,” Interpreter, A Journal of Latter-day Saint Faith and 
Scholarship 43 (2021): 1–64, https://journal.interpreterfoundation.
org/that-which-you-have-translated-which-you-have-retained/. 
One Latter-day Saint scholar who has ventured away from 
a historical approach is Nicholas J. Frederick. In his work on D&C 
10, he examines John’s writing’s in®uence on its language and 
theological content. Frederick argues that D&C 10 is one of those 
sections of the Doctrine and Covenants that draw upon John’s 
“logos hymn,” or “prologue.” New Testament scholars locate the 
hymn in John 1:1–18. �e hymn, as does D&C 10:57–62, calls upon 
the classic Johannine images of “light and darkness, reception and 
rejection,” according to Frederick. Frederick explains that the 
hymn in its echoing of Genesis can be seen as the announcement 
of a “new creation.” In John’s case, he announced the coming of 
the Lord to the Jews in the creation language of light breaking 
forth. In Joseph  Smith’s case, the hymn’s language of light was 
similarly used to announce the emerging “idea of a restoration”; 
or, put diÅerently, the breaking forth of new light from darkness 
was for Joseph “the ideal pericope for the Restoration.” On the 
other hand, the hymn’s use of darkness evoked the “Christian 
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rejection of Jesus” in the one case, and the rejection of the 
emergent Restoration in the other. Frederick’s work is helpful but 
does not directly connect the Johannine imagery to the breaking 
forth of the Book of Mormon, nor does he examine D&C 10:64. 
Frederick only glosses John  10:16 (see D&C  10:59), at one point 
calling its expression “somewhat awkward.” In short, Frederick 
adds something relevant and interesting with his description of 
John’s creation hymn as heralding a “new creation” in the language 
of “reception,” but adds little regarding the “other sheep” passage 
recorded in John  10:16 (see D&C  10:59). Nickolas J. Frederick, 
“Illuminating the Text of the Doctrine and Covenants through 
the Gospel of John,” You Shall Have My Word, ed. Scott C. Esplin, 
Richard D. Cowan, Rachel Cope, 41st Sperry Symposium (Provo, 
UT: Religious Studies Center, Brigham Young University; Salt 
Lake City: Deseret Book, 2012), https://rsc.byu.edu/you-shall-
have-my-word/illuminating-text-doctrine-covenants-through-
gospel-john.

11 An omission of the revelation’s last third, intended or not, is seen 
in the article on D&C 10 in the work Doctrine and Covenants 
Reference Companion. �e author does not mention the “other 
sheep,” although they are important to understanding the latter 
part of the revelation. Andrew H. Hedges, “Historical Context and 
Overview of Doctrine and Covenants 10,” ed., Dennis L. Largey 
(Salt Lake City: Deseret Book, 2012), 720–22. I  attribute this 
oversight to either 1) a greater interest by the author in the historical 
setting of the revelation, or 2) an uncertainty in the author’s mind 
of how the second half of the revelation is to be approached and 
articulated.

12 A similar play on words can be found in 3 Nephi 15:15–17, where 
the Lord speaks of “other tribes” before he references his “other 
sheep.” �e relative proximity of the phrases both in D&C 10 and 
in 3 Nephi suggest that the one phrase is a pre�gurement of the 
other more direct phrase. Of course, it is also helpful to realize 
that D&C 10 alludes extensively to 3 Nephi. D&C 10:52–54, for 
instance, alludes to 3 Nephi 12:17; 15:6–7.

13 In using the word mysterious to describe the statement in 
John 10:16, the Lord’s own language is merely being used as located 
in D&C 10:64.
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14 “Unto my disciples” is an interesting phrase, since Dana M. Pike 
writes that the other sheep teaching was given to “Jewish leaders.” 
Dana M. Pike, “Jesus, the Great Shepherd-King,” 2007, p. 70, 
Faculty Publications, Brigham Young University Archives, Provo, 
UT. https://scholarsarchive.byu.edu/facpub/3692/. Did Jesus have 
disciples among the Jewish leaders? Or was the teaching meant 
for the disciples, even though the text suggests rather clearly that 
Jesus was answering a question posed by Jews among the leaders 
when He spoke of Himself as the Good Shepherd who defends the 
sheep?

15 �ey do err in two ways: 1) in that which Jesus said concerning 
his other sheep as recorded in John  10:16; and 2) in that which 
Jesus said concerning his gospel and doctrine when on the earth 
as recorded in the Bible.

16 “�is great mystery,” which the Lord alludes to, refers to how it is 
that Jesus could say to his disciples and those gathered to him that 
“other sheep I have which are not of this fold,” and they also shall 
hear my voice or hear my gospel and doctrine. It has been most 
interesting this year during our Come, Follow Me study of the 
Doctrine and Covenants to observe how diverse the approaches 
are to explain this phrase. It is clear that the phrase is not well 
understood among our gospel teachers. And why would it be? 
�e word this in the phrase “this great mystery” is several verses 
removed from its antecedent noun earlier in the revelation.

17 �is claim might seem a stretch, except that the Lord makes this 
same comparison more than once in scripture. In another example 
of this comparison, the Lord uses the language of even so to signal 
the equivalence (D&C 45:9). In D&C 45:6–9, the Lord’s coming 
and rejection is compared to the emergence of a “covenant” that 
is described as a  “light,” a  “standard,” and a  “messenger” that 
prepares the way before the Lord. �e “messenger,” however, is 
not a human servant but an entity or object, or an “it” (see also 
D&C 45:28). �e “light [, “standard,” and “messenger”] are de�ned 
as the “fulness of the gospel” (45:28). �e Nephites (and Jesus) 
used the phrase “fulness of the gospel [and its variants]” o½en to 
refer to their record, as do latter-day scriptures (see 1 Nephi 10:14; 
15:12–14; 3 Nephi 16:4–5; D&C 20:9).

18 �is concern is alluded to in Caleb O. Oladipo’s article “Living in 
a Pluralistic Age: Constraints and Opportunities for Christians,” 
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�e Muslim World Journal, 99, no. 4 (2009): 638, https://
onlinelibrary.wiley.com/doi/10.1111/j.1478-1913.2009.01291.x

19 Andreas J. Kostenberger, “Jesus the Good Shepherd Who Will Also 
Bring Other Sheep (John 10:16): �e Old Testament Background 
of a  Familiar Metaphor,” Bulletin for Biblical Research 12, no. 1 
(2002): 71–72, https://www.jstor.org/stable/26422341 and https://
repository.globethics.net/handle/20.500.12424/160914.

20 Elder Bruce R. McConkie, for example, separates John 10:16 from 
its context when he expounds upon it in his work Doctrinal New 
Testament Commentary, �e Gospels 1, 24th printing, (Salt Lake 
City: Bookcra½, 1995), 486–88. �is is how John 10:16 is typically 
understood. I acknowledge that I am proposing a new expanded 
approach to the verse, but one that is in harmony with the earlier 
approach. Or, at least my reading does not discount the resurrection 
or the Lord’s power to lay down his own life (men could not take it 
from him), if not also take it up again without the assistance of his 
Father in Heaven.

21 �is phrase is used by S.A. Cummins when he compares the 
“raising of Lazarus” ([John] 11:1–57) and Mary’s anointing of 
Jesus ([John] 12:1–8).” “John, Book of,” Dictionary for �eological 
Interpretation, 398. John 9 and 10 are earlier reinforcing narratives.

22 John B. Gabel and others explain that the miracles of Jesus are not 
the point of John’s gospel: it is a “gospel of deeper meanings,” in 
which sayings or teachings weigh more than events. �e authors 
argue that “this gospel is more like a  theological meditation 
punctuated with signi�cant events than the busy narrative of 
activity in the synoptics.” Continuing on in this vein, our authors 
observe that the �ve to eight “signs” — each “carefully arranged” — 
that John describes are actually “acts pregnant with extraordinary 
meaning, which Jesus chose to perform as a means of revealing 
aspects of himself.” John B. Gabel, Charles B. Wheeler, Anthony 
D. York, David Citino, �e Bible as Literature: An Introduction, 5th 
ed. (Oxford: Oxford University Press, 2006), 241–42.

23 In an important article, Andreas J. Kostenberger writes, “�e 
pericope of John 10 is intricately linked with the preceding chapter, 
John 9 (see 10:19–21).” Kostenberger, “Jesus the Good Shepherd,”
70.
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24 S.A. Cummins, “John, Book of,” Dictionary for �eological 
Interpretation, 395–96.

25 �is reading squares with other treatments of this important 
character in the Gospel of John, even if it goes further than them. 
Scholars variously have referred to this man as the “paradigmatic 
�gure of the disciple” or the epitome of “humanhood.” 
Vincent B. Muderhwa, “�e Blind Man of John 9 as a Paradigmatic 
Figure of the Disciple in the Fourth Gospel,” Hervormde Teologiese 
Studies/�eological Studies, 68, no. 1 (2012): 1, https://hts.org.
za/index.php/hts/article/view/1008. See also J. �omaskutty, 
“‘Humanhood’ in the Gospel of John,” HTS Teologiese Studies/
�eological Studies 77, no. 4 (2021), https://hts.org.za/index.php/
hts/article/view/6643. Others have seen the man born blind as 
serving a “typical function” in a “symbolic account.” Jesus himself 
suggests that the man born blind is to represent a sign to others. 
Raymond Collins indicates that the blind man in the narrative is 
a  “foil for Jesus”; thus, they have an intentional correspondence 
in the account, however conceived by John. Collins, “From John 
to the Beloved Disciple: An Essay on Johannine Characters,” 
Interpretation: A Journal of Bible and �eology 49, no. 4 (1995): 
3, 6–7. It is common to view the character of the blind man at the 
very least as dynamic and emblematic of courage. As a disciple, the 
healed man is by de�nition a type of the master but in progress.

26 Scholars have read the character of the blind man as courageous 
and heroic. Brown, ‘“Other Sheep Not of �is Fold,’” 11–12. 
I  simply suggested here that John represents him as a messianic 
type. Others have examined John’s portrayal of Jesus in John 10 
as also courageous and heroic. Jerome H. Neyrey, “�e ‘Noble 
Shepherd’ in John 10: Cultural and Rhetorical Background,” 
Journal of Biblical Literature 120, no. 2 (Summer 2001): 281–87, 
https://www.jstor.org/stable/3268295.

27 Frederick analyzes John’s use of this sacred name-title in his work. 
“Illuminating the Text,” 2–3.)

28 Among the “macro-metaphor[s]” in the Gospel of John is one 
concerning the family. According to L.N. Meyer, “�e close 
relationship and unity between Father and son is strongly 
emphasized in the Gospel.” Meyer, “Ancient Art,” 3.

29 Kostenberger takes issue with the episode being described as 
a  parable or an allegory. He would rather it were generically 
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de�ned as a  “symbol-laden discourse.” Kostenberger, “Jesus the 
Good Shepherd,” 72.

30 In John’s account, not all Jews are the same. �ere is some 
complexity within the religious demographic as depicted in the 
sacred narrative. �is is commonly understood among scholars.

31 �e question when in context may alternatively be phrased? “Will 
ye also be his sheep?”

32 �e phrase “except he be of God” is found in John 9:32 footnote 32a 
of the LDS Bible. It also should be noted that Joseph Smith alters 
John  9:27 to re®ect that hearing in the sense that John uses the 
term is better rendered as believing. �e Joseph Smith Translation 
reads: “He answered them, I have told you already, and ye did not 
believe; wherefore would you believe if I  should tell you again? 
and would you be his disciples?” �e Bible Corrected by Joseph 
Smith, comp. Kenneth O. Lutes and Lyndell Lutes, (Midway, UT: 
Lutes, 1999), 287. �is reading is consistent with Paul’s teaching in 
Romans 10 that faith or belief comes by hearing (Romans 10:13–
17), as well as with John’s later usage of the terms in the remainder 
of the material (see John 10:25).

33 How others understand John  10:16 may be of some interest. 
Philip  E.  �ompson indicates that the reference “is pivotal, 
opening space to address crucial issues facing the church.” He 
categorizes these ecclesiastical concerns as 1) the “ambivalence” 
of many believers toward the church; and 2) has to do with what is 
to become of those who “never come in contact with the means of 
grace, who never hear the gospel.” On this second point the author 
cautions his readers about “exclusivistic” and “imperialistic” 
approaches to the question of salvation for the nonchurched. 
�e other sheep, then, by this account, are those who are by 
choice unchurched or those who because of circumstance are 
unchurched. �ompson cites �omas Grantham as saying, “it is 
Christ’s work” to bring these unchurched into the fold: Grantham 
explains: “Many who never had the means to know the Mediator 
particularly and distinctly, must yet have salvation by Him.” �is 
work, �ompson believes, is carried on in the church’s mission 
of proclaiming the gospel in word and action to those who have 
not heard. Philip E. �ompson, “John  10:11–18,” Interpretation,
A Journal of Bible and �eology 51, no. 2 (1997): 184–85.
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34 Kostenberger says that Davidic typology “constitutes the thread 
connecting early divine promises with later biblical revelation.” 
�us,” he continues, “at the center of John 10:16’s allusive nexus 
and internal resonances are the traditions around King David.” 
�is authority explains that though “Shepherd typology” existed 
from Jacob forward it became particularly poignant during the 
“Babylonian exile” and the intertestamental period (Kostenberger, 
“Jesus the Good Shepherd,” 81, 90–91). As the image of a shepherd 
who saves from danger is of real value in apocalyptic times of 
fear and extinction, it has the ability to provide hope. �at is one 
reason Nephi and the writer of Hebrews use shepherd imagery 
in apocalyptic contexts (1 Nephi 22:24–28; Hebrews 1:1–2; 2:1–5; 
13:17, 20). Elder Bruce R. McConkie dedicates two chapters to the 
scriptural tradition in his work �e Millennial Messiah (Salt Lake 
City: Deseret Book, 1982), 589–611.

35 Kostenberger’s work on the Old Testament background of 
John 10:16 supports the conclusions of this study, even if it does 
not say what I say. In summary, from the point of view of John’s 
Jesus, Kostenberger systematically examines a “merger of motifs” 
found in the prophecies of “Ezekiel, Zechariah, and Isaiah” 
(Kostenberger, “Jesus the Good Shepherd,” 81, 70). He argues that 
John 10:16 “transcends its immediate context” of “Judaism” and 
begins to shi½ the Jewish paradigm as it relates to the work of 
salvation among others he calls Jesus’s “new messianic community” 
or “new covenant community” (ibid., 71, 96). �ese “other sheep,” 
Kostenberger asserts, are those in the �rst-century as yet “outside 
of God’s redemptive sphere [‘Gentiles’]” (ibid., 74). �us, while 
speaking to the Jews, he says, Jesus alludes to the “Gentile mission” 
(Ibid., 75). �e “children of God” referred to in John 11:52 are those 
“foreigners,” according to Kostenberger, among the Gentiles not 
yet of the covenant who would have the gospel preached to them 
(ibid., 80). (�is aligns with Jesus’s description of the incorrect 
�rst-century reception of his declaration that he had other sheep 
[see 3  Nephi  15:22–23]). Nevertheless, Kostenberger says that 
John 10:16 alludes to a work more of “universal scope” (ibid., 73). 
Kostenberger particularly locates this universal new covenant of 
peace in Ezekiel and in Isaiah (especially in Isaiah 56:3–8.)

  So the question may arise, if this author �nds a universal covenant 
alluded to in John 10:16, then what does this present study add? 
For one thing, Kostenberger is only really considering the �rst-
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century implications of John 10:16 (and only among the Gentiles). 
Moreover, he does not say anything (how could he?) about the 
associated modern revelations or about the Book  of  Mormon’s 
role in extending the voice of the Lord to the latter-day, scattered 
house of Israel through the latter-day non-Jews. On that point, 
Kostenberger avers that the “covenant of peace” referred to in the 
Old Testament prophecies is to be ful�lled in the �rst century (he 
may be open to a latter-day ful�llment of it too, as argued here), 
but not through the instrumentality of a new messianic record (or 
through the Son of God whose living breath it embodies) (ibid., 77). 
Instead, Kostenberger locates salvation, for “Jews and Gentiles,” 
in the “substitutionary cross-death” of the biblical account (i.e., 
the death of Christ for his people on the cross as reported in the 
New Testament), and, by implication, the preaching of the same 
without reference to the companion Nephite record referred 
to in Ezekiel 37 (see 2  Nephi  3:12). �e argument here, then, is 
temporally located in the last days before the end of wickedness 
on earth, while Kostenberger’s argument is primarily located in 
the last days of the Jews (or in the day of their dispersion by the 
Romans and other nations). �is argument centers on the Good 
Shepherd speaking anew through a revealed book, a new covenant 
oÅered unto all. In any case, Kostenberger insightfully speaks 
of John 10:16 as not only a “paradigm shi½” but as a “message of 
judgment” (ibid., 74–75).

36 As indicated, this reading does not diminish the resurrection, but 
simply suggests that Jesus was teaching these Jews about other 
sheep he must visit a½er his resurrection. Strictly speaking, the 
Father loves the Son (and us) because of their relationship, not 
because of anything the Son does. My evidence for this alternative 
reading follows.

37 More will be said later about this reading. At this stage, however, it 
should be noted that the “commandment … received of the Father” 
is not that he (Jesus) would raise himself from the dead in his own 
time (at least that is not directly stated as a commandment of the 
Father in the text, but as something that he will do of his own 
volition because He is the Only Begotten and He has work to do.) 
Accordingly, Jesus’s logic appears to be this: “I have other sheep 
to visit so I am going to take up my life and visit them because 
my Father has commanded me to do so. �at I might go to them 
and minister to them is one reason my Father loves me and one 
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purpose of my being raised. Coming forth from the grave will 
allow me to obey my Father’s command and carry on his work.” It 
is acknowledged that this reading requires connecting seemingly 
separated terms (about seven lines of material), but the evidence 
for the reading stems from the text and seems consistent with 
John’s book’s challenging and interesting quality.

38 Dana M. Pike asserts that the discord likely arose not because Jesus 
had spoken of himself as a “devoted and compassionate leader of 
God’s ‘sheep,’” but because he had suggested that he was “royal and 
divine.” “It was the royal and divine dimensions of the symbolism 
of the title ‘Shepherd’” according to Pike, “that was so troublesome 
to them.” Pike, “Jesus, �e Great Shepherd-King,” 72. Be that as it 
may, I believe that Jesus’s statement that there were others besides 
the Jews to bring into the fold a½er his life was laid down and taken 
up would have triggered a hostile reaction, as it would imply that 
he is God or the Son of God. Indeed, such a radical claim would 
have led to the persons present calling him “mad” (John 10:20). 
And that is in fact what the account says occurred.

39 �ey sensed it was an inspired utterance that they could not fully 
account for, hence they resorted to the stock and trade idioms of 
the day.

40 Generally speaking, most scholars divide the primary sermons of 3 
Nephi into three parts: 1) the Sermon at the Temple (3 Nephi 11:10–
14); 2) the Sermon on the Covenant (3 Nephi 20:10–23:5); and the 
Sermon on the Church’s Name and Gospel (3  Nephi  27:4–22). 
Instead, I propose a larger structure that incorporates all three 
of these smaller sermons and spans from 3 Nephi  11–28. (�e 
sermon may actually start as early as Chapter 9.) �e sermon, as 
Mormon arranges it, is balanced and begins in about 3 Nephi 11 
and concludes at 3 Nephi 28. �e part of interest here falls near 
the middle of the material, between the Sermon at the Temple and 
before the Sermon on the Covenant.

41 Grant Hardy has explored this complexity in great depth in his 
work. Grant Hardy, Understanding the Book of Mormon: A Reader’s 
Guide (Oxford: Oxford University Press, 2010).

42 �e use of the word must here, as in John 10:16, suggests this is the 
original “commandment” of the Father identi�ed in John 10:18.
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43 As mentioned in an earlier footnote, this is the prevailing view 
among scholars today. However, not all are in agreement. An 
article found on the Book of Mormon Central website con�rms 
this point: “Scholars are divided on what John  10:16 actually 
means.” “Why Did Jesus Say �at �ere Were ‘Other Sheep’ 
Who Would Hear His Voice?” KnoWhy #207, October 12, 2016, 
https://knowhy.bookofmormoncentral.org/knowhy/why-did-
jesus-say-that-there-were-other-sheep-who-would-hear-his-voice. 
�e article suggests that Jesus sought to gather his lost sheep 
(“northern Israelites”) in the �rst century in Palestine, as he did 
when among the Lehites, themselves lost sheep from the house 
of Israel. �e article does not point out that Jesus was generally 
unsuccessful; hence the Lord turned (or had his apostles turn) 
toward the Gentiles to establish his gospel covenant. John 10:16, 
they suppose, pre�gures the mission to the Gentiles. �e idea here 
is that the “Gentiles” would not hear his voice but that they would 
hear the voice of others who represent him. Jesus makes here an 
interesting distinction between the hearing of his own voice and 
the hearing of the voice of his servants sent forth in his name. �is 
distinction seems to complicate the notion taught in D&C 1:38.

44 Dana M. Pike claims that a review of the scriptures suggests that 
“the Lord’s ®ock” refers to his covenant peoples. Pike, “Jesus, the 
Great Shepherd-King,” 69.

45 “Book  of  Mormon,” 1st ed. p. 486, �e Joseph Smith Papers, 
ht t ps : //w w w.josephsm it hpapers .org /paper-su m ma r y/
book-of-mormon-1830/492.

46 �e author has an article just out which, among other 
things, connects 3  Nephi  16:17–20 to the coming forth of the 
Book of Mormon. It is instructive to note that Isaiah 52:7 is implied 
in 3 Nephi 15–16 but never quoted. Only Isaiah 52:8–10 is quoted 
at the end of 3 Nephi 16. Isaiah 52:6–7 predicts that the Lord would 
speak again to the earth and that he would again publish peace 
(v. 7). Matthew Scott Stenson, “‘�e Lord Hath Made Bare His 
Holy Arm’: Nephite Treatments of Isaiah 52:7–10,” �e Religious 
Educator 22, no. 3 (2021): 36–57.

47 I have argued elsewhere that from a Nehite perspective, reading 
with faith is a form of seeing and believing (though we think of 
reading as listening to a text). I also have an article that examines 
Nephi’s authorial choice to compare his record to the brass serpent: 
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see Matthew Scott Stenson, “‘Wherefore, for �is Cause’: �e 
Book of Mormon as Anti-type of the Brass Serpent,” Interpreter: 
A Journal of Latter-day Saint Faith and Scholarship 43 (2021): 291–
318, https://journal.interpreterfoundation.org/wherefore-for-this-
cause-the-book-of-mormon-as-anti-type-of-the-brass-serpent/.

48 For a  helpful article that eÅectively covers this sermon, see 
Victor L. Ludlow’s work: “�e Father’s Covenant People Sermon: 
3 Nephi 20:10–23:5,” in �ird Nephi: An Incomparable Scripture, 
ed. Andrew C. Skinner and Gaye Strathearn (Provo, UT: 
Neal  A.  Maxwell Institute, 2012), 147–74. Ludlow, among other 
things, argues that the sermon centers on 3 Nephi 21:4, the “sign 
of the covenant,” even the Book of Mormon (p. 166).

49 Deuteronomy  18:15–19 is a  passage that contrasts false sources 
of revelation (Deuteronomy 18:14) with true sources of revelation 
(Deuteronomy  18:15–22). In these verses, Moses predicts the 
coming of “a Prophet” to whom all must listen and obey or be 
“cut oÅ.” Moses says to his Israelite audience that since they were 
not willing to enter the presence of God and hear his voice when 
at the foot of Sinai, they will not have the opportunity anymore 
for a long time. Many of them would be scattered and driven for 
centuries before they would have such an opportunity again. �us 
the Lord says to Moses, “they have well spoken that which they 
have spoken.” And what is it they insisted upon? �ey pled, “Let 
me not hear again the voice of the Lord my God, neither let me see 
this great �re any more, that I die not” (Deuteronomy 18:16–17). 
For many of the house of Israel would not hear the voice of God 
again until the �rst century, a½er the Lord’s resurrection and visits 
to them. Still others later in time among the Gentile nations would 
only hear his voice through the Holy Ghost when given access to 
the Nephite record through messengers to the nations.

50 One reason this is interesting is that scholars have speculated that 
the Johannine community may have developed around certain 
Old  Testament passages of interest to the Jews. Brown, “Other 
Sheep Not of �is Fold,” 7. One of those passages that is salient in 
John’s gospel is Deuteronomy 18:15–19.

51 As mentioned, I have an article in �e Religious Educator on the 
presence and meaning of Isaiah 52:7–10.

52 �e eschatological horizon for sheep is as expansive as the 
eschatological horizon for the “seed of Christ” as discussed by 
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Abinadi (Mosiah  15:10–18) or for the submissive as discussed 
by the angel with King Benjamin (Mosiah  3:19). According to 
3 Nephi and D&C 10, the other sheep identi�ed in John 10:16 are 
not speci�c to national geography or historical moment.

53 It appears that John the Baptist is John the Beloved’s source for 
the name Lamb of God (see D&C 93). John the apostle uses it 
frequently. �e fact that the name is found frequently in Nephi’s 
vision so o½en (see 1 Nephi 11–14) indicates that Nephi and John 
the apostle saw much the same vision. Nephi is the only �gure 
in the Book of Mormon to name John the apostle; and John the 
apostle is the only New Testament apostle named in that record. 
�at Jesus is called Lamb suggests that his Father is the original 
Good Shepherd. Jesus does only what he has seen his Father do.

54 L.N. Meyer, in her article cited earlier, explores the messianic 
suggestiveness of Psalms 23. She links the Psalm’s pastoral imagery 
to the prologue of the Gospel of John and John 10. Meyer, “Ancient 
Art,” 5.

55 Elder Dallin H. Oaks has spoken at some length on D&C 84:48 
in its scriptural context. �e Book  of  Mormon, according to 
him, is the new covenant that has come forth “for the sake of 
the whole world.” Dallin H. Oaks, “Another Testament of Jesus 
Christ,” Church Educational System Satellite Fireside, Brigham 
Young University, June 6, 1993, https://www.churchoÌesuschrist.
org /study/ensign/1994/03/a not her-testa ment-of-jesus-
christ?lang=eng. D&C 84:45–47 also appears to de�ne the “word 
of the Lord” as the “voice of the Spirit.” Or, rather, the word of the 
Lord invites the Spirit of the Lord, and when the Spirit speaks to 
a humble student of the word of the Lord, it is the voice of the Lord 
to him or her.




