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Abstract

This article argues that Jesus's cry in Matthew 27:45—49 should be interpreted
within Matthew's broader eschatological narrative rather than merely as an
expression of abandonmment or a citation of Psalm 22:1. Employing a
multidimensional intertextual and narrative-critical methodology, the study
integrates literary analysis, Second-Temple historical contextualisation, phonetic
correspondence, and apocalyptic referentiality. It contends that Matthew
deliberately employs the term 'HAI to evoke Elijah traditions, transforming the
bystanders’ response into a narrative strategy through which readers are directed
toward Jesus as the fulfilment of Elijah’s anticipated eschatological mission.
Drawing particularly on Sirach 48:10-11 and the Dead Sea Scrolls, the article
demonstrates that Elijah was expected not only as a messianic forerunner but also
as an eschatological agent who would avert divine wrath, restore Israel,
inaugurate a new exodus, and participate in resurrection hope. Within the literary
unit of Matthew 27:27-54, Jesus's cry functions as the theological pivot of the
passion narrative, revealing that through his sacrificial death the eschatological
restoration of Israel and the inauguration of God’s new age have begun.

Keywords: Jesus’s Cry of Abandonment; Psalm 22; Elijah Tradition; Matthean
Narrative; Elijah’s Eschatological Mission; Israel’s Restoration; Apocalyptic
Restoration

Introduction

Matthew 27:45-49 presents a perplexing passage often regarded as a call for deliverance.
This passage recounts Jesus’s cry from the cross, quoting Psalm 22:1, “nit nA Aepo
capaybaviy” “My God, my God, why have you forsaken me?” Various interpretations and
scholarly debates have ensued regarding its meaning and significance (Fisher, 1964;
Yocum, 2005). Some scholars argue that Jesus’s cry of abandonment expresses his
identification with humanity and the depths of suffering on the cross. In contrast, others
suggest it reflects his role as the suffering servant foretold in Isaiah 53 (Keener, 1999).
Other scholars, captivated by its mysterious nature, have endeavoured to unravel its
significance, which is linked to Elijah. This connection is intricately woven from the
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delicate strands of phonetic similarity between HAiag and nAt (Wilson, 2022:416). Among
those who see this textual allusion, some have linked this cry to Elijah’s traditions in the
Old Testament as well as in the second-temple period, where Elijah is depicted as a helper
in time of need (see the book of Judges) (France, 2007; Jeremias, 1964:930-311). These
observations raise an important literary question. If Matthew intentionally shapes the
wording of Jesus’s cry to evoke Elijah, why does he modify Mark’s account, and what
theological function does this Elijah reference serve within his passion narrative? The
textual differences between the two Gospels provide an important starting point for
answering these questions.

Although Matthew 27:46 is parallel to Mark 15:34, Matthew introduces a significant
textual modification. Mark records Jesus’s cry using the Aramaic form Elwi (Eloi),
whereas Matthew employs the Hebrew form 'HAi (E77). Because 'HA{ is phonetically closer
to 'HAlog (Elijah), Matthew’s wording makes the bystanders’ misunderstanding in 27:47
more linguistically plausible (Wilson, 2022, p.416). The decision to focus on Matthew’s
version rather than Mark’s is justified on several grounds, as Matthew’s Gospel
demonstrates a consistent interest in Elijah traditions throughout the narrative: from the
identification of John the Baptist as the Elijah who was to come (Matt 11:14; 17:10-13)
to the mention of Elijah at the transfiguration (Matt 17:3), and the passion narrative’s
inclusion of the Elijah misunderstanding is consistent with this broader Matthean
emphasis (Jeremias, 1964, 931); Matthew’s version is embedded within a more developed
eschatological framework that includes the temple mockery (27:40) and the elaborate
cosmic phenomena, including the earthquake and the resurrection of saints (27:51-53),
elements that are essential to the eschatological reading of the cry and demonstrate the
theological depth of Matthew’s narrative (France, 2007:1060) and Matthew’s Gospel
consistently portrays Jesus as the fulfilment of Old Testament expectations, with the cry’s
connection to Elijah serving to demonstrate that Jesus fulfils not only the suffering servant
tradition but also the eschatological mission of Elijah as a Messianic figure effecting
salvation, restoration, and the inauguration of a new exodus. Accordingly, while Mark’s
account provides the literary source, Matthew’s distinctive theological shaping makes his
version the appropriate focus of this study. This Matthean emphasis on Elijah, however,
raises a further question: which Elijah tradition would Matthew’s first readers have
recognised?

Although the expectation of Elijah as the forerunner of the Messiah has long dominated
scholarly interpretation (Allison, 1984, pp. 256-258; Aune, 1983, p. 125; Ginzberg, 1976,
pp. 226-227, 250; Jeremias, 1964, p. 931; Klausner, 1955, p. 456; Moore, 1932, p. 235;
Mowinckel, 1954, p. 299; Vermes, 1973, pp. 94—95), this was not the only Elijah tradition
circulating during the Second Temple period. Texts such as Sirach 48:10-11 and the Dead
Sea Scrolls (4Q521; 4Q558) attest a broader and more multifaceted portrait of Elijah, in
which he is associated not only with preparing for the Messiah but also with the restoration
of Israel, the reconciliation of God’s people, and eschatological deliverance. This study
argues that Matthew 27:45—49 is best interpreted against this broader Elijah tradition.

This broader tradition provides a coherent framework for understanding the cluster of
eschatological phenomena surrounding Jesus’s death. Matthew alone records the
earthquake, the tearing of the temple veil, and the resurrection of the saints (Matt. 27:51—
53), features that signal the inauguration of Israel’s eschatological restoration rather than
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merely the death of a righteous sufferer. Within this context, the bystanders’ reference to
Elijah (Matt. 27:47) should not be dismissed as a simple misunderstanding but read as an
intentional narrative cue directing readers to Elijah’s restorative mission. In Sirach 48:10-
11 Elijah is portrayed as the one who turns away divine wrath, restores the tribes of Jacob,
and is associated with eschatological hope, including the hope of life for the righteous. We
therefore argue that Matthew’s passion narrative presents Jesus’s cry not simply as an
expression of abandonment but as the decisive moment in which the restoration
traditionally associated with Elijah is accomplished through Jesus’s death. This
interpretation also coheres with Matthew’s immediate literary context, where the
destruction and rebuilding of the temple (Matt. 27:40), the darkness over the land (Matt.
27:45), the torn temple veil (Matt. 27:51), the earthquake (Matt. 27:51), and the
resurrection of the saints (Matt. 27:52-53) collectively portray divine judgment giving
way to eschatological renewal.

This proposal, however, depends in part on the interpretation of Sirach 48:10-11, a
passage whose textual history has been questioned by some scholars. Luz, for example, is
reluctant to draw theological conclusions from Sirach because the surviving Hebrew
manuscript is fragmentary and the eschatological elements are sometimes regarded as later
scribal additions rather than part of the original text (Luz, 2005:551). Nevertheless,
subsequent textual studies have argued that the passage can be reconstructed with
reasonable confidence on the basis of the combined Greek and Syriac witnesses
(Facsimiles of the Fragments, 1991). If this reconstruction is accepted, Sirach 48:10-11
provides an important Second-Temple witness to an Elijah tradition centred on the
restoration of Israel, thereby offering a significant interpretive background for Matthew
27:45-49.

Building on this textual foundation, the present study examines Matthew 27:45-49
through a narrative and intertextual reading of Elijah traditions in the Second Temple
period, with particular attention to Sirach 48:10—11. It argues that Matthew intentionally
employs the bystanders’ reference to Elijah, made possible by the linguistic similarity
between 'HA1 and "HAlag, to evoke the broader Second-Temple expectation of Elijah’s
eschatological mission. Rather than functioning merely as a narrative misunderstanding,
the Elijah motif serves as an interpretive key to the passion narrative, directing readers
toward themes of divine judgment, the restoration of Israel, and the inauguration of the
new age. Consequently, Jesus’s cry from the cross should be understood not simply as an
expression of abandonment or suffering but as the decisive moment through which God’s
restorative purposes for Israel are inaugurated.

Methodological Framework

This study employs a multidimensional literary-theological methodology that integrates
narrative criticism, intertextual analysis, and Second-Temple historical contextualisation.
Narrative criticism examines how Matthew shapes the passion narrative through literary
devices such as misunderstanding, irony, and foreshadowing to disclose theological
meaning. Intertextual analysis explores the relationship between Matthew 27:45-49 and
antecedent Jewish traditions, with particular attention to Psalm 22, Sirach 48:10-11, and
relevant Dead Sea Scroll texts. Historical contextualisation situates these intertexts within
the broader landscape of Second-Temple Jewish eschatological expectations,
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demonstrating how Matthew reappropriates existing traditions concerning Elijah and
Israel’s restoration.

Within this framework, particular attention is given to the phonetic relationship
between ‘HAi and HZlog. Rather than treating the bystanders’ misunderstanding as merely
a historical or linguistic curiosity, the study analyses it as a narrative strategy through
which Matthew evokes established Elijah traditions. This rhetorical irony functions as an
interpretive signal, directing readers beyond the surface misunderstanding to the
theological significance of Jesus’s death.

Accordingly, the primary methodological framework is literary-theological. The
Gospel is read as a coherent narrative whose theological claims emerge through its literary
structure, intertextual resonances, and eschatological symbolism. Second-Temple texts
such as Sirach and the Dead Sea Scrolls are employed as comparative Jewish background
rather than as direct literary sources. The working assumption is that Matthew
intentionally shaped his narrative to resonate with recognised Jewish eschatological
expectations, especially those concerning Elijah’s role in averting divine wrath, restoring
Israel, and inaugurating the eschatological age.

The Literary Context of Matthew 27:45—49

The passage under investigation (Matt 27:45—49) should be interpreted within the broader
literary unit of Matthew 27:27-54. Although some scholars delimit the crucifixion
narrative at Jesus’s death (v. 50), the structure and theology of Matthew’s account suggest
that the unit extends through the cosmic phenomena and the centurion’s confession (vv.
51-54). These events are not secondary additions but constitute Matthew’s divine
interpretation of Jesus’s death. The tearing of the temple veil, the earthquake, the
resurrection of the saints, and the centurion’s confession reveal that Jesus’s death
inaugurates the eschatological transformation anticipated throughout Matthew’s Gospel.

This extended unit follows a deliberate narrative movement from human rejection to
divine vindication. The soldiers, religious leaders, passersby, and criminals mock Jesus’s
identity as king and Son of God (27:27-44). Jesus’s cry from the cross (27:46) represents
the narrative and theological pivot of this movement, while the bystanders’ reference to
Elijah (27:47) introduces an eschatological expectation that is resolved through the divine
signs following Jesus’s death (27:51-54). The narrative therefore does not conclude with
Jesus’s final breath but with God’s vindication of his identity through the cosmic
phenomena and the centurion’s confession.

This reading is supported by several major Matthean commentators. Davies and
Allison, Luz, France, Nolland, Gurtner, and Carson, despite differences in delimitation,
recognise the close relationship between Jesus’s death and the events that follow. These
scholars emphasise that the cosmic phenomena function as theological interpretation of
the crucifixion rather than as independent material. For the purposes of this study,
Matthew 27:27-54 is therefore treated as a unified literary unit because the meaning of
Jesus’s cry cannot be separated from the eschatological events that interpret his death
(Davies and Allison 1997: 620-629; Luz 2005: 523-531; France 2007: 1083—-1089;
Gurtner 2007: 154—-187; Nolland 2005: 1227-1233; Carson 2010:560-568).
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The Narrative Function of the Bystanders’ Response to Jesus’ Cry

This study argues that Matthew’s presentation of Jesus’s cry from the cross, ““HA{ 'HAl
Aepa cofoyBavi;” (Matt 27:46), is best interpreted within the interrelated themes of
Elijah’s eschatological mission and the anticipated restoration of Israel. Rather than
functioning merely as an expression of abandonment or simply as a citation of Psalm 22:1,
the cry evokes broader Jewish expectations concerning Elijah’s eschatological role in
preparing for God’s decisive intervention and the restoration of his people. The
significance of the cry becomes clearer when attention is given to the response of the
bystanders, whose reference to Elijah (Matt 27:47) functions as a narrative signal directing
readers toward these wider eschatological traditions.

Scholars have offered several explanations for the relationship between Jesus’s cry and
the bystanders’ reference to Elijah. The first emphasises the phonetic similarity between
Matthew’s wording and the name Elijah. Matthew records Jesus’s opening words as 'HA{
(El), the Hebrew form of “my God,” which closely resembles ‘HAiog (Elias/Elijah).
Unlike Mark’s Aramaic form 'EAwt (Eloi), Matthew’s choice of 'HA{ makes the bystanders’
response more linguistically plausible. Consequently, many scholars argue that Matthew
intentionally modified Mark’s wording in order to create the phonetic basis for the Elijah
association (Davies and Allison 1997: 620-22; France 2007: 1083—84; Hagner 1995:844—
45).

While this explanation convincingly accounts for the linguistic mechanism behind the
bystanders’ statement, it does not fully explain its theological significance within
Matthew’s narrative. The important question is not only how the association with Elijah
became possible, but why Matthew chose to preserve and emphasise this association at
the climax of Jesus’s death. Furthermore, the characterisation of the statement as merely
a misunderstanding may be too restrictive. Matthew does not explicitly state that the
bystanders misunderstood Jesus’s words; rather, he reports that some of those present
interpreted the cry by saying, “This man is calling Elijah” (Matt 27:47). The narrative
therefore leaves open the possibility that the reference functions not simply as an error on
the part of the crowd but as a deliberate literary device through which Matthew evokes
Elijah traditions relevant to the eschatological meaning of Jesus’s death.

A second explanation appeals to the abbreviated-form theory, which proposes that 'HAt
could function as a shortened form or recognisable abbreviation of the name Elijah.
According to this view, the bystanders’ statement does not result from simple auditory
confusion but from their interpretation of Jesus’ words as an appeal to the prophet (Keener
2009: 688-89; Luz 2005:524-25). This proposal is significant because it recognises that
the Elijah association is not merely accidental but arises naturally within the linguistic
environment of the narrative.

Nevertheless, the abbreviated-form theory does not fully explain the theological
function of the episode within Matthew’s passion narrative. The central question is not
only how the association with Elijah became possible, but why Matthew chose to preserve
the bystanders’ response at this decisive moment in the crucifixion account. If the
statement simply reflects an incorrect interpretation of Jesus’s words, the narrative
provides no explicit indication that Matthew intends readers to dismiss the association as
erroneous. Moreover, given the close relationship between Jesus’s words and Psalm 22:1,
the question remains why the bystanders associate the cry with Elijah rather than with the
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scriptural lament itself. Thus, while the abbreviated-form theory explains the plausibility
of the Elijah association, it does not adequately account for its narrative and theological
significance.

A third proposal appeals to compositional layering and auditory ambiguity, suggesting
that the pronunciation of Eli, especially when uttered by a crucified person experiencing
extreme physical distress, could have resembled Eliyahu (Elijah), thereby producing the
bystanders’ response, “This man is calling Elijah” (Matt 27:47) (Luz, 2005: 524-25;
France, 2007:1084). This explanation attempts to reconstruct the historical circumstances
behind the narrative by appealing to the acoustic conditions of crucifixion.

However, this proposal remains speculative because Matthew does not indicate that
Jesus’s words were unclear or unintelligible. On the contrary, Matthew emphasises that
Jesus “cried out again with a loud voice” (mdAwv kpd&og ewvi] peydAn; Matt 27:50),
suggesting that the utterance was clearly audible. More importantly, this explanation, like
the previous theories, focuses primarily on reconstructing the historical mechanism behind
the bystanders’ response rather than explaining Matthew’s literary purpose in including it.
Even if auditory ambiguity contributed to the crowd’s statement, it does not explain why
Matthew chose Elijah as the specific interpretive category through which the cry is heard.

These explanations therefore illuminate the linguistic plausibility of the Elijah
association but do not fully account for Matthew’s theological purpose. This study argues
that Matthew’s use of "HA{ is not merely a phonetic coincidence but a deliberate narrative
strategy. Through the Elijah association, Matthew creates a form of narrative irony: the
bystanders, while apparently misunderstanding Jesus’s cry, inadvertently direct the reader
toward the deeper theological significance of the event. Their reference to Elijah functions
as an interpretive signal, evoking the prophet’s eschatological mission of averting divine
wrath, restoring Israel, and preparing for God’s decisive saving action. Thus, the
misunderstanding does not obscure the meaning of the cry; rather, within Matthew’s
narrative world, it becomes the means through which the reader is invited to perceive its
eschatological significance.

The Elijah association created through Matthew’s use of 'HA{ demonstrates that
Matthew is not merely reporting the historical circumstances of Jesus’s death but is
shaping the narrative in a way that invites theological reflection. The bystanders’ reference
to Elijah functions as an interpretive signal directing readers toward the prophet’s
eschatological role in Israel’s restoration. A similar literary sensitivity may also be
observed in the second element of Jesus’s cry, the transliterated expression cofoyOavi
(sabachthani). While the Elijah connection arises explicitly from the narrative response
of the bystanders, the possible resonance of sabachthani with the Hebrew root 720(sabak,
“to entangle”) provides a further scriptural dimension to the cry, linking Jesus’s suffering
with broader biblical patterns of sacrificial suffering and divine provision. Building on the
proposal of Berel Dov Lerner (2014::96—197), this study considers the possibility that the
sound of sabachthani may evoke the Hebrew root 720 (sabak, “to entangle” or “to become
caught”), particularly the form °1220° (yesabbékent, “you have entangled me”). This root
appears in Genesis 22:13, where the ram provided for Abraham’s sacrifice is described as
caught (19%81) in a thicket, a passage traditionally associated with substitutionary sacrifice
and divine provision. Since the Septuagint preserves related Hebrew terminology through
transliteration, such linguistic associations would not have been entirely foreign within a
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Greek-speaking Jewish environment. While this connection remains suggestive rather
than demonstrable, it provides a possible additional layer through which Matthew’s
readers may have perceived Jesus’s cry within broader scriptural patterns of suffering,
sacrifice, and divine deliverance.

The possible resonance of caBoybavi (sabachthani) with the language of entanglement
and sacrifice provides an additional dimension to Matthew’s presentation of Jesus’s cry.
If such a linguistic association was available to Matthew’s audience, it would evoke
broader scriptural patterns of suffering, sacrifice, and divine provision, particularly the
Akedah tradition of Genesis 22. Through this possible intertextual echo, Jesus’s suffering
may be understood within the pattern of the righteous sacrificial victim whose death serves
God’s redemptive purpose. The significance of the Akedah motif, therefore, lies in
explaining the means through which restoration is accomplished: God’s saving purposes
are fulfilled through the sacrificial death of the Son (Levenson 1993:173-214; Lerner
2014:196-97).

At the same time, the Elijah motif explains the eschatological goal of that sacrifice.
Within Second-Temple Jewish traditions, Elijah was not only expected as a precursor of
the Messiah but was also associated with the restoration of Israel, the reconciliation of
God’s people, and the turning away of divine wrath (cf. Sirach 48:10). Matthew’s narrative
brings these two streams of tradition together: the sacrificial pattern represented by the
Akedah and the restorative expectation associated with Elijah. Jesus’s death, therefore, is
not merely an act of suffering but the means through which the eschatological restoration
anticipated in Elijah traditions is accomplished.

The bystanders’ reference to Elijah functions as the narrative bridge connecting these
traditions. While they appear to misunderstand Jesus’s cry, their words ironically direct
the reader toward a deeper theological reality: Jesus himself embodies and fulfils the
restorative mission associated with Elijah. As Mark Whitters argues, the bystanders’
statement functions within Matthew’s narrative as irony, since their apparent
misinterpretation unintentionally points toward the true significance of Jesus’s identity
and mission (Whitters 2002:119-24).

Accordingly, Jesus’s cry from the cross becomes a decisive theological pivot within
Matthew’s passion narrative. The Akedah tradition, if evoked through the language of
sacrifice and divine provision, identifies how restoration is achieved—through the
sacrificial death of the Son. The Elijah tradition identifies what this death accomplishes—
the turning away of divine wrath and the restoration of God’s people. Matthew’s
preservation of the bystanders’ reference to Elijah is therefore not incidental but functions
as a narrative strategy that invites readers to perceive the crucifixion as the climactic
fulfilment of Israel’s eschatological hopes.

The governing narrative thread of Matthew 27:45-49 thus demonstrates that the
bystanders’ apparent misunderstanding is not an end in itself but a literary pathway to
deeper revelation. What initially appears to be an erroneous interpretation of Jesus’s cry
becomes the very means by which Matthew directs his audience toward the eschatological
significance of Jesus’s death. The cry, read together with the bystanders’ reference to
Elijah, reveals Jesus as the one whose suffering and death embody Israel’s scriptural hopes
for redemption: the righteous sufferer who participates in the pattern of sacrificial
suffering and the one who fulfils Elijah’s anticipated mission of restoration. Through this
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sophisticated compositional layering of linguistic, phonetic, and theological motifs,
Matthew presents the crucifixion not merely as the moment of Jesus’s suffering but as the
decisive inauguration of Israel’s eschatological restoration.

In this way, the reference to Elijah functions as a narrative doorway through which the
reader perceives the deeper meaning of the cross. The bystanders unknowingly articulate
a truth that they do not fully comprehend: the one they assume is calling for Elijah is
himself the agent through whom Elijah’s restorative hope reaches its fulfilment. The
crucifixion therefore becomes the climactic intersection of suffering, sacrifice, and
restoration, where God’s redemptive purposes for Israel are brought to their decisive
realisation.

Jesus’s Cry and the Fulfilment of Elijah’s Eschatological Mission

The Narrative Function of Jesus’s Cry

A close exegetical examination of Matthew 27:45—49 reveals that Jesus’s cry functions as
more than a quotation of Psalm 22 or an expression of suffering. Through the linguistic
form of the cry and the bystanders’ reference to Elijah, Matthew creates a narrative
connection between the suffering of Jesus, the righteous sufferer of Psalm 22, and the
eschatological mission traditionally associated with Elijah. Jesus’s words, 'HA{ 'HAL Aepdt
cofoydavi (v. 46), constitute a transliteration of Psalm 22:1 (Hebrew: "1021y nn? "8 "oR).
Unlike Mark’s 'EAwi (Eloi), Matthew employs the Hebrew form "HAl (Eli), which more
closely resembles the name 'HAiog (Elijah) (Davies and Allison 1997:620-21; France
2007:1083). This linguistic feature provides the narrative basis for the bystanders’
response in verse 47.

Davies and Allison argue that Matthew’s wording makes the bystanders’ response
linguistically plausible (Davies and Allison 1997: 571), while France similarly observes
that the evangelist’s choice facilitates the ensuing reference to Elijah (France 2007:1066).
Hagner likewise suggests that Matthew intentionally preserves the Hebrew form to
prepare for the narrative’s Elijah motif (Hagner 1995:833). Although these scholars
explain why the crowd could associate Jesus’s cry with Elijah, they stop short of asking
why Matthew deliberately retained this association as part of his theological narrative.
This study argues that Matthew intentionally exploits the phonetic similarity not merely
to explain the crowd’s reaction but to direct readers toward Elijah’s eschatological mission
of restoration.

The bystanders’ response functions beyond a mere misunderstanding of Jesus’s words.
Within Matthew’s narrative strategy, their statement simultaneously reveals their failure
to perceive Jesus’s identity and introduces the reader to a deeper theological reality that
they themselves do not understand. Narratively, it exposes their inability to perceive the
true significance of the crucifixion, while simultaneously introducing one of the Gospel’s
central eschatological figures. Throughout Matthew, Elijah functions as the divinely
appointed forerunner whose ministry prepares for God’s climactic intervention through
the Messiah (Matt. 11:10-15; 17:10-13). Consequently, the bystanders’ mistaken
assumption that Jesus is calling Elijah unintentionally evokes these established
eschatological expectations. Their misunderstanding thus becomes an instance of
Matthew’s characteristic irony.
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Matthew frequently employs irony by allowing characters to speak words whose
significance exceeds their own understanding. Kingsbury identifies this pattern as a major
feature of Matthean characterisation, where misunderstanding characters unknowingly
testify to theological truths (Kingsbury 1988:2-3, 122-23). Carter similarly argues that
misunderstanding serves as a narrative mechanism through which revelation occurs
(Carter 1996:57-59). The statement “This man is calling Elijah” (27:47) therefore
functions ironically: the bystanders fail to understand Jesus’s cry, yet their words direct
the reader toward Elijah’s eschatological significance.

For Matthew, however, the movement from suffering to vindication in Psalm 22 does
not exhaust the meaning of Jesus’s cry. The Elijah reference introduces another scriptural
horizon, one concerned not only with vindication of the righteous sufferer but also with
the restoration of Israel at the eschatological climax of God’s purposes. Jesus’s citation of
Psalm 22 further enriches this narrative. The quotation should not be understood merely
as an isolated proof text or as an expression of despair detached from its literary context
(Hays 2016:108-114). Rather, by invoking the opening verse of Psalm 22, Matthew
invites readers to interpret Jesus’s suffering in light of the entire psalm (Davies and Allison
1997: 616-525; France 2007:1082—1085). Although the psalm begins with the lament of
apparent abandonment, it culminates in divine vindication, universal praise, and the
proclamation of God’s saving reign (Ps. 22:22-31). Matthew’s readers, particularly those
familiar with Israel’s Scriptures, may therefore have recognised the movement from
suffering to vindication embedded within the citation. Jesus’s cry functions not only as an
expression of genuine suffering but also as an interpretive key that anticipates God’s
ultimate vindication of his righteous servant through resurrection.

The immediate literary context reinforces this eschatological reading. Matthew frames
Jesus’s cry with a series of extraordinary cosmic events that signal the arrival of God’s
decisive act in history. Darkness covers the land from the sixth to the ninth hour (27:45),
evoking prophetic imagery of divine judgment (cf. Amos 8:9) (France 2007, pp. 1080—
1082). Immediately after Jesus’s death, the temple veil is torn (Gurtner 2007: 154-87),
the earth quakes, rocks split, tombs are opened, and many holy ones are raised (27:51-53)
(Davies and Allison 1997: 629—632; Nolland 2005: 1230—-1232). These phenomena should
not be read as isolated miracles but as interconnected apocalyptic signs announcing the
inauguration of the eschatological age. The darkness signifies divine judgment, the torn
veil symbolises unrestricted access to God’s presence through Jesus’s sacrificial death, the
earthquake represents cosmic upheaval accompanying God’s intervention, and the
resurrection of the saints anticipates the eschatological resurrection and restoration
inaugurated through Christ (France 2007; Nolland 2005).

Within this densely eschatological setting, the bystanders’ reference to Elijah assumes
a decisive narrative role. Positioned between Jesus’s citation of Psalm 22 and the cosmic
signs accompanying his death, the Elijah reference functions as a bridge between
traditions of righteous suffering and eschatological restoration. Matthew therefore invites
readers to interpret Jesus’s cry against the combined horizons of Psalm 22 and Elijah
traditions. The apparent misunderstanding of the bystanders becomes an instrument of
revelation: their words unintentionally point toward the fulfilment of Elijah’s restorative
mission through the death of Jesus. Thus, Matthew transforms a scene of apparent
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abandonment into the moment in which God’s eschatological purposes for Israel begin to
be realised.

Elijah’s Eschatological Mission in Second Temple Judaism

Sirach 48:10-11: Elijah as the Agent of Eschatological Restoration

To illuminate the eschatological significance of Jesus’s cry, this study turns to the broader
Second Temple Jewish traditions concerning Elijah, particularly the portrait preserved in
Sirach 48:10-11. The passage describes Elijah as the one who will appear “at the
appointed time” to accomplish God's eschatological purposes:

You who were taken up by a whirlwind of fire, in a chariot with horses of fire, you
who are ready at the appointed time, it is written, to calm the wrath of God before it
breaks out in fury, to turn the hearts of parents to their children, and to restore the
tribes of Jacob. Blessed is he who saw you and died, however, he is not dead, but
vivifying he will cause life.

Unlike traditions that portray Elijah primarily as a prophetic forerunner of the Messiah,
Sirach presents Elijah as an active eschatological agent whose mission involves the
restoration of Israel. Three dimensions of Elijah’s mission are particularly significant: the
averting of divine wrath, the reconciliation of God’s people, and the restoration of the
tribes of Jacob. These themes provide an important interpretive background for
understanding Matthew’s reference to Elijah in the passion narrative (Skehan and Di Lella
1987:542-548).

Although the textual history of Sirach 48:10-11 has generated scholarly debate
because of the fragmentary nature of the Hebrew manuscript and questions concerning
possible later additions, the essential elements of the passage can be reconstructed through
comparison of the Hebrew, Greek, and Syriac witnesses. When reconstructed, the passage
presents a coherent eschatological portrait of Elijah as the one who prepares Israel for
God's final intervention (Beentjes 1997: 87-96).

This tradition is significant for interpreting Matthew 27:45-49 because Matthew’s
passion narrative contains several themes that correspond to the eschatological framework
found in Sirach. The darkness covering the land (27:45), the tearing of the temple veil
(27:51), the earthquake and cosmic disturbance (27:51), and the resurrection of the saints
(27:52-53) all indicate that Jesus’s death is portrayed within an apocalyptic framework of
divine judgment and restoration. Within this context, the bystanders’ reference to Elijah
cannot be reduced to a simple misunderstanding. Rather, it functions as a narrative signal
directing readers toward Elijah’s eschatological role.

Sirach's Alternative Perspective on Elijah

Sirach 48 provides a distinctive development of Elijah tradition. While later Jewish
expectations often emphasised Elijah’s role as the one who would return before the
Messiah (cf. Mal. 4:5-6), Sirach expands this expectation by portraying Elijah as the agent
through whom God would accomplish restoration. His future mission involves not merely
announcing God’s intervention but actively participating in the renewal of Israel.
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This broader conception of Elijah is significant for Matthew’s narrative because the
evangelist repeatedly engages Elijah traditions. John the Baptist is identified as the Elijah
who was to come (Matt. 11:14; 17:10-13), and Elijah appears at the transfiguration (Matt.
17:3). The reference to Elijah in Matthew 27:47 therefore occurs within an already
established Matthean interest in Elijah as an eschatological figure.

Crucial Aspects of Elijah's Mission

Sirach 48:10 identifies three central aspects of Elijah’s eschatological mission. First,
Elijah is associated with the turning away of divine wrath: “to calm the wrath of God
before it breaks out in fury”’; Second, Elijah restores covenantal relationships: “to turn the
hearts of parents to their children” and Third, Elijah restores Israel: “to restore the tribes
of Jacob.”

Skehan and Di Lella (1987:546-547) identify these as the central components of
Elijah's future ministry, while Collins (1995:117-118) argues that Sirach reflects broader
Jewish expectations of Israel’s final restoration. These elements provide an important
framework for interpreting Matthew 27:45-49.

The reference to Elijah in Matthew’s passion narrative therefore evokes more than the
expectation that Elijah would return as a prophetic messenger. It recalls a tradition in
which Elijah’s appearance signals God’s final act of restoration. Within this framework,
Jesus’s cry from the cross becomes connected with Israel’s eschatological hope: the
turning away of divine wrath, the restoration of God’s people, and the inauguration of the
new age.

This interpretation also explains why Matthew places the Elijah reference immediately
before the cosmic events following Jesus’s death. The bystanders’ words unintentionally
direct the reader toward the very tradition that Matthew is bringing to fulfilment. Jesus is
not merely the one who suffers like the righteous servant; through his death, he
accomplishes the restorative purposes associated with Elijah’s eschatological mission.

Thus, the cry on the cross in Matthew 27:45-49 takes on new significance when viewed
through the lens of Sirach’s eschatological Elijah tradition. It becomes a plea for divine
intervention, repentance, and the restoration of Israel. Sirach 48:10 further enriches this
perspective by attributing Elijah’s tasks akin to those of the Servant of the Lord in Isaiah
49:6; Sirach 48:10 further enriches this perspective by attributing Elijah’s tasks akin to
those of the Servant of the Lord in Isaiah 49:6 (Jeremias 1971: 70—72). The restorative
language of Sirach 48:10 also resonates with themes found in Isaiah’s Servant traditions,
particularly the restoration of Israel, although the texts present distinct figures and
traditions. This aligns with interpretations by scholars such as Joachim Jeremias, who
point to Sirach’s anticipation of Elijah as the Messiah (Jeremias, 1964:1). Other scholars
support this view, indicating a prevalent expectation of Elijah as the Messiah in ancient
Jewish traditions. Furthermore, if Taxo of the Assumption of Moses is indeed identified
with Elijah, as suggested, then Elijah assumes the role of the Messiah, given the absence
of any other mention of the Messiah in that context.!

! Taxo appears as a character in the pseudepigraphical work called the Testament of Moses or the Assumption of

Moses. Within this text, Taxo emerges as a leader among a band of Jewish martyrs who defiantly oppose the
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Relevance to Matthew 27:45-49:

The resonance between Sirach's portrayal of Elijah's eschatological mission and Matthew
27:45-49 is therefore significant. When viewed against this Second Temple background,
the bystanders' reference to Elijah is no longer a peripheral detail or merely an explanation
of a linguistic misunderstanding. Rather, it evokes a wider Jewish expectation that Elijah's
appearance would signal God's decisive intervention on behalf of Israel. The cry from the
cross, traditionally interpreted as an expression of abandonment or a plea for deliverance,
thus acquires additional theological depth: it becomes situated within the broader
framework of divine judgment, restoration, and the fulfilment of Israel's eschatological
hopes.

Elijah Traditions in the Dead Sea Scrolls

The Dead Sea Scrolls provide further evidence that Elijah expectations during the Second
Temple period were diverse and extended beyond the simple idea of Elijah as a prophetic
messenger announcing the Messiah. Texts such as 4Q521 and 4Q558 reflect a broader
eschatological environment in which God’s final intervention, the restoration of his
people, and the renewal of creation were anticipated (Garcia Martinez 1996:397-401;
Collins 1995:117-25; VanderKam 2010:135-140). Although these texts do not present a
fully developed account of Elijah’s mission comparable to Sirach 48:10-11, they
demonstrate that Elijah traditions existed within a wider network of Jewish expectations
concerning the end-time restoration of Israel.

The text commonly associated with messianic restoration, 4Q521, is particularly
significant because it describes the eschatological age in terms of divine acts of
restoration: the healing of the sick, the raising of the dead, the proclamation of good news
to the poor, and the renewal of God’s people. These themes resonate with broader Elijah
traditions in which the prophet’s return was associated with God’s final saving action.
Similarly, 4Q558 reflects an expectation of Elijah within an eschatological framework,
though the fragmentary nature of the text requires caution in reconstructing its precise
contribution.

Taken together, these traditions reveal that Elijah expectation in the Second Temple
period was not limited to the role of a forerunner announcing the Messiah. Rather, Elijah
was associated with God’s eschatological intervention, restoration, and renewal. This
broader background illuminates Matthew 27:45-49. When the bystanders interpret Jesus’s
cry as a reference to Elijah, their statement unintentionally directs the reader toward these
eschatological expectations. The cry from the cross therefore becomes connected not
merely with suffering and abandonment but with the anticipation of divine action—the
turning away of judgment, the restoration of Israel, and the inauguration of God's renewed
creation.

oppressive regime of the Seleucid Empire. The precise significance of the name “Taxo” remains ambiguous
within the text itself, leading to various interpretations and scholarly discussions regarding its origins and
implications. Some scholars speculate that “Taxo” might derive from a Greek term denoting a “bowman” or
“archer,” while others propose different etymologies or symbolic meanings. In essence, Taxo symbolises a
figure of resilience and opposition to tyranny and oppression within Jewish apocalyptic literature.
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Jesus as the Fulfilment of Elijah’s Restorative Mission

An eschatological interpretation of Matthew 27:45-49 must be situated within the broader
theological framework of Matthew’s Gospel, where Jesus is consistently presented as the
one in whom Israel’s hopes for restoration reach their fulfilment. The cry from the cross,
when read together with the bystanders’ reference to Elijah and the cosmic phenomena
surrounding Jesus’s death, functions within this larger narrative of God’s eschatological
intervention. Rather than representing an isolated expression of suffering, Jesus’s cry
becomes a moment in which Matthew gathers together themes of suffering, judgment,
restoration, and the fulfilment of Israel’s hopes.

Throughout his Gospel, Matthew portrays Jesus as the promised Davidic Messiah who
embodies God’s purposes for Israel. From the opening genealogy, where Jesus is identified
as “the son of David” (Matt. 1:1), the Gospel presents him as the one through whom God’s
covenant promises reach their intended goal. The restoration of Israel’s kingdom,
anticipated in prophetic traditions such as Isaiah 9:6-7, is reconfigured around Jesus’s
messianic mission. This restoration is further symbolised by Jesus’s selection of twelve
disciples, which evokes the restoration of the twelve tribes of Israel and signals the
formation of God's renewed people.

Within this broader Matthean framework, the passion narrative becomes the decisive
moment in which restoration is accomplished. The destruction and rebuilding of the
temple imagery (Matt. 27:40), the apocalyptic signs accompanying Jesus’s death (27:45,
51-53), and the resurrection of the saints all indicate that Jesus’s death occurs within an
eschatological horizon. These events demonstrate that the cross is not merely the suffering
of a righteous individual but the moment in which God initiates the restoration promised
to Israel.?

This sentiment mirrors Jeremiah 7:12, 14-15, where, contrary to misplaced confidence in the indestructibility of
the Jerusalem temple, God threatens its destruction. Just as with the destruction, the rebuilding of the temple
necessitates recognising God as the ultimate temple builder. Isaiah 60:7, 17 portrays God overseeing the
glorification of the reconstructed sanctuary. Even in Jubilees 1:17, there's an acknowledgment of God's role: “I
will build my sanctuary in their midst,” albeit referring primarily to the first temple. Similarly, in 1 Enoch
90:28-29, the reference to God bringing about a new house, initially concerning the city, extends to encompass
the temple as well.

Though the agency remains implicit in the passive forms, the sentiments in 2 Baruch 31:3—4 share thematic
similarities, hinting at God’s action: “That building will not remain; but it will ... be uprooted.... And after that
it is necessary that it will be renewed in glory and that it will be perfected into eternity.” Likewise, 2 Esdras
10:54 suggests that no human construction could endure where the city of the Most High was to be revealed.
Revelation 21:10 depicts “the holy city Jerusalem coming down out of heaven from God,” reinforcing the
divine origin of the temple’s restoration.

The Old Testament narratives of David’s involvement in building the first temple and the Davidic figure
Zerubbabel’s role in constructing the second temple (Zechariah 6:12—13) naturally fostered hopes for a
messianic rebuilding of the temple. However, early evidence for such an expectation is scarce. Despite
expectations at Qumran of an eschatological temple, there’s no indication of the messiah being seen as a builder.
While Sibylline Oracles 3:290 possibly hints at a messianic temple builder, its use of sixth-century-B.C.
restoration imagery clouds its certainty. Moreover, Sibylline Oracles 5:414-22, from the early second century
A.D., presents a blessed man from heaven building a holy temple, possibly influencing Matthew’s portrayal of
Jesus as the temple builder in Daniel 7:13. This association underscores the figure’s agency on behalf of and
with the authority of God.

The messiah’s role as a temple builder becomes more explicit in Targum texts of Zechariah 6:12—13 and
Isaiah 53:5. While the Maccabean temple crises didn’t directly prompt this development, the temple’s
destruction in A.D. 70 likely did.
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The connection between Jesuss cry and Elijah further intensifies this eschatological
dimension. Previous Jewish traditions frequently associated Elijah’s return with the
preparation for the day of the Lord (Mal. 4:5-6), and Matthew himself identifies John the
Baptist as the Elijah who was to come (Matt. 11:14; 17:10-13). However, Matthew’s
passion narrative introduces a deeper dimension: the Elijah tradition is not merely fulfilled
through a prophetic forerunner but reaches its ultimate realisation through Jesus’s death
and resurrection.

This study therefore argues that Matthew presents Jesus as the one who fulfils the
restorative mission associated with Elijah. As examined above, traditions such as Sirach
48:10-11 portray Elijah as the eschatological figure who turns away divine wrath, restores
Israel, and prepares God’s people for the coming age. Other Second Temple traditions,
including texts associated with the Dead Sea Scrolls, reflect related expectations of divine
restoration and eschatological renewal. These traditions provide the conceptual
background against which Matthew’s Elijah reference should be interpreted.

Within this framework, Jesus’s cry from the cross takes on a new significance. The
bystanders’ statement, “This man is calling Elijah” (Matt. 27:47), unintentionally directs
the reader toward the very expectation that Jesus’s death fulfils. Through the cross, Jesus
accomplishes what Elijah traditions anticipated: the resolution of divine judgment, the
restoration of God’s people, and the inauguration of the eschatological age. The cry
therefore functions not merely as a plea for deliverance but as the narrative moment in
which God’s restorative purposes are brought to their climax.

Thus, the Elijah motif serves a larger theological purpose within Matthew’s passion
narrative. Jesus is not presented as Elijah returned, but as the Messiah in whom Elijah’s
anticipated restorative mission reaches its fulfilment. The cry from the cross becomes the
point where Israel’s scriptural hopes converge: the suffering of the righteous servant, the
expectation of Elijah’s return, and the inauguration of God’s eschatological restoration are
united in the death and resurrection of Jesus.

The identification of Jesus with Elijah’s restorative mission, however, should not be
understood apart from Matthew’s broader presentation of Jesus as the culmination of
Israel’s prophetic tradition. In Matthew’s narrative, restoration does not occur through
triumphant political intervention but through the suffering and rejection of God’s
appointed messenger. The Elijah tradition itself is inseparable from the theme of prophetic
opposition and suffering, as Elijah stands within a broader biblical pattern of prophets who
confront Israel’s unfaithfulness while announcing God’s coming judgment and
restoration. Therefore, the bystanders’ reference to Elijah in Matthew 27:47 not only
evokes Elijah’s eschatological mission but also places Jesus within the prophetic pattern
through which God restores his people.

The Prophet-Martyr Archetype and the Eschatological Function of Jesus’s Cry
Interpreting Jesus’s cry against the backdrop of Elijah’s eschatological role is further
strengthened when Elijah is situated within the broader Jewish expectation of the
eschatological prophet. In Matthew's narrative, Elijah does not function merely as a figure
associated with future restoration but as part of a prophetic pattern in which God’s final
messenger suffers rejection before the restoration of Israel is accomplished.
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Jesus as the Climactic Prophet-Martyr

Throughout Matthew's narrative, Jesus is portrayed as the climax of Israel’s prophetic
tradition, embodying both the proclamation and the suffering of God’s messengers. The
Gospel repeatedly presents Jesus in continuity with the prophets who were rejected by
Israel (Matt 5:12; 23:29-37) (Allison 1993:236-245). Yet Jesus surpasses the earlier
prophets because his rejection becomes the means through which God’s final act of
restoration is accomplished.

Studies of first-century Judaism have demonstrated that “the prophet” had acquired
distinctly eschatological significance. As Franklin H. Young (1949:285-299) argues,
many Jews understood the expected prophet to be an agent through whom God would
bring about the redemption of Israel and inaugurate the eschatological age. Within such
an expectation, suffering was not necessarily accidental but could function as the
authenticating mark of God’s final messenger. Matthew’s passion narrative reflects
precisely this theological pattern. Jesus does not fail despite his death; rather, his death
authenticates his identity and mission as God’s final prophetic representative.

Accordingly, Jesus’s cry from the cross should be interpreted within this prophetic
framework. Rather than functioning merely as an expression of abandonment, the cry
marks the culmination of the prophet’s mission. The one who proclaims God’s kingdom
now seals that proclamation through suffering, thereby accomplishing the redemptive
purpose entrusted to him.

Elijah, John the Baptist, and the Pattern of the Rejected Prophet

Matthew further reinforces this interpretation by weaving together the traditions of Elijah
and John the Baptist. Earlier in the Gospel, Jesus identifies John as the Elijah who was to
come (Matt 11:14; 17:10-13) (Marcus 1997:61-83). Yet John’s ministry does not
culminate in triumph but in martyrdom. His execution establishes the narrative pattern
that the eschatological forerunner suffers before the Messiah himself suffers.

This relationship between Elijah, John, and Jesus is significant for understanding the
bystanders’ response in Matthew 27:47. Their statement, “This man is calling Elijah,”
should not be dismissed merely as a misunderstanding of Jesus’s pronunciation. Rather,
Matthew deliberately evokes Elijah because Elijah had become inseparably associated
with eschatological expectation. The reference therefore invites readers to interpret Jesus’s
cry against the larger horizon of Israel’s restoration rather than merely as an isolated
quotation from Psalm 22.

The Vindication of the Prophet-Martyr

Matthew immediately follows Jesus’s death with a series of extraordinary events: the
tearing of the temple veil, the earthquake, the splitting of the rocks, and the resurrection
of the saints (Matt 27:51-53) (Gurtner 2007:176—87). These signs function as divine
vindication of Jesus’ prophetic mission.

Particularly significant is the resurrection of the holy ones. Earlier Jesus had
condemned Jerusalem for shedding “the righteous blood” of God’s servants (Matt 23:35).
The appearance of these resurrected saints immediately after Jesus’s death dramatically
demonstrates that the era of prophetic suffering has reached its climax. God publicly



http://scriptura.journals.ac.za

16 Negewo
vindicates those whom Jerusalem rejected, thereby confirming Jesus’s warning that the
blood of the prophets would not remain unanswered.

Consequently, the resurrection narrative should not be viewed merely as an isolated
miracle but as God’s theological affirmation that Jesus’s death inaugurates the fulfilment
of Israel’s eschatological hope.

Elijah’s Eschatological Ministry and the Mitigation of Divine Wrath

The first-century expectation of Elijah further illuminates the theological significance of
Jesus’s cry. According to Sirach 48:10, Elijah was appointed “to calm the wrath of God
before it breaks out in fury and to restore the tribes of Jacob.” This tradition portrays Elijah
as both an agent of restoration and an intercessor who stands between divine judgment
and God’s covenant people (Collins 1995:248-253; Bauckham 1999:445-450).

Against this background, Matthew’s reference to Elijah assumes greater theological
depth. The darkness that envelops the land, together with Jesus’s cry, portrays the
climactic moment in which divine judgment and divine mercy converge. Jesus fulfils the
eschatological role associated with Elijah not because he literally summons Elijah for
assistance but because he embodies the prophetic mission of standing between God’s
judgment and his people. His suffering becomes the means through which restoration is
inaugurated.

The Cross as the Turning Point of Israel s Restoration

Read within the framework of the prophet-martyr tradition, Matthew’s passion narrative
presents the cross as the decisive turning point in Israel’s history. Jesus’s cry is therefore
neither simply an expression of despair nor merely an allusion to Psalm 22. It marks the
completion of the eschatological prophet’s mission and signals the transition from
prophetic suffering to divine restoration.

The bystanders’ reference to Elijah serves precisely this theological function. Rather
than inviting readers to speculate about whether the crowd misunderstood Jesus’s words,
Matthew directs attention to the fulfilment of Israel’s prophetic expectations. Elijah’s
anticipated ministry of restoration, the rejection of God’s prophets, and the vindication of
the righteous all converge at the cross. The crucifixion thus becomes the moment in which
the hidden purposes of God are revealed, and the long-awaited restoration of Israel begins
through the death of the ultimate Prophet-Martyr.

Conclusion
This study has argued that Jesus’s cry in Matthew 27:45-49 cannot be adequately
understood as merely an expression of abandonment or as an isolated citation of Psalm
22:1. When interpreted within the broader literary unit of Matthew 27:27-54, the cry
functions as the narrative and theological pivot of the passion account. It connects Jesus’s
suffering with the apocalyptic phenomena that accompany his death and reveals the
crucifixion as the decisive moment in which God’s eschatological purposes for Israel
begin to unfold.

Through a multidimensional intertextual and narrative-critical approach, this study has
demonstrated that Matthew’s reference to Elijah should be interpreted against a broader
Second Temple Jewish background. Although the expectation of Elijah as the forerunner
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of the Messiah has dominated much scholarly discussion, texts such as Sirach 48:10-11
and the Dead Sea Scrolls preserve a wider Elijah tradition in which Elijah functions as an
eschatological agent associated with the turning away of divine wrath, the restoration of
Israel, the renewal of God’s covenant people, and eschatological hope. These traditions
provide a significant framework for understanding why Matthew preserves the bystanders’
reference to Elijah at the climactic moment of Jesus’s death.

Within this framework, the bystanders’ statement, “This man is calling Elijah” (Matt
27:47), functions not merely as a misunderstanding but as an instance of Matthean irony.
Although the bystanders fail to perceive the significance of Jesus’s cry, their words direct
the reader toward Elijah’s eschatological mission. Matthew thereby transforms an
apparent misunderstanding into a theological disclosure: Jesus’s death represents the
fulfilment of the restorative purposes associated with Elijah.

The cosmic phenomena surrounding Jesus’ss death further confirm this interpretation.
The darkness, the tearing of the temple veil, the earthquake, the opening of tombs, and the
resurrection of the saints are not independent miraculous events but interconnected
apocalyptic signs that interpret the meaning of the cross. They demonstrate that Jesus’s
death marks the transition from judgment to restoration and signals the inauguration of
the eschatological age anticipated within Jewish traditions.

Furthermore, this study has argued that Matthew presents Jesus as the culmination of
Israel’s prophetic tradition. As the ultimate prophet-martyr, Jesus embodies the pattern of
rejection and suffering experienced by God’s messengers throughout Israel’s history. Yet
his death surpasses previous prophetic suffering because it becomes the means through
which God’s restorative purposes are accomplished. In this sense, Jesus fulfils and
transcends Elijah’s mission: he does not merely announce restoration but accomplishes it
through his sacrificial death.

The possible resonance between Jesus’s cry and the Akedah tradition further deepens
this interpretation. While the Elijah motif explains the eschatological purpose of Jesus’s
death—the restoration of Israel and the reversal of divine judgment—the Akedah motif
illuminates the means through which this restoration occurs: the obedient sacrifice of the
beloved Son. Together, these traditions reveal Matthew’s presentation of the cross as the
convergence of Israel’s sacrificial, prophetic, and eschatological hopes.

Accordingly, the cry, “"HAL 'HAL Aepd coPayBovi,” should be understood as more than
a lament of suffering. Within Matthew’s narrative world, it becomes an eschatological
signal that brings together Psalm 22, Elijah traditions, prophetic suffering, and apocalyptic
restoration. Through the crucified Jesus, Matthew portrays God’s promises of judgment,
restoration, and salvation reaching their climactic fulfilment.

This study contributes to Matthean scholarship in four principal ways. First, it
demonstrates that Matthew 27:45-49 should be interpreted within the larger literary
framework of Matthew 27:27-54, where the cry functions as the theological centre of the
passion narrative. Second, it argues that Matthew’s Elijah motif reflects broader Second
Temple traditions of Elijah’ss restorative mission rather than being limited to the
expectation of Elijah as a messianic forerunner. Third, it highlights the narrative function
of misunderstanding and irony as theological instruments through which Matthew reveals
hidden eschatological realities. Finally, it proposes that Jesus’s death represents the
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fulfilment of Israel’s prophetic and sacrificial hopes, presenting the cross as the decisive
moment in which God’s promised restoration begins.
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