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“THIS IS MY BODY . . . THIS IS MY BLOOD”:

MATTHEW’S ACCOUNT OF THE INSTITUTION OF THE LORD’S SUPPER

I. Introduction

Now, while they were eating, Jesus, having taken bread and blessed it, broke it, 
and having given it to the disciples he said, “take, eat; this is my body.” And 
having taken a cup and given thanks, he gave it to them, saying, “drink from it, 
all of you, for this is my blood of the covenant, which is poured out for many for 
the forgiveness of sins. But I say to you that from now on, I will not drink at all 
from this fruit of the vine until that day when I will drink it new with you in the 
kingdom of my father.” And after they sang a hymn, they went out to the Mount of 
Olives.1

Generations of Christians have celebrated the Lord’s Supper as a way to participate in the gospel 

and remember Christ’s sacrifice for the forgiveness of sins. It is one of the most grace-filled 

aspects of our common worship and connects us to the church of all the ages. The Last Supper, at

which the Lord’s Supper was instituted, has been richly attested to us by the Gospel accounts, 

and is of immense value in our understanding both of what Christ has done, and of the 

significance of our remembrance of him when we gather as congregations of his disciples. This 

paper will explore Matthew’s account of the Last Supper, and especially the institution of the 

Lord’s Supper, in order to grow in an understanding of Christ’s work and the celebration of it in 

our churches.

1 Translations are the author’s own unless otherwise noted.
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II. Establishing the Text

There are a number of minor variants, likely due to a combination of the liturgical use of the text 

as well as the number of parallel passages that exist.2 The charts used below follow the Alands’ 

categorization of the witnesses.3 They are also listed by century, and color coded by text-type: 

Alexandrian is in blue; Byzantine in red; “Western” in green; “Caesarian” in yellow.4

“Bread” or “The Bread” (26:26)?

Primary Manuscript Evidence:

ἄρτον τον αρτον5

Date Cat I Cat II Cat III Cat IV Cat V Cat I Cat II Cat III Cat IV Cat V

III p45 [free
text]

IV ℵ B 

IV/V 0160vid 

V C D A W 

VI Z 

VII

2 See Appendix 1 for a list of all of the variants recorded in the NA27, along with their witnesses.
3 They categorize the manuscripts as follows: “Category I: Manuscripts of a very special quality which 

should always be considered in establishing the original text (e.g., the Alexandrian text belongs here). The papyri 
and uncials through the third/fourth century also belong here automatically, one may say, because they represent the 
text of the early period (if they offer no significant evidence they are bracketed). Category II: Manuscripts of a 
special quality, but distinguished from manuscripts of category I by the presence of alien influences (particularly of 
the Byzantine text), and yet of importance for establishing the original text (e.g., the Egyptian text belongs here). 
Category III: Manuscripts of a distinctive character with an independent text, “usually important for establishing the 
original text, but particularly important for the history of the text (e.g., f 1, f 13). Category IV: Manuscripts of the D 
text. Category V: Manuscripts with a purely or predominantly Byzantine text” (Kurt Aland, and Barbara Aland, The 
Text of the New Testament: An Introduction to the Critical Editions and to the Theory and Practice of Modern 
Textual Criticism [2nd ed., rev. and enl.; trans. Erroll F. Rhodes; Grand Rapids: Eerdmans, 1989], 106.).

4 I recognize that the so-called “Western” and “Caesarian” text-types are viewed with some skepticism (see 
Aland, The Text of the New Testament, 51–52), however there seems to be some validity in recognizing them as 
distinct witnesses. See David Alan Black, New Testament Textual Criticism: A Concise Guide (Grand Rapids: Baker 
Books, 1994), 38–39.

5 Bold indicates the variant reading in NA27.
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VIII L 

IX Θ 33 
892 

IX/X 1424 

X

XI 700 

XII f 1 

XIII f 13

Other External Evidence:

ἄρτον 579 (13th c.); l 844. l 2211 (10th c.); al (other 
less important witnesses); co (all Coptic 
versions)

τον αρτον Maj.6

External Probabilities:

• The earliest manuscripts omit the article (p45 ℵ B).
• The article is preserved in mostly Byzantine readings. All Alexandrian readings omit the 

article. However, the omission of the article is also witnessed by the “Western” text-type 
and the “Caesarean” text-type, which exclusively support the omission (except for f 13).

Internal Probabilities:

• Liturgical use could explain the addition of the article.
• The omission could be accounted for by homoioteleuton (same letters at the ending of the

two words).

Conclusion:

The external evidence seems to favor the reading without the article. The internal evidence could

go either way, though the addition is probably more likely on the basis of liturgical use of the 

passage. Together these point to the NA27 reading as more likely original.

6 Maj. stands for “Majority Text.”
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“Blessing” or “Giving Thanks” (26:26)?

Primary Manuscript Evidence:

καὶ εὐλογήσας και ευχαριστησας

Date Cat I Cat II Cat III Cat IV Cat V Cat I Cat II Cat III Cat IV Cat V

III p45 [free
text]

IV ℵ B 

IV/V 0160

V C D A W 

VI Z 

VII

VIII L 

IX Θ 33 
892 

Δ 565 K 

X Γ

XI 700 

XII f 1 1241

XIII f 13 

Other External Evidence:

καὶ εὐλογήσας 0281 (7th/8th c.), 0298vid (8th/9th c.), l 2211 (10th 
c.); pm (a number of less important Maj. 
witnesses); sys.p.hmg (Syriac versions: the 
Sinaitic, Peshitta, and Harklean marginal 
notes) co (all Coptic); Origen (with some 
negligible differences)

και ευχαριστησας 579 (13th c.); l 844. pm (a number of less 
important Maj. witnesses); syh (Syriac version: 
Harklean)

– 1424
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External Probabilities:

• The earliest manuscripts read εὐλογήσας (p45 ℵ B).
• Both of the readings are widespread. The “Western” text supports εὐλογήσας. 1241 is the 

sole Alexandrian reading for the alternative, and it is found from the 12th c. There are 
some less important Byzantine manuscripts that support ευχαριστησας.

• Overall, the Alexandrian text supports εὐλογήσας, while the Byzantine supports 
ευχαριστησας.

Internal Probabilities:

• Luke and Paul have ευχαριστησας, which makes it likely that the original was 
harmonized to it. In addition, ευχαριστησας is used in v. 27 of Matthew, strengthening the
temptation to harmonize.

Conclusion:

The external evidence seems to prefer the reading εὐλογήσας. When the internal evidence is 

taken into consideration, it seems highly likely that εὐλογήσας is the original reading.

“Cup” or “The Cup” (26:27)?

Primary Manuscript Evidence:

ποτήριον το ποτήριον

Date Cat I Cat II Cat III Cat IV Cat V Cat I Cat II Cat III Cat IV Cat V

III p45 
[free 
text]

IV ℵ B

V W C A D

VI Z

VII

VIII L

IX Θ  33 
892

Δ 565 K

IX/X 1424

X Γ
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XI 700

XII f 1 1241

XIII f 13

Other External Evidence:

ποτήριον 0281 (7th/8th c.), 0298 (8th/9th c.), 579 (13th c.),
l 844. l 2211 (10th c.) pm (a number of less 
important Maj. witnesses); Coptic; Origen

το ποτήριον pm (a number of less important Maj. 
witnesses)

External Probabilities:

• The witnesses are divided. There are early witnesses for both readings. The earliest 
reading is from the third c. (p45, with the article), but the Alands classify this as a 
somewhat free text. The next earliest reading is from the fourth c. (ℵ B, without the 
article).

• The witnesses are also widespread for both. The Alexandrian and Byzantine text-types 
have both readings (though ℵ and B both lack the article). The “Caesarian” text-type is 
split also. The sole “Western” witness, D, has the article.

Internal Probabilities:

• It is possible that the presence of the article can be explained by harmonization to Luke 
22:20. Luke may have the article there in light of the previous reference to ποτήριον in 
22:17. Matthew has no previous reference to a ποτήριον in the context, so this makes the 
use of the article less likely.

• It is also possible that the absence of the article may be explained by harmonization to 
Mark 14:23; however, the early church often neglected Mark, so harmonization to Mark 
is less likely, all things being equal.

• Metzger says that “The tendency of copyists would probably have been to add rather than
to delete the definite article.”7

Conclusion

In light of the good support for both readings, the internal evidence seems to tilt the scales in 

7 Bruce M. Metzger, Deutsche Bibelgesellschaft, and United Bible Societies, A Textual Commentary On the
Greek New Testament (Corrected ed.; Stuttgart: Deutsche Biblegesellschaft, 1975), 64.
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favor of the omission of the article.

“The Covenant” or “The New Covenant” (26:28)?

Primary Manuscript Evidence:

τῆς διαθήκης τῆς καινης διαθήκης

Date Cat I Cat II Cat III Cat IV Cat V Cat I Cat II Cat III Cat IV Cat V

III p45vid 
[free 
text]

III/IV p37 
[free 
text]

IV ℵ B

V C A W D 

VI Z 

VII

VIII L 

IX Θ  33

X

XI

XII f 1 

XIII f 13

Other External Evidence:

τῆς διαθήκης 0298vid (8th/9th c.), pc (a few other less 
important manuscripts); mae (Middle 
Egyptian, Coptic dialect); boms (single 
important Bohairic manuscript, Coptic dialect);
Irarm (Armenian version from the 4th/5th c.)

τῆς καινης διαθήκης Maj.; latt (united Latin tradition), sy (all 
Syriac), sa (Sahidic, Coptic dialect) bo 
(Bohairic, Coptic dialect); Irlat (Latin version 
from 3rd/4th c.)
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External Probabilities:

• The earliest manuscripts omit καινης (p45vid p37 ℵ B).
• The inclusion of καινης found in all four text-types.
• The exclusion of it is found in all text-types except the Byzantine. The primary witnesses 

for the exclusion are Alexandrian.

Internal Probabilities:

• The inclusion of such a rich biblical theme as the “new” covenant argues for a later 
addition. It is much harder to explain its inclusion than its omission on the basis of scribal
habits.

• The possibility of harmonization to the Lukan/Pauline accounts also argues for a later 
addition.

Conclusion:

The external evidence leans toward considering καινης as a later addition. The internal evidence 

confirms this and gives fairly strong evidence that the original text did not include καινης.

III. Structural Analysis8

This passage begins with the genitive absolute Ἐσθιόντων . . . αὐτῶν which anchors the pericope 

in the broader context. Furthermore, the conjunction δέ indicates a transition to a new section. 

Throughout this pericope, the main actor is Jesus. He speaks and acts, and the disciples are the 

recipients of the actions and commands of Jesus. In the diagram, the noun phrase ὁ Ἰησοῦς is 

highlighted because referentially it is the subject of all of the main verbs (however, it is 

grammatically only the subject of ἔκλασεν). The section ends with the reintroduction of the 

disciples as active characters with the 3rd person plural verb in v. 30. Verse 30 consequently 

functions as a hinge verse which transitions the group from the place where they were

8 See diagram below.
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Structural Diagram of Matt 26:26–309

Ἐσθιόντων δὲ αὐτῶν 26 

λαβὼν ἄρτον 
καὶ 
εὐλογήσας 

ὁ Ἰησοῦς* ἔκλασεν 
καὶ 

δοὺς τοῖς μαθηταῖς 
εἶπεν· 

λάβετε 
φάγετε, 
τοῦτό ἐστιν τὸ σῶμά 

μου. 
           καὶ 27 

λαβὼν ποτήριον 
καὶ 
εὐχαριστήσας 

ἔδωκεν αὐτοῖς 
λέγων· 

πίετε πάντες, 
ἐξ αὐτοῦ*
τοῦτο γάρ ἐστιν τὸ αἷμά 28 

μου 
τῆς διαθήκης 
τὸ ἐκχυννόμενον 

περὶ πολλῶν*
εἰς ἄφεσιν 

ἁμαρτιῶν. 
λέγω δὲ ὑμῖν, 29 

οὐ μὴ πίω 
ἀπʼ ἄρτι 
ἐκ τούτου τοῦ γενήματος 

τῆς ἀμπέλου 
ἕως τῆς ἡμέρας ἐκείνης 

ὅταν αὐτὸ πίνω καινὸν 
μεθʼ ὑμῶν*
ἐν τῇ βασιλείᾳ 

τοῦ πατρός 
μου. 

  Καὶ 30
ὑμνήσαντες 

  ἐξῆλθον 
εἰς τὸ ὄρος 

τῶν ἐλαιῶν.

9 An asterisk indicates an item that has been moved from its original location for the sake of presenting it 
more clearly (occurs 4x).
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 celebrating the passover to the Mount of Olives.10

Within the main action of the passage, there are two main units that cohere around the 

giving of the bread and the giving of the cup, respectively. The first two main verbs are ἔκλασεν 

and εἶπεν. Each of them are introduced by participles. This first unit is connected to the second 

unit that has only one main verb, ἔδωκεν. This verb is likewise introduced by two participles, but 

rather than being connected to another finite verb, it is expanded by a participial clause that gives

the content of his speech.

Interestingly, both the first verb of the first unit and the main verb of the second unit are 

introduced by means of the same or similar participles (v. 26: λαβὼν . . . ἄρτον καὶ εὐλογήσας; v. 

27: λαβὼν ποτήριον καὶ εὐχαριστήσας).11 Also, each unit has a form of δίδωμι and a verb of 

speech (v. 26: δοὺς τοῖς μαθηταῖς εἶπεν; v. 27: ἔδωκεν αὐτοῖς λέγων). In both units, the act of 

giving is followed by words of instruction. In both sets of instruction, the imperatives are 

followed by an explanatory clause. In the second unit (the cup), the words of instruction are 

significantly expanded in comparison to the words of instruction in the first unit (the bread). 

There are two points of expansion: 1) the significance of αἷμά is expanded by several modifiers 

highlighting the significance of “my blood.” 2) The imperative clause and its dependents are 

10 This is reflected in the diverse ways that the latter boundary is identified. Among Bible editions and 
translations, some place v. 30 with the previous verses (NKJV, YLT). NA27 includes it in the paragraph but places a 
large space between it and the previous verse. NASB identifies vv. 26–35 as a section under one heading, but begins 
new paragraphs at vv. 26, 30, and 31. NIV places paragraph indentation at vv. 26, 27, and 30. ESV begins the 
paragraphs at vv. 26 and 30. France comments on 26:20–30 as a unit, but in his translation he places paragraph 
indentation at vv. 20, 21, 26, and 30 (R. T. France, The Gospel of Matthew [NICNT; Grand Rapids: Eerdmans, 
2007], 986–987.). Nolland comments on vv. 26–29 as a unit, and 30–35 as a second unit (John Nolland, The Gospel 
of Matthew: A Commentary On the Greek Text [NIGTC. Grand Rapids: Eerdmans, 2005], 1069, 1086.).

11 This, in part, explains the textual variant at this point (see above).

11



contrasted by the clause λέγω δὲ ὑμῖν and its dependents. This contrast expresses a contrast 

between the disciples, who are instructed to drink, and Jesus, who will no longer drink from then 

on, until the consummation of the kingdom.

IV. Syntactical Analysis

Text Syntactical Comments

Matt 26:26

Ἐσθιόντων δὲ αὐτῶν

The first clause, Ἐσθιόντων δὲ αὐτῶν, is a genitive absolute.12 It is 

functioning temporally, and the present tense of the participle indicates
that the action of the main verb (ἔκλασεν) takes place while the action 

of the participle is going on. This means that there is continuity of 
setting with the previous pericope, which describes the beginning of 
the meal (v. 20) and an interactions that take place between Jesus and 
the disciples during the meal (v. 21ff).13 However, the fact that they are
distinct pericopies is made clear by 1. the transitional use of δέ,14 2. the

use of the genitive absolute, which renews the connection between 
Jesus’ action and speech and the broader context of the meal, and 3. 
the use of ὁ Ἰησοῦς, which is redundant since he is the central character

of vv. 20–25.15

λαβὼν ὁ Ἰησοῦς ἄρτον 
καὶ εὐλογήσας ἔκλασεν 

The first main verb is ἔκλασεν, which has ὁ Ἰησοῦς as the explicit 

subject. As mentioned above,  ὁ Ἰησοῦς serves as the referent for the 

implied subject of εἶπεν and ἔδωκεν below, but grammatically their 

subjects are not explicit. In addition to the genitive absolute, there are 
two adverbial participles that precede ἔκλασεν and share its subject: 

λαβὼν and εὐλογήσας. They are both aorist active participles, and are 

functioning temporally to indicate the actions that preceded the main 

12 On the Genitive Absolute, see Daniel B. Wallace, Greek Grammar Beyond the Basics: An Exegetical 
Syntax of the New Testament (Grand Rapids: Zondervan, 1996), 654–655 (hereafter, GGBTB)

13 Stephen H. Levinsohn, Discourse Features of New Testament Greek: A Coursebook On the Information 
Structure of New Testament Greek (2nd ed. Dallas: SIL International, 2000), 188.

14 On this use, see Wallace, GGBTB, 674.
15 Levinsohn says that the default way of identifying the subject of a clause is that if it is “the same as in the

previous clause, no overt reference is made to the subject” (Levinsohn, Discourse Features, 136). Since Jesus is the 
subject of the last action (λέγει), it is not necessary for his name to be made explicit. This is a good indication of the 

beginning of a new unit: “When more encoding material occurs than the default rules predict, this typically marks 
the beginning of a narrative unit or highlights the action or speech concerned” (p. 140).
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verb. The verb ἔκλασεν is a constative aorist (indicative), simply 

expressing the action happened (in the past).16 

καὶ δοὺς τοῖς μαθηταῖς 
εἶπεν· 

The next main verb is εἶπεν, another constative aorist. It is connected 

to ἔκλασεν by καί, which functions connectively, and here indicates 

narrative sequence (“Jesus broke it, and [then] . . . he said . . .”).17 The 
verb εἶπεν is preceded by the aorist participle δοὺς, which has τοῖς 
μαθηταῖς as the indirect object. The direct object of δοὺς (as with 

ἔκλασεν and εὐλογήσας above) is ἄρτον which is implied from the 

context. The aorist participle (δοὺς) is again temporal, indicating an 

action that is antecedent to the main verb.

λάβετε φάγετε, τοῦτό 
ἐστιν τὸ σῶμά μου.

The verb εἶπεν is then followed by the content of Jesus’ speech,

which includes two aorist active imperative verbs and an εἰμί clause. 

They are connected by asyndeton, so the relationship must be inferred 
from context. The imperatives are imperatives of command, and the 
verb is a 2nd person plural, so the disciples at the meal with Jesus are 
the intended recipients of the command.18 The aorist tense is 
constative, focusing the command as a whole. The relationship 
between the first imperative (λάβετε) and the second imperative 

(φάγετε) can be construed a number of ways.19 Most likely, φάγετε is a

restatement of λάβετε in a more specific way (i.e., a clarification: 

“take it, [by which I mean] eat it”). This is followed by the clause 
τοῦτό ἐστιν τὸ σῶμά μου, which is a causal statement indicating the 

grounds or basis for the instruction. The antecedent of τοῦτό is the 

ἄρτον that Jesus gives the disciples here (although the pronoun αὐτος 
could have been used). The use of the indicative (ἐστιν) is 

performative, imparting symbolic meaning to the bread by virtue of 
his pronouncement in this “ritual” context.20

16 Wallace says regarding the constative aorist, that it “views the action as a whole, taking no interest in the 
internal workings of the action. It describes the action in summary fashion, without focusing on the beginning or end
of the action specifically” (Wallace, GGBTB, 557).

17 On connective conjunctions, see ibid., 671.
18 On imperative of command, see ibid., 485–486.
19 They can be construed sequentially: “take, and then eat”; as a means-purpose relationship: “take, so that 

you might eat” (Nolland says that “the point of taking is to eat,” in Nolland, Matthew, 1073).
20 While this presentation does not presuppose one particular view of what happens in the Lord’s Supper 

today, Craig S. Keener’s words are a helpful reminder that to force “this is my body/blood” into a literal 
interpretation (i.e., “real presence”) is to exercise insufficient hermeneutical sensitivity: “we should interpret his 
words here no more literally than the disciples would have taken the normal words of the Passover liturgy, related to 
Deuteronomy 16:3[:] “This is the bread of affliction which our ancestors ate when they came from the land of 
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Matt 26:27

καὶ λαβὼν ποτήριον καὶ 
εὐχαριστήσας ἔδωκεν 
αὐτοῖς λέγων· 

To the previous unit centering on the ἄρτον, is connected the following

unit, which centers on the cup (v. 27–29). The two units are connected 
by καί, which is functioning connectively (see above on v. 26). The 

main verb here is ἔδωκεν, which is a constative aorist, which simply 

reports the action without saying anything about it (see above on v. 
26). It is preceded by two aorist adverbial participles which are 
functioning temporally, and this parallels the two participles preceding
ἔκλασεν in v. 26 (λαβὼν and εὐλογήσας in v. 26, and λαβὼν and 

εὐχαριστήσας in v. 27). The participles are indicating an antecedent 

action, as in v. 26. The verb ἔκλασεν has αὐτοῖς as an indirect object, 

which has τοῖς μαθηταῖς as its antecedent. It is furthermore modified by

the adverbial present participle λέγων, which is likely functioning 

temporally to indicate that Jesus gave them the cup while speaking to 
them (contemporaneously).21

πίετε ἐξ αὐτοῦ πάντες,
Following the participle λέγων is the content of the speech. This 

consists of an instruction (v. 27), a reason for the instruction (v. 28), 
and then a statement that is contrasted with the instruction and reason 
(v. 29). The main verb of the instruction is πίετε, an aorist imperative, 

and it is an imperative of command, and a constative aorist (see above 
on λάβετε and φάγετε in v. 26). The command is strengthened by the 

inclusion of πάντες, which stresses the command’s universal 

applicability to the disciples. The main verb is modified by the 
prepositional phrase ἐξ αὐτοῦ. The preposition is indicating the source 

from which they were to drink, and the pronoun has ποτήριον as its 

referent.

Matt 26:28

τοῦτο γάρ ἐστιν τὸ αἷμά 
μου τῆς διαθήκης 

The imperative is further modified by a causal clause (introduced by 
γάρ) which gives the grounds or basis for the imperative (τοῦτο γάρ 

ἐστιν τὸ αἷμά μου τῆς διαθήκης).22 This is parallel to the causal clause 

used in v. 26 to give the grounds or basis for the commands found 
there, and the indicative (ἐστιν) is likewise performative (see above on

v. 26). The noun phrase τὸ αἷμά has two genitive modifiers. The first, 

μου, is a genitive of possession;23 the second, τῆς διαθήκης, is possibly 

Egypt.” (By no stretch of the imagination did anyone suppose that they were re-eating the very bread the Israelites 
had eaten in the wilderness.)” (Craig S. Keener, A Commentary On the Gospel of Matthew [Grand Rapids: 
Eerdmans, 1999], 631).

21 On the temporal use of the present participle, see Wallace, GGBTB, 625–626.
22 On the causal use of conjunctions, see ibid., 674. 
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a genitive of product (the covenant is produced by the blood), though 
genitive of reference is also possible (the blood [poured out] with 
reference to the covenant).24 In light of the fact that διαθήκη is not 

discussed explicitly elsewhere in Matthew, the use of the article 
probably is mostly explained in terms of an echo of Ex 24:8.

τὸ περὶ πολλῶν 
ἐκχυννόμενον εἰς ἄφεσιν
ἁμαρτιῶν.

The noun phrase τὸ αἷμά is further modified by a participial phrase (τὸ 

περὶ πολλῶν ἐκχυννόμενον) in which the article is functioning as a 

relative pronoun, and the participle is functioning attributively as an 
adjectival participle.25 The participle has two prepositional phrases 
modifying it. In the first, the preposition περὶ (used here with the 

genitive) is probably here indicating advantage/representation.26 In the 
second, the preposition εἰς is probably indicating purpose: for the 

forgiveness of sins.27 The genitive ἁμαρτιῶν is probably an objective 

genitive: God forgives sins.28

Matt 26:29

λέγω δὲ ὑμῖν, οὐ μὴ πίω

The next clause (λέγω δὲ ὑμῖν) is connected to the imperatival clause 

(πίετε ἐξ αὐτοῦ πάντες) by the conjunction δέ, which here has an 

adversative meaning, contrasting the instructions for the disciples to 
drink from the cup with Jesus’ statement that he will no longer drink 
from it. The content of Jesus speech begins with an emphatic negation 
subjunctive (οὐ μὴ πίω). This indicates the “certainty of Jesus’ vision 

of what is to come.”29 

ἀπʼ ἄρτι ἐκ τούτου τοῦ 
γενήματος τῆς ἀμπέλου 
ἕως τῆς ἡμέρας ἐκείνης 
ὅταν αὐτὸ πίνω μεθʼ 
ὑμῶν καινὸν ἐν τῇ 

This clause (οὐ μὴ πίω) has three modifiers: 1. the prepositional phrase

ἀπʼ ἄρτι, in which the preposition is indicating separation from the 

temporal marker (“from now on”);30 2. the prepositional phrase ἐκ 
τούτου τοῦ γενήματος τῆς ἀμπέλου, in which the preposition ἐκ 

indicates the source out of which Jesus will no longer drink.31 In 
addition, the genitive τῆς ἀμπέλου is a genitive of producer (“fruit 

produced by the vine”).32 3. a second prepositional phrase which 

23 On the genitive of possession, see Wallace, GGBTB, 81–83.
24 On genitive of product, see ibid., 106–107; on genitive of reference, see ibid., 127–128.
25 On the article as a relative pronoun, ibid., 213–215. On the attributive participle, p. 618.
26 On περί, see ibid., 379.
27 On εἰς, see ibid., 369–371.
28 On the objective genitive, see ibid., 116–119.
29 France, Matthew, 995.
30 On ἀπό as separation, see ibid., 368.
31 On ἐκ as source, see ibid., 371–372.
32 On genitive of producer, see ibid., 104–106.
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βασιλείᾳ τοῦ πατρός 
μου.

indicates the “end of a period of time” (ἕως τῆς ἡμέρας ἐκείνης, “until 

that day”).33 This terminal point is expanded by a temporal clause 
(ὅταν αὐτὸ πίνω μεθʼ ὑμῶν καινὸν). Interesting is the contrast between 

the aorist (πίω) and present (πίνω) tenses of “drink.” They seem to 

indicate that Jesus will not drink at all from now on (aorist, focusing 
on the lexical idea) until that day when he drinks (present, focusing on
the ongoing duration) in the father’s kingdom. There is some lack of 
clarity over the use of καινὸν here.34 It could be functioning 

adjectivally, modifying αὐτό (“new wine”),35 or adverbially (“drinking 

in a new way”).36 The second might fit better in light of the context 
where the focus is on the day when Jesus will drink it again, rather 
than the kind of wine that he will drink.

Matt 26:30

Καὶ ὑμνήσαντες ἐξῆλθον
εἰς τὸ ὄρος τῶν ἐλαιῶν.

Finally, v. 30 connects to the previous pericope as a whole by the 
connective use of καί. The aorist indicative verb (ἐξῆλθον) is 

constative, simply recording the event as happening in the past. It is 
introduced by the aorist participle ὑμνήσαντες, which functions 

temporally (antecedent action). The participle is the first verbal to 
bring the disciples back into the picture as active participants, and 
represents a transition from the previous pericope to the following, 
which is further indicated by the change of location.37

V. Comparative Analysis

The following is the result of a comparative analysis of the synoptic Gospels (with Paul’s 

account in 1 Cor 11:23–26).38 

33 Walter Bauer, Frederick W. Danker, William Arndt, and F. Wilbur Gingrich. A Greek-English Lexicon of 
the New Testament and Other Early Christian Literature (3d ed. Chicago: University of Chicago Press, 2000), 422–
423, 1. b. α. (hereafter, BDAG).

34 Nolland, Matthew, 1085.
35 France seems to take this view (France, Matthew, 995).
36 Nolland, Matthew, 1085.
37 Notice the ἐκ prefix denoting the exit from the previous location, and the εἰς preposition, indicating 

transition to the new location.
38 See the color-coded synopsis, Appendix 2, at the end of this paper. I have expanded the analysis to 

include Matt 26:24–30 in order to include some of the context.
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Similarities and Differences in the Parallel Accounts

There are a number of differences and similarities in the accounts as the evangelists have 

presented them to us. One somewhat significant difference is Matt 26:25, which the other 

accounts lack. In that verse, Judas asks if he is the betrayer, and Jesus replies in the affirmative. 

All of the accounts depict the conspiracy between Judas and the religious leaders (Matt 26:14–

16; //s Mark 14:10–11, Luke 22:1–6), and Jesus’ statement at the supper that one of the disciples 

would betray him (Matt 26:21–24; //s Mark 14:18–21; Luke 22:21–22), but only Matthew 

includes this particular exchange. Interestingly, only John also records some interaction between 

Jesus and Judas at this point (John 13:21–30), but there does not seem to be any direct 

relationship between the two because they have different perspectives on the event.

A second important fact is that there is a significant amount of differences between Luke 

and the other gospels:

1. Luke places Jesus’ discussion about the presence of the betrayer at the table and the woe 
upon him after the words of institution rather than before (22:21–23).

2. Before the breaking of bread and words of institution, Luke records an independent 
section that includes a) Jesus’ statement about his desire to eat “this passover,” b) his 
statement that he will not eat and drink from it until the kingdom of God comes, a 
statement which the other evangelists place after the cup, and c) an instruction to “take” 
the cup that precedes the giving of both the bread and cup.

3. Even when Luke covers the same material, there are some significant differences. See for
example, Luke 22:22–23 which, while having material in common with the parallels in v.
22, is completely different on v. 23. See also v. 19–20, where there is similarly a 
considerable amount of material in common with the other two accounts; however Luke 
has εὐχαριστήσας where the other two accounts have εὐλογήσας. Luke also lacks the 

imperative λάβετε which the other two accounts have and includes τὸ ὑπὲρ ὑμῶν 
διδόμενον· τοῦτο ποιεῖτε εἰς τὴν ἐμὴν ἀνάμνησιν in v. 19 and ὡσαύτως μετὰ τὸ δειπνῆσαι in 

v. 20, both of which the others lack. Luke is also the only one of the three synoptics to 
explicitly identify the covenant of v. 20 as the καινὴ covenant.39 Finally, there are some 

39 Apparently; see section II. above.
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other odd similarities to material shared in common by the other two (for example, 
εὐχαριστήσας and λάβετε are associated with the cup that precedes the bread in Luke 

22:17, whereas the same words are used in Matthew and Mark with regard to the bread 
[λάβετε] and the cup following the bread [εὐχαριστήσας]; some of this may be explained 

by the presence of a second cup before the bread that which only Luke records).

4. There is a significant section between Luke 22:23 (the end of the supper) and 22:39 
(leaving for the Mount of Olives) that consists of material that is either unique to Luke 
(22:35–38) or possibly related to material found elsewhere in the other gospels, but not 
inserted here (22:24–30; 22:31–34). In Mathew and Mark, the end of the supper is 
followed directly by departure for the Mount of Olives.

These differences make Luke the most distinct of the three synoptics on this narrative.

Third, there seems to be enough similarity between 1 Corinthians and Luke to state 

confidently that there is a relationship between the two of them. There is only one word in which 

1 Corinthians agrees with Matthew and Mark against Luke, and this is likely coincidence.40 

According to a conservative dating, 1 Corinthians likely was written before Luke’s gospel.41 This

means that in constructing his gospel, Luke may have used either Paul’s letter, or a tradition that 

Paul received as a source (cf. 1 Cor 11:23).42

Fourth, the words τοῦτό ἐστιν τὸ σῶμά μου are “the most firmly attested part of the 

tradition,” with all four accounts rendering it almost precisely the same.43 The next most 

consistent element is the pairing of the giving of the bread with the giving of the cup. While 

Luke has a mention of a cup before the bread, and Luke-1 Cor has a somewhat differing 

40 The word is ἐστίν, and this is assumed in Luke, and is not really doing the same thing in the Pauline 

passage as it is in the Matthew and Mark passage (Matthew and Mark = “this is my blood,” vs Paul = “this cup is the
new covenant”).

41 A conservative dating of the two books would date 1 Corinthians at about AD 53–54, written during 
Paul’s third missionary journey from Ephesus (Andreas J. Köstenberger, L. Scott Kellum, and Charles L. Quarles, 
The Cradle, the Cross, and the Crown: An Introduction to the New Testament [Nashville: B & H Academic, 2009], 
462, 469; cf. Acts 19; 1 Cor 16:8), and Luke at about AD 58–60 (p. 257).

42 It is interesting to note that Paul says that he “received” the tradition “from the Lord.”
43 Clay Ham, “The Last Supper in Matthew,” BBR 10.1 (2000), 55. There is one word that is in a different 

order in 1 Corinthians at this point.
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wording, the pattern of bread, then cup, is visible in all four accounts.

Contribution to the Synoptic Problem

In terms of where the accounts agree against each other, there are some common materials 

between Mark and Luke (61 words total, with 5 words being shared exclusively by Mark and 

Luke).44 Similarly, there is a considerable amount of shared material between Mark and Matthew 

(96 words, 40 of which are shared exclusively by Matthew and Mark). On the other hand, there 

are no places where Matthew and Luke agree against Mark in terms of specific wording.45 As is 

often noted, this seems to indicate that Mark is the common term between the three, and 

therefore likely either first or last. Mark is likely either the source adapted by the other two, or is 

weaving together the others into one account. This two hypotheses would account for the 

patterns of agreement here.

However, Mark contributes the least unique material. Where he stands alone (6 words), 

there are no unique concepts, only distinct wording. When each of the other two evangelists 

stand alone, they seem to have a reason to do so (frequently theological, sometimes based on the 

flow of discourse, and sometimes weaving in material from another source). On the other hand, 

assuming a Matthean priority perspective, it is difficult to understand why Mark would take one 

word from Luke when he is otherwise sticking so closely to Matthew (ὅτι in Mark 14:21, or ὑπὲρ

in v. 24, or θεοῦ in v. 25).46 It is similarly difficult to understand why Mark would have chosen 

44 See Appendix 3 for a chart on the number and percentage of shared words between the gospels in this 
passage.

45 There is one place where Matthew and Luke share conceptual similarity against Mark (Mark has οὐκέτι, 
Matthew has ἀπʼ ἄρτι, and Luke has ἀπὸ τοῦ νῦν). The best explanation for this particular agreement is that Mark’s 

wording is awkward, and both Matthew and Luke choose smoother wording to express the same idea (thus the 
similar concept, but different wording). Nolland points out that the phrase ἀπʼ ἄρτι is a distinctly Matthean phrase 

that is significant in light of its parallels at 23:39 and 26:64 (Nolland, Matthew, 1084).
46 Mark’s use of θεοῦ is especially difficult to account for on Matthean priority, because he would be 
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not to use Matthew’s statement that Jesus’ blood was poured out εἰς ἄφεσιν ἁμαρτιῶν, whereas on

Markan priority it can be accounted for in terms of explanatory expansion on Matthew’s part (see

below).

Based on the above observations, this passage supports the theory of Markan priority. 

While it would be foolish to claim a solution on the basis on one passage, the evidence examined

above is sufficiently explained by Markan priority and makes better sense of the evidence than 

the next most probable theory, Matthean priority.

In light of the tentative conclusion above, the following seems to be one plausible 

explanation for the evidence: Luke used Mark as the basis of his account (which would be 

consistent with his stated methodology [Luke 1:1–4]), while weaving together details from his 

other research according to his authorial purpose. It seems possible that one such source was 

Paul’s first letter to the Corinthians, or perhaps a tradition that serves as the source for both. 

Matthew likewise also used Mark as the basis for his account, along with his own eyewitness 

memory, and he shaped these according to the authorial purpose (and theological perspective) 

that governed the writing of his gospel.

Matthew’s Perspective in the Last Supper Narrative

In light of the above study, the following comments hold as a tentative theory that Matthew used 

Mark as the basis of his account and shaped it according to his purposes and perspective. It 

appears that Matthew’s contribution to the account consists of 1. distinct emphases, and 2. 

alterations made for stylistic reasons.

reaching back in Luke’s narrative to before the bread and the cup for one word, in order to replace Matthew’s πατρός
μου. It doesn’t seem immediately apparent why that change would be theologically significant enough to demand 

such precision, or if it is even reasonable to propose that it was in fact how Mark compiled his Gospel.
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One significant addition is Matt 26:25 (mentioned above). According to Nolland, this 

verse is here to help us understand that Jesus knew not only that a disciple would betray him, 

“but also which of the Twelve it was.”47 Craig S. Keener likewise says that the issue is Jesus’ 

knowledge of the identity of the betrayer; for him, Matthew is creating an apologetic for how 

Jesus can have been betrayed by his own disciple.48 Robert H. Gundry suggests that it is “to 

highlight the danger of false profession and the treachery of those who betray their fellow 

disciples to persecutors.”49 It certainly serves to present Judas in the most unfavorable light as 

possible, considering that he is willing to play innocent while in the process of betraying the 

Lord.50 It is difficult to say with any certainty what Matthew’s purpose is in including this verse, 

as each of the above options has some merit. Interestingly, Matthew’s gospel is also the only one 

of the four that records Judas’ suicide (27:3–10).51 This seems to give Judas’ betrayal an 

increased prominence and lends weight to Gundry’s view.52

Another distinct perspective on the narrative is found in v. 28, where Matthew records 

Jesus as saying that his blood is poured out for many εἰς ἄφεσιν ἁμαρτιῶν. While forgiveness of 

sins is a subject of all of the gospels, for Matthew it plays an especially significant role in light of

his programmatic statement in 1:21 that “he will save his people from their sins.”53 By including 

47 Nolland, Matthew, 1068. He says that the addition takes place because such knowledge is not stated in 
Mark’s account.

48 Keener, Matthew, 626. 
49 Robert H. Gundry, Matthew, a Commentary On His Literary and Theological Art (Grand Rapids: 

Eerdmans, 1982), 527.
50 Ulrich Luz, Das Evangelium Nach Matthäus (Evangelisch-Katholischer Kommentar Zum Neuen 

Testament [Mt 26–28]; durchgesehene Aufl. Zürich: Neukirchen-Vluyn: Benziger, 1989), 90.
51 Acts 1:18–19 discusses Judas’ death because of the need to fill his office.
52 This view has the added advantage of being more relevant to Matthew’s purpose for writing, which was 

more likely concern for the building up of the church rather than a desire to “correct” Mark’s account (as Nolland 
seems to imply).

53 See the very helpful paper by Jon Morales, in which he demonstrates the theme of forgiveness of sins in 
Matthew: “But the meaning of Matt 1:21 is extended in Matt 9:2 and 6. Jesus delivers his people from their sins 
because he has authority to forgive them. In this way, Matthew 1:21, 9:2 and 6, and 26:28 are of one seam. The 
narrator announces Jesus’ mission at the outset—he will deliver from sin (Matt 1:21). Then Jesus himself confirms 
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this phrase here, Matthew makes explicit what is implicit in the other accounts: Jesus will save 

his people form their sins by dying as a substitutionary sacrifice. This may also be serving to 

further link Jesus’ death to the New Covenant in Jeremiah, which specifically promises 

forgiveness of sins (Jer 31:34).54

Related to the above point is the interesting substitution by Matthew of περί for ὑπέρ in v. 

28. Semantically there doesn’t seem to be much difference between the two as they can both 

indicate something done “for the benefit of” another.55 However, περί is often paired with 

ἁμαρτία in the LXX, especially in Leviticus and Numbers when referring to “sacrifices for sin,” 

and so one plausible explanation is that Matthew’s choice of language here is made in order to 

“carry sacrificial connotations.”56

In v. 29 Matthew says that he will not drink until he drinks μεθʼ ὑμῶν new in the 

kingdom. Nolland suggests that this is introduced bring the focus on “not on the wine as such but

on the table fellowship with which it is associated.”57 Similarly, the mention of τῇ βασιλείᾳ τοῦ 

πατρός μου where Mark has τῇ βασιλείᾳ τοῦ θεοῦ is likely related to the way Matthew frequently 

portrays the kingdom of God as the kingdom of the Father (Matt 7:21; 13:43; 25:34).58 

and expands what the narrator announced: he demonstrates his authority to forgive sin (Matt 9:2, 6). Finally, Jesus 
makes clear that his death is a covenant-making, substitutionary death for the forgiveness of sin (Matt 26:28)” (Jon 
Morales, “The Significance of the Paralytic’s Story [Matthew 9:1–8] within Matthew’s Gospel,”  an unpublished 
paper submitted to Dr. Charles L. Quarles on April 7, 2015 [PhD seminar GRK9730 Greek Texts: Matthew. 
Southeastern Baptist Theological Seminary, Wake Forest, NC], 39).

54 France, Matthew, 994. Hagner also identifies a connection with the Suffering Servant passage of Isaiah 
here (Donald A. Hagner, Matthew [WBC 33B; Dallas: Word Books, 1993], 773; cf. Is 53:12). See section VIII 
below.

55 Wallace, GGBTB, 379, 383.
56 Ham, “The Last Supper in Matthew,” 59. See also Gundry, Matthew, 528.
57 Nolland, Matthew, 1085.
58 Ibid.
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According to Nolland, the phrase “my Father” emphasizes “Jesus’ capacity to mediate a link with

the heavenly Father,” an emphasis that is appropriate in light of the purpose of Jesus’ sacrificial 

death.59

In addition to the distinctly Matthean emphases, at times Matthew appears to rework the 

material simply for stylistic reasons. For example, the δέ in v. 26, which is used in place of καί in

Mark 14:22, seems to be intended to set the Last supper narrative further apart from the 

surrounding context for the purpose of giving it more prominence.60 The same is true regarding 

the explicit use of ὁ Ἰησοῦς and τοῖς μαθηταῖς. The explicit mention of the actors reestablishes 

them and signals a distinct section of narrative.61

Other clarifications include the inclusion of φάγετε in v. 26, and the insertion of καί in vv.

26 and 27. The δέ in v. 29 makes the relation between vv. 28 and 29 clearer, as the relationship 

has to be inferred from context in Mark. Finally, the inclusion of γάρ in v. 28 also makes the 

relationship between vv. 27 and 28 clear, especially in light of the change of ἔπιον (aorist 

indicative) in Mark to πίετε (aorist imperative) in Matthew.

VI. Lexical Analysis

Word Meaning/gloss62 Occurrences Comments

ἐσθιόντων eat Matt 26:26 This simply indicates the act of 

59 Nolland, Matthew, 340.
60 Another reason for the δέ could be to transition back to Jesus and all of the disciples since Matthew has 

added a side conversation with Judas in v. 25.
61 See the discussion of ὁ Ἰησοῦς in the syntax section and the reference there.
62 Glosses are from BDAG.
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(from ἐσθίω)63

6:25, 31; 9:11; 11:18–
19; 12:1, 4; 14:16, 20, 
21; 15:2, 20, 27, 32, 37, 
38; 24:49; 25:35, 42; 
26:17, 21

eating food (Matt 6:25); 
sometimes the context indicates 
that the literal eating carries the 
connotation of fellowship (Matt 
9:11). There is a connection 
between eating and the kingdom 
of heaven, which is pictured as a 
feast (Matt 8:11)

ἄρτον
(from ἄρτος)

bread, loaf of 
bread, food

Matt 26:26

4:3, 4; 6:11; 7:9; 12:4; 
14:17, 19; 15:2, 26, 33, 
34, 36; 16:5, 7, 8, 9–12

Bread often refers literally to a 
loaf of bread, or can be used by 
extension to refer to food 
generally, “since bread is the most
important food.”64

εὐλογήσας
(from εὐλογέω)

praise, bless 
(someone or 
something)

Matt 26:26

14:19; 21:9; 23:39; 
25:34

“Blessed” can be used as a praise 
of someone (21:9), or to bless in 
the sense of “consecrate,” as it is 
being used in 26:26.65 This 
concept has overlap with μακάριος
(“blessed,” “happy”), which is 
much more frequent in Matthew. 
In 25:34 εὐλογέω seems to have a 

similar sense of “blessed,” 
“happy.” However, μακάριος 
doesn’t seem to share the sense of
“consecrate” that εὐλογέω has.

ἔκλασεν
(from κλάω)

break (in NT, 
only bread)

Matt 26:26

14:19; 15:36 (and //s in 
Mark and Luke). Also, 
Luke 24:30; Acts 2:46; 
20:7, 11; 27:37; 1 Cor 
10:16; 11:24

BDAG says that it is used in the 
NT only of breaking bread. This 
was a symbolic action “by which 
the father of the household gave 
the signal to begin the meal.”66 
Many of the NT uses are either 
referring directly to the Lord’s 
Supper, or might have Eucharistic
undertones.

μαθηταῖς
(from μαθητής)

apprentice, 
disciple, 
adherent

Matt 26:26

Used 72 times in 

This is a very prominent word, 
used 72 times in Matthew. It often
refers to the twelve disciples (also

63 Original forms are listed when they differ from the form used in the passage.
64 BDAG, 136.
65 Ibid., 408.
66 Ibid., 546.
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Matthew. First use in 
5:1; used of a potential 
disciple in 8:21; used of 
“John’s disciples” in 
9:14; used of “his twelve
disciples” in 10:5; 
mostly refers to “the 
twelve.”

called apostles in 10:2) unless 
context indicates otherwise. The 
twelve function as a paradigm of 
discipleship in Matthew. While 
not all disciples are apostles, 
much of Jesus’ teaching about the 
nature of discipleship is given to 
them for the benefit of the reader, 
and Matthew intends that in many
ways the reader will identify with 
the twelve.

σῶμα body, living or 
dead, of a 
human, animal or
plant. 
Figuratively as a 
group of people

Matt 26:26

5:29, 30; 6:22, 23, 25; 
10:28; 26:12; 27:52, 58, 
59

Mostly used in Matthew of the 
human body, and context 
identifies the body as either living
or dead. Often identified with the 
bodily existence or life of a 
person, though the person is 
conceived of as more than the 
body (cf. 10:28).

ποτήριον cup Matt 26:27

10:42; 20:22, 23; 23:25, 
26; 26:39

It is used in Matthew simply as a 
vessel for drinking, and 
consequently, by metonymy, for 
what it contains (26:28). Also 
probably used figuratively for 
“one’s destiny” at 20:22–23, and 
for suffering in 26:39.67

εὐχαριστήσας
(from 
εὐχαριστέω)

be thankful, give 
thanks, 
(possibly) pray

Matt 26:27

15:36

Used in Matthew twice. In these 
passages and the synoptic 
parallels, it is used when giving 
thanks before a meal.

αἷμα blood; 
figuratively of a 
person’s life or 
death

Matt 26:28

16:17; 23:30, 35; 27:4, 
6, 8, 24, 25

In Matthew it seems to be 
frequently used figuratively for a 
person’s life, or as metaphor for 
death (23:30). Especially 
prominent in Matthew is the 
concept of innocent people being 
killed by wicked people (23:30, 
35; 27:4, 24). 

διαθήκης
(from διαθήκη)

 covenant (as a 
translation of

Matt 26:28

Interestingly, the word 

While this word is used only once
in Matthew, it is ripe with 
significance in light of the OT 

67 BDAG, 857.
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 ,(in LXX ברית

“last will and 
testament” (in 
greco-roman lit.)

occurs in the synoptics 
only Matt 26:28 and //s 
and Luke 1:72.

promises of the New Covenant in 
passages such as Jer 31:31–34, as 
well as the Mosaic Covenant (Ex 
24:8), both of which Matthew 
seems to allude to here (see 
section VIII below).

ἐκχυννόμενον
(from ἐκχέω)

pour out Matt 26:28

9:17; 23:35; Mark 
14:24; Luke 5:37; 11:50;
22:20

Used once generically to indicate 
wine pouring out (9:17); used to 
describe murder, as in the phrase 
“shedding blood” (23:35). May 
also take on “sacrificial 
connotations” in light of the OT 
usage.68 Might the latter two uses 
contribute their connotations here 
(as Christ the innocent victim dies
sacrificially at the hands of 
wicked men)?

ἄφεσιν 
(from ἄφεσις)
verbal form:
ἀφίημι

release, pardon

to let go, pardon,
leave, permit

Matt 26:28

The noun is used only 
here in Matthew; 
however the verbal form
is used frequently (47 
times).

There are a number of uses for 
this word group, but most of them
have to do with “releasing” from 
something. One application that 
seems to be what is intended in 
the use of the noun here is release 
from guilt for sin—to forgive.

ἁμαρτιῶν
(from ἁμαρτία)

sin Matt 26:28

1:21; 3:6; 9:2, 5, 6; 
12:31

According to Matthew the 
problem of sin was the reason 
Christ came (1:21); this concern 
is reflected in John’s preaching 
(3:6); Jesus’ healings demonstrate
his authority to forgive sin (9:2–
6);69 and the whole theme finds its
ultimate expression in Christ’s 
sacrificial death to forgive sin 
26:28).

ἀπʼ ἄρτι
(from ἀπό and 
ἄρτι)

from now (on) Matt 26:29

23:39; 26:64

This is a distinctive Matthean 
phrase that is used toward the end
of the narrative when Jesus is 
headed to the cross. It describes in
these contexts a situation that will

68 Ham, “The Last Supper in Matthew,” 59.
69 Morales, “The Significance of the Paralytic’s Story,” 39.
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result from the crucifixion.70

ἡμέρας ἐκείνης
(from ἡμέρα 
and ἐκεῖνος)

that day Matt 26:29

3:1; 7:22; 13:1; 22:23, 
46; 24:19, 22, 29, 36

Often Matthew uses this 
expression to point to a time when
a narrated event took place (3:1; 
13:1; 22:23, 46); on the lips of 
Jesus it seems to consistently 
have an eschatological 
connotation (7:22; 24:19–36; 
26:29). Perhaps influenced by OT
writing prophets (e.g. LXX Is 2:2,
11, 12, 17, 20)?

καινὸν
(from καινός)

new Matt 26:29

9:17; 13:52; 27:60

Matthew uses this term of new 
wine (9:17), new treasures 
(13:52), and a new tomb (27:60). 
These all seem to have the idea of
“being in existence for a 
relatively short time, new, 
unused.”71 The sense in 26:29 
could be the same, but there also 
seems to be an eschatological 
sense there.72

τῇ βασιλείᾳ τοῦ
πατρός μου
(from βασιλεία
and πατήρ)

the kingdom of 
my Father

Matt 26:29

The specific phrase 
“kingdom of their 
Father” is used in 13:43;
however, the connection 
between entering the 
kingdom and Jesus’ 
Father are found in 7:21;
21:31; 25:34.

As Nolland points out, the fact 
that God is “my Father” to Jesus 
“brings into focus Jesus’ capacity 
to mediate a link with the 
heavenly Father.” In Matthew, 
there is a connection between 
doing the will of the Father and 
entering the kingdom of heaven 
(cf. 7:21), and the focal point of 
this obedience is summed up in 
terms of following Jesus (7:24–
27).

ὑμνήσαντες
(from ὑμνέω)

sing (a hymn) Matt 26:30

In the NT only also in 
Mark 14:26; Acts 16:25;
Heb 2:12

According to BDAG and the 
other NT uses, this is used of 
singing in a specifically religious 
setting.73 BDAG further suggests 
that the usage here in Matthew is 
specifically with reference to “the 

70 Nolland, Matthew, 952, 1084.
71 BDAG, 496.
72 Ibid., 497.
73 Ibid., 1027. They note that this singing is “especially of praise and celebration.”
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second part of the Hallel (Pss 
113–118 MT), sung at the close of
the Passover meal.”74

VII. Literary and Thematic Analysis

The Gospel of Matthew is a carefully crafted literary masterpiece. To understand 26:26–30 fully, 

it must be viewed in light of its location in Matthew’s Gospel as a whole as well as the 

immediate context of the passage.

Matt 26:26–30 in the Context of Matthew’s Gospel

The overarching structure of Matthew’s gospel is debated.75 Quarles says that “Matthew’s 

structure is complex and involves a combination of several different strategies operating at 

once.”76 Among those are chronology, geography, and the five major discourses of Jesus.77 His 

outline of the book is as follows:78

1. Introduction (1:1–4:16)
a. Genealogy, Birth, and Childhood of Jesus (1:1–2:23)
b. Preparation for Jesus’ Ministry (3:1–4:16)

2. Galilean Ministry (4:17–16:20)
a. First Stage of Jesus’ Galilean Ministry (4:17–25) 
b. First Discourse: Sermon on the Mount (5:1–7:29)
c. Second Stage of Jesus’ Galilean Ministry (8:1–9:38) 
d. Second Discourse: Instruction of the Twelve (10:1–11:1)
e. Third Stage of Jesus’ Galilean Ministry (11:2–12:50)
f. Third Discourse: Parables about the Kingdom (13:1–53)
g. Rejection and Withdrawal to the North (13:54–16:20)

3. Journey to Jerusalem (16:21–20:34)
a. Return to Galilee (16:21–17:27)
b. Fourth Discourse: Parables of the Kingdom (18:1–35)
74 BDAG, 1027.
75 Charles L. Quarles, A Theology of Matthew: Jesus Revealed As Deliverer, King, and Incarnate Creator 

(Explorations in Biblical Theology; Phillipsburg: P&R, 2013), 12.
76 Quarles, Theology of Matthew, 13.
77 Ibid.
78 Ibid., 14–15.

28



c. Journey through Judea (19:1–20:34)
4. Jerusalem Ministry (21:1–28:20)

a. Final Ministry in Jerusalem (21:1–22:46)
b. Rebuke of the Pharisees and Abandonment of the Temple (23:1–39)
c. Fifth Discourse: The Fall of Jerusalem and the Coming Kingdom (24:1–25:46)
d. Jesus’ Passion (26:1–27:66)
e. Jesus’ Resurrection (28:1–20)

The above outline has the advantage of giving the reader a quick reference to a passage’s 

location in Matthew’s overall story. Matthew is writing to present Jesus—his life and teaching, 

death and resurrection—as the fulfillment of OT Scriptures. He furthermore wants to provide a 

“manual for discipleship” for the early church so that they could fulfill the great commission by 

“teaching” all nations “to do all that I commanded you” (28:20). The structure and progression of

the book is intended to fulfill this purpose. 

In 1:1–4:16, Matthew references the OT in several different ways as he describes the 

events surrounding the birth and the beginning of Jesus’ ministry. All of these are intended to 

show that Jesus is the Messiah, “the long-awaited deliverer of God’s people Israel.”79 From the 

beginning of the story, it is clear that Jesus is going to be a deliverer like Moses who will “save 

his people from their sins” (1:21). It will slowly become evident that Jesus will do this through 

his substitutionary sacrifice, in fulfillment of the Suffering Servant passage of Isaiah 53 (Matt 

8:17; 20:28; 26:28).

In 4:17–16:20, Matthew narrates Jesus’ Galilean ministry, in which the authority of Jesus 

is described in “word and deed.”80 This further expands the “prophet like Moses” motif, 

especially as Jesus goes “up onto the mountain” to give his people instruction (Matt 5:1; cf. Ex 

19:3; 24:18). Jesus heals the sick to demonstrate that he has authority to forgive sins (9:2–8). He 

79 France, Matthew, 25.
80 Ibid., 136.
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also twice makes miraculous provision for the hungry in a way that is strikingly similar to the 

Last Supper (14:13–21; 15:32–39).81 However, this section also advances the plot by narrating 

the growing opposition from the Jewish religious leaders.

The section reaches a climax when Peter recognizes and declares that Jesus is the 

Messiah (16:13–20). This presents a transitional point, as in 16:21–20:34, Matthew narrates the 

journey from Galilee to Jerusalem, and a major characteristic of this section is the way Jesus 

begins to expand the disciples’ conception of the messianic mission by plainly proclaiming his 

impending death and resurrection.82 This emphasis finds its fulfillment in the passion narrative of

26:1–27:66.

The final part of Matthew’s Gospel (21:1–28:20) narrates the final week of Jesus’ life, 

including his ministry in Jerusalem, which is characterized by a constant antagonism from the 

Jewish religious leaders. This conflict comes to a high point with Jesus’ scathing rebuke in Matt 

23, where he associates them with past generations of those who shed innocent blood, a role that 

is further alluded to in 26:28 with the mention of his own blood. Jesus also prepares his disciples 

for his absence by discussing the events that will precede his second coming (ch. 24–25). While 

the days before his coming will be dark, it will be overtaken by the coming of the kingdom (ch. 

25), a topic that he has discussed with them previously (19:28–30) and will be tied to the 

celebration of the Lord’s Supper in 26:29.

81 France, Matthew, 558. He helpfully states at 14:13–21, “The significance of the verbs used becomes clear
when the five Synoptic feeding narratives are compared with the three Synoptic accounts of Jesus’ eucharistic action
at the Last Supper. In all eight pericopae we find the same sequence: ‘took... blessed/gave thanks … broke … gave.’ 
The same sequence of verbs also occurs in Luke 24:30, where Jesus ‘presides’ at the meal at Emmaus. This can 
hardly be accidental, and suggests that the evangelists framed their accounts of the feeding (and of the Emmaus 
story) to reflect the wording of the eucharistic formula with which they and their readers were by now familiar” 
(ibid.).

82 Ibid., 628. As he says, “The shadow of the cross thus falls across this whole southward journey, as Jesus 
tries to get his disciples to understand the paradoxical and unwelcome nature of his mission” (ibid.).
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Matt 26:26–30 in the Context of the Passion Narrative (26:1–27:66)

The passion narrative of Matthew’s Gospel is found in chapters 26–27. The events recorded here 

are explicitly anticipated as early as 16:21, when Christ announced his impending death and 

resurrection. All of the threads of the narrative begin to converge on these events. The outline of 

the passion narrative can be broken into four sections as follows:83

1. Setting the Scene (26:1–16)
2. Jesus’ Last Hours with the Disciples (26:17–46)
3. The Arrest and Trials of Jesus (26:47–27:26)
4. The Death and Burial of Jesus (27:27–66)

According to France, the beginning of the passion narrative (26:1–16) sets the scene for the 

major events that follow, and can be seen in terms of three “layers” of setting.84 The outside layer

which consists of the broadest setting, is the Passover (26:1–2), which “provides both the 

historical and the theological context for what is to follow.”85 Within this broad setting, Matthew 

then narrates the conspiracy against Jesus (26:3–5, 14–16), and the symbolic anointing of Jesus 

by the woman at the house of Simon the leper (26:6–13), which “prepares the reader for the 

success” of the conspiracy.86 

Matt 26:26–30 has as its immediate context 26:17–46, which narrate “Jesus’ last hours 

with his disciples.”87 It consists, again, of four sections:

1. The preparation for the meal and announcement of the coming betrayal (26:17–25)
2. Institution of the Lord’s Supper (26:26–30)
3. Jesus’ prediction that his disciples will abandon him (26:31–35)
4. Jesus’ prayer in Gethsemane (26:36–46).

During this time, the main characters are Jesus and the disciples, and this is the last time they 

83 This is from the outline found in France, Matthew, xiv-xv.
84 Ibid., 969.
85 Ibid.
86 Ibid.
87 Ibid., 979.
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will be together until after the resurrection. However, this short time is “one last opportunity to 

prepare the disciples for what is to come, [. . .] to help them to understand what his own sacrifice 

is all about.”88 Verses 26–30 are in fact “the heart of the Last Supper,” as they lie squarely 

between Jesus’ declarations that he will be betrayed (vv. 20–25) and abandoned (vv. 30–35).89

Following this section, the rest of the passion narrative narrates the suffering and death of

the Lord as a sacrifice “for many” (26:28), the significance of which Jesus has spelled out in his 

institution of the Lord’s Supper:

Jesus’ death, then, is not a defeat for the divine purpose. It is the basis of his eternal 
sovereignty. But why was it necessary? There are hints in the titles hurled at Jesus on the 
cross and in the tearing of the temple curtain and the resurrection of the people of God at 
the time of Jesus’ death, but the most direct explanation has already been given by Jesus 
himself at the last supper, where in the redemptive context of the Passover festival, and 
using the OT language of covenant, he speaks of his blood shed for many for the 
forgiveness of sins (26:28). This echo of Isaiah’s servant prophecy, picking up that 
already heard in 20:28, provides a suggestive theological context in which to think about 
Jesus’ death as the source of life for others, and the “forgiveness of sins” recalls the initial
declaration of Jesus’ mission in 1:21. The last supper, then, is much more than a farewell 
meal. It provides the theological template within which the events which follow are to be 
understood.90

In other words, the institution of the Lord’s Supper provides the interpretive key to the meaning 

of the rest of the passion narrative.

VIII. The Use of the OT in Matt 26:26–30

As with the rest of Matthew, this passage is rich with OT allusions. They seem to cluster around 

the theme of Jesus as the “New Moses” who will deliver his people and make a new covenant 

with them.91

88 France, Matthew, 979.
89 Nolland, Matthew, 1071.
90 France, Matthew, 968–969
91 On this theme, see Quarles, Theology of Matthew, 33–69.
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The Passover

The first OT reference is this section is to the Passover, but it is almost difficult to be aware of it 

because it functions as the backdrop for vv. 17–30.92 The NT context of this reference is the 

anticipation of Christ’s sacrificial death to “save his people form their sins” (1:21, cf. 26:28). It is

appropriate that the Last Supper took place at a Passover meal in light of the fact that the 

Passover was an annual reminder of God’s redemption of Israel from slavery in Egypt.93 

The instructions for the first passover are found in the narrative of Ex 12. The people of 

Israel were to kill an unblemished male lamb and smear the blood on the doorposts to protect 

them from the judgment of death that God was about to inflict upon the first born of all the land 

(Ex 12:1–13). This was to be celebrated annually by the people of Israel (v. 14). The passover 

was followed by the feast of unleavened bread, which was eaten for seven days (vv. 16–20). This

symbolized the haste with which the people left Egypt in the exodus. Subsequent celebrations of 

the Passover were to be celebrated at a central location (Deut 16:2), and while “in the first 

92 The question of how the chronology of John and the synoptics can be harmonized is beyond the scope of 
this paper, as a couple of pages is not sufficient to deal with what one scholar has called “the most vexing [question] 
in New Testament research” (Mark A. Throntveit, “The Lord’s Supper as New Testament, Not New Passover,” 
Lutheran Quarterly 11 [1997], 276). However, this paper does need to address the theological significance of the 
Last Supper as a Passover meal. For a list of the literature on the question, see Throntveit, “The Lord’s Supper,” 276,
fn. 19. One plausible explanation has been given by France (which he admits is a minority opinion in R. T. France, 
The Gospel of Mark: A Commentary On the Greek Text [NIGTC. Grand Rapids: Eerdmans, 2002], 560). He says 
that Jesus celebrated the Passover one day early with his disciples, and that furthermore, the synoptic chronology is 
often confusing to Westerners because we are used to thinking of a day beginning with the morning, whereas in 
Jewish thinking a new day would start at sundown (France, Mark, 559–561). Accordingly, he proposes the following
chronology for Nisan 14, which he identifies as “Thursday evening to Friday sunset” (France, Mark, 562):

After sunset: disciples ask about and make preparations 
During the night: Passover meal held; walk out to Gethsemane; arrest and preliminary hearing of Jesus 
At daybreak: transfer to Pilate; formal trial and conviction 
Morning/noon: crucifixion 
Afternoon: official date for sacrifice of lambs. 

For a full explanation of his view, see France, Mark, 559–562; R. T. France, “Chronological Aspects of ‘Gospel 
Harmony,’” Vox Evangelica 16 (1986): 33–60. The present paper does not presuppose one particular reconstruction 
of the chronology, though it does presuppose the view that the Last Supper in the synoptics is a Passover Meal.

93 Rikki E. Watts, “Exodus,” in NDBT (T. Desmond Alexander and Brian S. Rosner, eds; Downers Grove: 
Inter-Varsity Press, 2000), 480.
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observance of the Passover special attention was given to the blood of the lamb as protection 

from Yahweh’s wrath, in all later Passover celebrations the lamb’s bloodless carcass provided the

centerpiece of a communal meal before Yahweh.”94

The Passover appears to have been appropriated by Jesus (and Matthew, along with other 

NT writers) as a typological institution that was wrapped up in the greater series of figures 

contained in the exodus narrative. Thus Jesus does not seem to be woodenly correlating himself 

with the lamb (since he uses the bread as the sign of his body),95 but rather the whole exodus 

motif plays in the background, serving to drive home the theme that Jesus is the “prophet like 

Moses.”96

Isaiah 53:11–12

A second OT allusion that is likely in this passage is an allusion to the Suffering Servant of 

Isaiah 53. This passage has been quoted explicitly by Matthew in 8:17, where Jesus is described 

as the fulfillment of the Suffering Servant passage in Isaiah through his healing ministry. 

Furthermore, there seems to be a likely allusion to this same passage in Matt 20:28, where 

Matthew records Jesus’ statement that “the Son of Man did not come to be served, but to serve, 

and give his life as a ransom for many.”97 In Matthew 26:28, along with the theme of 

substitutionary sacrifice, there are some verbal parallels to Isa 53:11–12 in the repetition of the 

words πολλοῖς, πολλῶν (LXX), repeated reference to τὰς ἁμαρτίας αὐτῶν (LXX), and the idea that

94 L. McFall, “Sacred Meals,” in NDBT, 751.
95 Ibid. “In portraying himself as ‘the Lamb of God’ who was selected from the foundation of the world to 

die on behalf of his people in all ages, Jesus sought to focus their attention away from the physical death of the 
Passover lamb to the need to find spiritual nourishment in him, and he succeeded in doing so by overlaying the 
Passover with his own Supper. He saw himself as the bread that came down from heaven. Eating the Passover lamb 
was no longer sufficient for maintaining fellowship with God. It was superseded by eating the body and blood of 
Christ, symbolized in the bread and wine of the Lord’s Supper” (ibid.).

96 Quarles, Theology of Matthew, 64–66.
97 See France, Matthew, 762–763 for evidence that Matthew is alluding to Isaiah 53 at this point.
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the life (Isaiah)/blood (Matthew) of the Servant is “poured out” (ἐκχυννόμενον in Matthew; 

although the LXX has παρεδόθη, the MT has הֶעֱרָ֤ה “pour out”).98

In the OT context, the Suffering Servant passage is one of several “Servant Songs” found 

in Isaiah 40–66.99 In Isaiah 52:13–53:12, this Servant of the Lord is rejected by men (53:3), was 

considered stricken by God (53:4), but was wounded for the sins of others (53:5). Although he 

himself is righteous (53:9, 11), “the Lord has caused the iniquity of us all to fall on him” (53:6, 

NASB), which provokes the image of a substitutionary sacrifice (cf. 53:8, 10).

Quarles notes that “Isaiah appears to have drawn the title the Servant from descriptions of

Moses in the Pentateuch.”100 It is possible that Isaiah is therefore portraying the Suffering Servant

as the “prophet like Moses” from Deut 18:15, 18, 19.101 Jesus (and Matthew) are making a subtle 

allusion at this point that can best be described as a combination of “promise-fulfillment” and 

typology because it seems to be viewing Jesus as the fulfillment of the Suffering Servant 

prophecy, and if this is to be connected to the “prophet like Moses” theme, then Moses provides 

the pattern that Christ fulfills.

Jeremiah 31:31–34

There also appears to be an allusion to the promise of the New Covenant in Jer 31:31–34. In 

Matt 26:28, the covenant that Christ will make in his blood is connected to the forgiveness of 

sins. This seems to provide a plausible link to the New Covenant passage of Jeremiah 31, in 

98 Ham, “The Last Supper in Matthew,” 60–61.
99 Tremper Longman III and Raymond B. Dillard, An Introduction to the Old Testament (2nd ed. Grand 

Rapids: Zondervan, 2006), 314.
100 Quarles, Theology of Matthew, 61.
101 Ibid., 61.
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which the New Covenant is associated with the forgiveness of sins.102 The plausibility of this 

allusion is strengthened by the fact that Matthew has referenced Jer 31:15 in Matt 2:18.

Jeremiah 30–33 is largely a message of hope to God’s people, promising a restoration 

after God’s judgment. It is in this context that God promises a New Covenant with Israel and 

Judah (31:31–34). This covenant is contrasted with the covenant made at the time of the exodus, 

a covenant that God says they have broken (v. 32). This New Covenant includes the 

internalization of God’s law, and is intended to fulfill what God had always intended to be the 

purpose for his covenants: he would be their God and they would be his people (v. 33; cf. Gen 

17:8; Ex 6:7; Rev 21:3, 7). It also includes a personal relationship with all of God’s people based 

on the forgiveness of sins (v. 34). Matthew seems to be using a promise-fulfillment hermeneutic 

here.

Exodus 24:8/Zechariah 9:11

The last potential quotation/allusion is found in Matt 26:28 where Jesus says, “this is my blood 

of the covenant which is poured out for many for the forgiveness of sins.” The phrase “my blood 

of the covenant” has verbal similarities with Ex 24:8 and Zech 9:11 (see below).103 Exodus 24 is 

the conclusion of the giving of the law on Mt. Sinai. The giving of the law consists of the 

narrative prelude (Ex 19), the Ten Commandments (20:1–21), and the Book of the Covenant 

(20:22–23:33).104 Chapter 24 records the sealing of the Mosaic covenant with a blood sacrifice 

102 As Ham points out, the similarities between Matthew and the LXX (38:31–34 = MT 31:31–34) are not 

as close as similarities with the MT: “The LXX translates ‘I will forgive’ [  as[אֶס֙חַל ]֙ח as ‘I will be merciful’ [ἵλεως 

ἔσομαι]. In this regard, Matthew’s use of ‘forgiveness’ corresponds more precisely with the Hebrew text” (Ham, 

“The Last Supper in Matthew,” 61).
103 Quarles notes that the phrase “the blood of the covenant” is used in only these two places in the OT 

(Quarles, Theology of Matthew, 58).
104 Longman and Dillard, An Introduction to the Old Testament, 75.
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(vv. 1–8) and the covenant meal with God (vv. 9–18). Exodus 24:8 is also alluded to in Heb 9:20,

where it is likewise connected it to Christ’s sacrifice (cf. Heb 10:29; 13:20).105 

Matt 26:28 Ex 24:8 (LXX) Ex 24:8 (MT)

τοῦτο γάρ ἐστιν τὸ αἷμά μου 
τῆς διαθήκης τὸ περὶ πολλῶν 
ἐκχυννόμενον εἰς ἄφεσιν 
ἁμαρτιῶν.

λαβὼν δὲ Μωυσῆς τὸ αἷμα 
κατεσκέδασεν τοῦ λαοῦ καὶ 
εἶπεν Ἰδοὺ τὸ αἷμα τῆς 
διαθήκης, ἧς διέθετο κύριος πρὸς
ὑμᾶς περὶ πάντων τῶν λόγων 
τούτων.

ם  ָדם ח ֶמֶשהas  ֶאת־ה ]֙ ֤ ֤יק ]֙ ו ]֙
אֶמר ֤הֵנ֤ה  ֶא י ם ו ]֙ ל־ָהָע  ק ע ]֙ רֶ  ֤יז֙חַ ו ]֙

 as֤רית ב֙חַ ם־ה ]֙ ־ הָוהas  ד ]֙ ת י֙חַ ֤ ר ָכר ]֙  ֶאֶש 
ֶלה׃ ים ָהֵא־ ָב֤ר  ד֙חַ ל ָכל־ה ]֙ כ ם ע ]֙ ֤עָמֶכם

According to Tremper Longman III and Raymond B. Dillard, “Zechariah 9–14 is the 

most frequently cited portion of the Old Testament in the Passion narratives.”106 This section is 

concerned with God’s future redemption of his people.107 Likely the “blood of your covenant” in 

Zech 9:11 is a reference to Ex 24:8.108 God promises his deliverance through Zechariah on the 

basis of the Mosaic covenant. Clay Ham suggests that this passage may also be in view in the 

passion narrative because of the attention Matthew pays to Zech 9–14 as a whole.109 It seems 

possible that there is a trajectory in the OT that finds its resing place in Matt 26:28.

Matt 26:28 Zech 9:11 (LXX) Zech 9:11 (MT)

τοῦτο γάρ ἐστιν τὸ αἷμά μου 
τῆς διαθήκης τὸ περὶ πολλῶν 
ἐκχυννόμενον εἰς ἄφεσιν 
ἁμαρτιῶν.

καὶ σὺ ἐν αἵματι διαθήκης 
ἐξαπέστειλας δεσμίους σου ἐκ 
λάκκου οὐκ ἔχοντος ὕδωρ.

ּ ם־א ]֙ ךת֙חַ ב֙חַג ]֙ ֤ריֵתא ם־ב֙חַ ד ]֙
֤ים ין מ ]֙  ור ֵאכ ֤יךas  ֤מבם ֤תי ֶא֤סיר ]֙  ח֙חַ ֤ ֤של ]֙

בו־׃

105 Ham, “The Last Supper in Matthew,” 62.
106 Longman and Dillard, An Introduction to the Old Testament, 484. Zechariah is quoted by Matthew at 

21:5 (Zech 9:9); 26:31 (Zech 13:7); 27:9–10 (Zech 11:12–13).
107 Ibid., 494.
108 Quarles, Theology of Matthew, 58.
109 Ham, “The Last Supper in Matthew,” 63.
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If these passages are being alluded to here, it would appear that Jesus (and Matthew) are 

using them more typologically. There appears to be an analogous relationship between the 

Mosaic Covenant made at Sinai, and the New covenant inaugurated through the death of Christ 

(cf. Heb 9:20).

Conclusion

The allusions in Matt 26:26–30 are dense. They all seem to cluster around the Moses/Christ 

typology: Christ, through his death, fulfills the Suffering Servant passage in Isa 53:11–12. He 

thus leads his people on a New Exodus reminiscent of the passover. He inaugurates a New 

Covenant in fulfillment of Jeremiah 31:31–34, a covenant that is analogous to and foreshadowed 

by the Mosaic Covenant.

IX. Exposition

This last section will finally try to pull together the elements of the above study for the purpose 

of presenting the meaning of the text.

The Context of the Lord’s Supper

Mathew tells us that the institution of the Lord’s Supper took place in the context of a Passover 

meal (vv. 17–19, 26). There is a rich strand of teaching in both the New and Old Testaments 

regarding the significance of common meals that can be easily overlooked, and apart from this 

information we will not be able to understand either the Passover or the Lord’s Supper. 

Harper’s Bible Dictionary says that, “Besides its obvious function for the maintenance of

physical life, food had other functions and uses in the Bible. [One of these functions was as] a 
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means of bonding social relationships and of establishing covenant.”110 This can be seen, for 

example, in the way Isaac and Abimelech ate a common meal as a part of making a covenant 

with one another (Gen 26:26–30). Furthermore, when God made a Covenant with Israel, the 

leaders of Israel went up on the mountain and ate in God’s presence, symbolizing fellowship 

with the Lord. The peace-offering (or “fellowship-offering”) was also performed in the context 

of a meal.111

In the New Testament, the kingdom of heaven/kingdom of God is described as a feast 

(sometimes a marriage feast) at which the participants will recline in table fellowship with the 

faithful of all ages (Matt 8:11; cf. 22:1–14; 26:29; Luke 14:15–24; Rev 19:9), an image that may 

echo the imagery of Isa 25:6–8. Furthermore, the early church celebrated the Lord’s Supper in 

the context of a fellowship meal, the “agape,” or “love-feast” (1 Cor 11:20–22; Jude 12).

The Passover itself was a covenantal meal as it commemorated the fact that God had 

redeemed Israel and taken them to be his people. Only those who had received the mark of the 

covenant (circumcision) could eat of it (Ex 12:43–49). The significance of this in Matt 26:26–30 

seems to be that Jesus inaugurates the New Covenant that fulfills the types and shadows of the 

Mosaic Covenant (Heb 10:1). The covenant meal that signified the redemption of Israel from 

slavery in Egypt becomes the covenant meal that signifies Christ’s redemption of his people from

the slavery of sin.112

110 Werner E. Lemke, “Food,” in Harper’s Bible Dictionary (1st ed.;  Paul J. Achtemeier and Society of 
Biblical Literature; San Francisco: Harper & Row, 1985), 316; hereafter, HBD.

111 “In all other sacrifices the worshipper received nothing back, but in the fellowship-offering most of the 
flesh was shared out by the worshipper with his or her family and friends, thus making the sacrificial meal a joyful 
barbecue. Since the peace offering was eaten by the priest and the family of the sacrificer, rejoicing before the Lord 
their God (Deut 27:7) in the tabernacle/temple complex, it represents the closest approximation in the OT to the idea
of God and human beings sharing a meal together” (McFall, “Sacred Meals,” 750).

112 One question that we well might ask is whether our celebrations of the Lord’s Supper adequately reflect 
this strand of biblical teaching. Anecdotal evidence seems to suggest that for many churches the celebration of the 
Lord’s Supper is individualistic in that the Christian is concerned exclusively with his or her own relationship with 
God; furthermore, it tends to be otherworldly in the sense that the elements we use to celebrate the supper tend to be 
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The Elements of the Lord’s Supper

In this context of the Passover meal, Jesus introduces the symbolic elements of the bread and the 

wine (26:26–27).113 While structurally the two elements provide a two-fold dimension to the 

Supper, the two elements have different significance, but they refer to the same reality: Christ’s 

sacrificial death. It is interesting that Christ uses bread to signify his body rather than meat, 

which would more closely bring to mind the animal sacrifices.114 However, bread was a more 

basic staple that carried the connotation of life-giving sustenance.115 Through this metaphor 

Christ seems to primarily intend that his death provides life for those who partake of it.116 

The second symbolic element that Christ presents is “the cup,” the “fruit of the vine” 

(i.e., wine).  Both the Old and New Testaments have much to say on the use and abuse of wine.117

They everywhere condemn drunkenness and loss of self-control (Isa 5:11; Titus 2:3, etc.). 

However, “Wine was generally viewed as a blessing (Gen. 27:28; Deut. 7:13) that ‘gladdens the 

heart’ (Ps. 104:15; cf. Eccles. 10:19) . . . Its absence on special occasions such as weddings was a

as much unlike participating in a feast as one can get while still ingesting real food. However, this vertical 
orientation appears to be joined in Scripture with a horizontal orientation that is both corporately focused (cf. 1 Cor 
10:16–17; 11:20–22) and recognizes the goodness of what God has made (as evidenced by the use of “feasting” 
language to describe the kingdom of heaven). It may be worth asking if returning to the practice of celebrating the 
Lord’s Supper in the context of a meal, as it took place in its original setting, as well as often in the early church, 
would be a useful way to recapture some of these dimensions.

113 While these were likely elements of the Jewish Passover feast, Matthew has chosen not to highlight the 
significance with regard to the Passover. For him, it seems, while the Passover provides the backdrop upon which 
the Last Supper takes place, the true significance of the elements is found in their Christian interpretation of them 
rather than their correlation with any particular elements in the Passover. For some helpful works that posit a 
stronger connection between the Last Supper and the Passover, see Gordon J. Bahr, “The Seder of Passover and the 
Eucharistic Words” NovT 12 (1970): 181–202; Norman Theiss, “The Passover Feast of the New Covenant,” 
Interpretation 48 (1994): 17–35; for an account that denies a connection between the Passover and the Last Supper, 
see Throntveit, “The Lord’s Supper,” 271–289.

114 McFall, “Sacred Meals,” 751.
115 Robert H. Stein, “Bread,” in HBD, 141.
116 See John 6:48–51, where Christ calls himself the “bread of life” and says that he gives his flesh (i.e., 

body) “for the life of the world.” While John certainly has a slightly different perspective on the Eucharist, there 
seems to be an underlying similarity that can reasonably be traced back to Christ’s own intention.

117 F. S. Fitzsimmonds, “Wine and Strong Drink,” in New Bible Dictionary (3rd ed.; eds. D. R. W. Wood, I. 
H. Marshall, A. R. Millard et al.; Downers Grove: InterVarsity Press, 1996), 1243.
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misfortune, and on one occasion Jesus remedied such a lack by miraculous means (John 2:1–

10).”118 Wine was a part of the feasting imagery that represented the kingdom of God, and 

therefore joy (Isa 25:6–8; Matt 8:11). However, for Jesus, the wine becomes a symbol, not of joy,

but of his own death. The symbolic elements are therefore two sided, expressing both the 

benefits of redemption, as well as the cost of redemption.

The Instructions for the Lord’s Supper

The instructions Jesus gives his disciples, like the elements, are two-fold, but can be dealt with 

together, as the symbolism is overlapping. After taking the bread and cup and giving them to his 

disciples, he gives the command to “take,” “eat,” and “drink” (vv. 26–27). France rightly notes 

that “in telling his disciples to take the bread and eat it . . . Jesus implies that his death is in some 

sense for their benefit.”119 While it is too much to say that Matthew has intended a strict 

symbolism with all of the aspects of the Supper, within Matthew (as well as the canon as a 

whole) it becomes clear that partaking of Christ is not simply a means of participating in the 

sacrament, but of repentance and faith (Matt 4:17; 9:2–8; cf. John 6:32–40, etc.).

Matthew is unique in giving the instruction to eat and drink in the imperative.120 While 

Gundry is perhaps a little too strong in saying that “Matthew lays huge emphasis on Christians’ 

obligation to eat and drink the Lord’s Supper in obedience to Jesus’ commands,”121 his comments

do remind us that for Matthew, Jesus’ instructions do become part of the “Christian way” that his

followers are to “teach all nations to do” as they make disciples (Matt 28:20). While Luke’s 

118 Phyllis A. Bird, “Vine,” in HBD, 1113.
119 France, Matthew, 992.
120 See the comparative analysis in Appendix 2. Luke’s account omits all of the imperatives; Mark contains 

only “take” in the imperative, while having “they drank” in the indicative and omitting “eat” altogether.
121 Gundry, Matthew, 528.
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account is much clearer that this is to be an ongoing practice of the community,122 even in this 

context there seems to be the indication that these symbolic actions have significance for more 

than just the twelve: “As the disciples are instructed to eat the bread and drink the wine which 

are Jesus’ body and blood, it is clear that they are among the ‘many’ who are to benefit from his 

death, but the use of ‘for many’ rather than ‘for you’ deliberately extends the benefit more widely

than to the immediately present disciple group.”123

The Significance of the Lord’s Supper

While the elements of the Supper and the instructions to partake of the Supper are two-fold, the 

explanation of the significance of the Supper is hinted at with the bread, but primarily explained 

in connection with the cup. There is a sense in which this passage is the interpretive lens through 

which the Passion narrative should be read.124 As France says, it is “the most comprehensive 

statement in Matthew’s gospel of the redemptive purpose and achievement of Jesus’ death.”125 

When Jesus says that “this is my blood of the covenant which is poured out for many for the 

forgiveness of sins,” he (and Matthew) tap into a thread of biblical doctrine that flows from 

Genesis to Revelation: “without shedding of blood there is no forgiveness” (Heb 9:22 NASB). 

While God took Israel to be his own special possession, to be a “kingdom of priests and a

holy nation” (Ex 19:6), the covenantal relationship was only effected through the “blood of the 

covenant” (Ex 24:8). And yet the covenant at Sinai was never able to effect the change in God’s 

people that they needed (Heb 10:1); they needed a “better covenant” (Heb 8:6), a “new 

covenant” (Jer 31:31–34).

122 In Luke 22:19, “do this in remembrance of me” (NASB) is in the present tense, indicating habitual or 
ongoing action. 

123 France, Matthew, 988.
124 Ibid., 968–969.
125 Ibid., 994.
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Matthew records that Jesus came to fulfill the story of Israel (1:1–17); he came to “save 

his people from their sins” (1:21). Matthew has presented Jesus as a deliverer like Moses who 

will lead his people on a new exodus. But unlike the first exodus, in which the blood of a lamb 

spread on the doorpost averted the punishment of death, here it is Jesus’ own blood which effects

the forgiveness of sins (Matt 26:28). Matthew here presents Jesus as the Suffering Servant who 

will “[pour] out his soul unto death” and “[bear] the sin of many” (Isa 53:12 NKJV). The result 

will be a new covenant in which God says he will 

“put my law within them and on their heart I will write it; and I will be their God, and 
they shall be my people. They will not teach again, each man his neighbor and each man 
his brother, saying, ‘Know the Lord,’ for they will all know me, from the least of them to 
the greatest of them,” declares the Lord, “for I will forgive their iniquity, and their sin I 
will remember no more.” (Jer 31:33–34 NASB).

Matthew 26:28 declares that Christ has come to fulfill the promised redemption.

However, the Supper is not only significant with regard to the events surrounding the 

death of Christ, it also has significance for the future. Jesus says that in the present he will “no 

longer drink from the fruit of the vine,” a statement that has the cross in view. However, he does 

not stop there. His abstinence is a temporary one: “until I drink it new with you in the kingdom 

of my Father.” In this statement is the promise that one day Jesus will drink of the cup of joy 

again, and he will do it “with us.” The hope of the gospel is not only that we might live here and 

now with the forgiveness of sins, but also that we will one day inherit the kingdom that was 

prepared for us before the foundation of the world (Matt 25:34), where we will have table 

fellowship with God and the faithful of all ages, and we will be glad in the presence of the one 

who “poured out his soul unto death” for us. Maranatha!
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Appendix 1: List of Variants in Matt 26:26–30 and Their Witnesses from NA27

                            Verse       NA  27   reading                                  Variant reading                                         
26:26 ἐσθιόντων δὲ αὐτῶν αὐτῶν δὲ ἐσθιόντων
26:26 ἄρτον τον αρτον
26:26 καὶ εὐλογήσας και ευχαριστησας ; – 
26:26 δοὺς τοῖς μαθηταῖς εδιδου τοις μαθηταις και
26:27 ποτήριον το ποτήριον
26:27 καὶ εὐχαριστήσας – 
26:28 τὸ αἷμά μου τῆς διαθήκης τὸ αἷμά μου το τῆς διαθήκης 

τὸ περὶ πολλῶν τὸ περὶ πολλῶν
26:28 τῆς διαθήκης  τῆς καινης διαθήκης
26:29 λέγω δὲ ὑμῖν λέγω δὲ ὑμῖν οτι
26:29 τούτου τοῦ τούτου –;  – τοῦ
26:29 πίνω πιω
26:29 μεθʼ ὑμῶν καινὸν καινὸν μεθʼ ὑμῶν

Variant 1 (26:26):
Reading Evidence

ἐσθιόντων δὲ αὐτῶν All other witnesses

αὐτῶν δὲ ἐσθιόντων D Θ f 13 l 2211 it

Variant 2 (26:26):

ἄρτον p45 ℵ B C D L Z Θ f 1 33. 579. 700. 892. 1424. l
844 l 2211 al co

τον αρτον A W 0160vid f 13 Maj. 

Variant 3 (26:26):

καὶ εὐλογήσας p45 ℵ B C D L Z Θ 0160. 0281. 0298vid. 33. 
700. 892. l 2211 pm sys.p.hmg co; (Or)

και ευχαριστησας A K W Γ Δ f 1.13 565. 579. 1241. l 844 pm syh

– 1424

44



Variant 4 (26:26):

δοὺς τοῖς μαθηταῖς p37.45vid ℵ1 B D L Z Θ 0160. 0281. (0298: + 
αυτου)  f 1.13 33. 700. 892. 1424. (l 844). l 2211 
al

εδιδου τοις μαθηταις και (– ℵ*) ℵ* A C W Maj.

Variant 5 (26:27)

ποτήριον ℵ B L W Z Δ Θ 0281. 0298 f 1 33. 579. 700. 
892. 1424.  l 844. l 2211 pm co; Or

το ποτήριον p45 A C D K Γ f 13 565. 1241. pm

Variant 6 (26:27):

καὶ εὐχαριστήσας All other witnesses

 – A C L Z Δ f 1 33. 892 pc; Or

Variant 7 (26:28):

τὸ αἷμά μου τῆς διαθήκης τὸ περὶ πολλῶν p37 ℵ B D L Z Θ 33. l 2211 pc

τὸ αἷμά μου το τῆς διαθήκης τὸ περὶ πολλῶν A C W f 1.13 Maj. syh 

Variant 8 (26:28):

τῆς διαθήκης p37.45vid ℵ B L Z Θ 0298vid. 33 pc mae boms; Irarm

τῆς καινης διαθήκης A C D W f 1.13 Maj. latt sy sa bo; Irlat 

Variant 9 (26:29):

λέγω δὲ ὑμῖν p45 ℵ B D Z Θ 0281 f 1.13 33. 892*. l 2211 al; 
Irlat

λέγω δὲ ὑμῖν οτι A C L W Maj. f ff2 r1 vgmss

Variant 10 (26:29):

τούτου τοῦ All other witnesses

τούτου – p37* ℵ* C L pc

 – τοῦ Δ 892. 1424 pc sys samss mae bo; Irlat
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Variant 11 (26:29):

πίνω All other witnesses

πιω p37 D Θ 565. l 2211 pc; Irlat Epiph

Variant 12 (26:29):

μεθʼ ὑμῶν καινὸν

καινὸν μεθʼ ὑμῶν C L Z f 1 33. l 844 pc; Irarm
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Appendix 2: Comparative Analysis126

Matthew 26 Mark 14 Luke 22 1 Corinthians 11

22 καὶ λυπούμενοι 
σφόδρα ἤρξαντο λέγειν 
αὐτῷ εἷς ἕκαστος· μήτι 
ἐγώ εἰμι, κύριε; 
23 ὁ δὲ ἀποκριθεὶς εἶπεν·
ὁ ἐμβάψας 
μετʼ ἐμοῦ τὴν χεῖρα ἐν 
τῷ τρυβλίῳ οὗτός με 
παραδώσει. 

24 ὁ μὲν υἱὸς τοῦ 
ἀνθρώπου ὑπάγει καθὼς 
γέγραπται περὶ αὐτοῦ, 
οὐαὶ δὲ τῷ ἀνθρώπῳ 
ἐκείνῳ διʼ οὗ ὁ υἱὸς τοῦ 
ἀνθρώπου παραδίδοται· 
καλὸν ἦν αὐτῷ εἰ οὐκ 
ἐγεννήθη ὁ ἄνθρωπος 
ἐκεῖνος. 

19  ἤρξαντο λυπεῖσθαι 
καὶ λέγειν αὐτῷ εἷς 
κατὰ εἷς· μήτι 
ἐγώ; 
20 ὁ δὲ εἶπεν αὐτοῖς· 
εἷς τῶν δώδεκα, ὁ 
ἐμβαπτόμενος μετʼ ἐμοῦ
εἰς τὸ τρύβλιον. 

21 ὅτι ὁ μὲν υἱὸς τοῦ 
ἀνθρώπου ὑπάγει καθὼς 
γέγραπται περὶ αὐτοῦ, 
οὐαὶ δὲ τῷ ἀνθρώπῳ 
ἐκείνῳ διʼ οὗ ὁ υἱὸς τοῦ 
ἀνθρώπου παραδίδοται· 
καλὸν αὐτῷ εἰ οὐκ 
ἐγεννήθη ὁ ἄνθρωπος 
ἐκεῖνος.

21 Πλὴν ἰδοὺ ἡ χεὶρ 
τοῦ παραδιδόντος με 
μετʼ ἐμοῦ ἐπὶ τῆς 
τραπέζης. 

22 ὅτι ὁ υἱὸς μὲν τοῦ 
ἀνθρώπου κατὰ τὸ 
ὡρισμένον πορεύεται, 
πλὴν οὐαὶ τῷ ἀνθρώπῳ 
ἐκείνῳ διʼ οὗ 
παραδίδοται. 23 καὶ 
αὐτοὶ ἤρξαντο συζητεῖν 
πρὸς ἑαυτοὺς τὸ τίς ἄρα
εἴη ἐξ αὐτῶν ὁ τοῦτο 
μέλλων πράσσειν.

126 The following color scheme to identifies agreement: exact agreement is indicated with a solid colored 
line; slight variance of order or word form or a similar word is indicated with a dotted line; Matthew, Mark and Luke
→ Blue (when all three agreed but one varied slightly, I underlined all with blue but the variant with dotted blue); 
Matthew and Luke (Q?) → Yellow; Matthew and Mark → Pink; Mark and Luke → Green; unique Matthean 
material → Orange. For 1 Corinthians, when it agrees with any of the above combination, I used the color for that 
combination (e.g., when 1 Corinthians agrees with Matthew and Mark, I underlined the 1 Corinthians wording in 
pink). When Luke agrees with 1 Corinthians exactly, I placed both in bold; when there is partial agreement, I placed 
them in italics.
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25 ἀποκριθεὶς δὲ Ἰούδας 
ὁ παραδιδοὺς αὐτὸν 
εἶπεν· μήτι ἐγώ εἰμι, 
ῥαββί; λέγει αὐτῷ· σὺ 
εἶπας.

14 Καὶ ὅτε ἐγένετο ἡ 
ὥρα, ἀνέπεσεν καὶ οἱ 
ἀπόστολοι σὺν αὐτῷ. 
15 καὶ εἶπεν πρὸς 
αὐτούς· ἐπιθυμίᾳ 
ἐπεθύμησα τοῦτο τὸ 
πάσχα φαγεῖν μεθʼ 
ὑμῶν πρὸ τοῦ με 
παθεῖν· 16 λέγω γὰρ 
ὑμῖν ὅτι οὐ μὴ φάγω 
αὐτὸ ἕως ὅτου πληρωθῇ
ἐν τῇ βασιλείᾳ τοῦ 
θεοῦ. 
17 καὶ δεξάμενος 
ποτήριον εὐχαριστήσας 
εἶπεν· λάβετε τοῦτο καὶ
διαμερίσατε εἰς 
ἑαυτούς· 

(v. 18 moved below v.
20)

11:23 Ἐγὼ γὰρ 
παρέλαβον ἀπὸ τοῦ 
κυρίου, ὃ καὶ 
παρέδωκα ὑμῖν, ὅτι ὁ 
κύριος Ἰησοῦς ἐν τῇ 
νυκτὶ ᾗ παρεδίδετο 
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26 Ἐσθιόντων δὲ αὐτῶν 
λαβὼν ὁ Ἰησοῦς ἄρτον 
καὶ εὐλογήσας ἔκλασεν 
καὶ δοὺς τοῖς μαθηταῖς 
εἶπεν· λάβετε φάγετε, 
τοῦτό ἐστιν τὸ σῶμά 
μου. 

27 καὶ λαβὼν ποτήριον 
καὶ εὐχαριστήσας 
ἔδωκεν αὐτοῖς λέγων· 
πίετε ἐξ αὐτοῦ πάντες, 

28 τοῦτο γάρ ἐστιν τὸ 
αἷμά μου τῆς διαθήκης 
τὸ περὶ πολλῶν 
ἐκχυννόμενον εἰς ἄφεσιν
ἁμαρτιῶν. 
29 λέγω δὲ ὑμῖν, οὐ μὴ 
πίω ἀπʼ ἄρτι ἐκ τούτου 
τοῦ γενήματος τῆς 
ἀμπέλου ἕως τῆς ἡμέρας
ἐκείνης ὅταν αὐτὸ πίνω 
μεθʼ ὑμῶν 
καινὸν ἐν τῇ βασιλείᾳ 
τοῦ πατρός μου. 
30 Καὶ ὑμνήσαντες 
ἐξῆλθον εἰς τὸ ὄρος τῶν 
ἐλαιῶν.

22 Καὶ ἐσθιόντων αὐτῶν
λαβὼν ἄρτον 
εὐλογήσας ἔκλασεν 
καὶ ἔδωκεν αὐτοῖς καὶ 
εἶπεν· λάβετε, 
τοῦτό ἐστιν τὸ σῶμά 
μου. 

23 καὶ λαβὼν ποτήριον 
εὐχαριστήσας ἔδωκεν 
αὐτοῖς, καὶ ἔπιον ἐξ 
αὐτοῦ πάντες. 24 καὶ 
εἶπεν αὐτοῖς· 
τοῦτό ἐστιν τὸ αἷμά μου 
τῆς διαθήκης τὸ 
ἐκχυννόμενον ὑπὲρ 
πολλῶν. 

25 ἀμὴν λέγω ὑμῖν ὅτι 
οὐκέτι οὐ μὴ πίω ἐκ 
τοῦ γενήματος τῆς 
ἀμπέλου ἕως τῆς ἡμέρας
ἐκείνης ὅταν αὐτὸ πίνω 

καινὸν ἐν τῇ βασιλείᾳ 
τοῦ θεοῦ.
26 Καὶ ὑμνήσαντες 
ἐξῆλθον εἰς τὸ ὄρος τῶν 
ἐλαιῶν. 

19 καὶ λαβὼν ἄρτον 
εὐχαριστήσας ἔκλασεν 
καὶ ἔδωκεν αὐτοῖς 
λέγων· 
τοῦτό ἐστιν τὸ σῶμά 
μου τὸ ὑπὲρ ὑμῶν 
διδόμενον· τοῦτο 
ποιεῖτε εἰς τὴν ἐμὴν 
ἀνάμνησιν. 

20 καὶ τὸ ποτήριον 
ὡσαύτως μετὰ τὸ 
δειπνῆσαι, λέγων· 

τοῦτο τὸ ποτήριον ἡ 
καινὴ διαθήκη ἐν τῷ 
αἵματί   μου     τὸ ὑπὲρ 
ὑμῶν ἐκχυννόμενον.

(18 λέγω γὰρ ὑμῖν, 
[ὅτι] οὐ μὴ πίω ἀπὸ 
τοῦ νῦν ἀπὸ τοῦ 
γενήματος τῆς ἀμπέλου
ἕως 

οὗ ἡ βασιλεία τοῦ θεοῦ 
ἔλθῃ.)
39 Καὶ ἐξελθὼν 
ἐπορεύθη κατὰ τὸ ἔθος 
εἰς τὸ ὄρος τῶν ἐλαιῶν, 

ἔλαβεν ἄρτον 24 καὶ 
εὐχαριστήσας 
ἔκλασεν καὶ 
εἶπεν· 
τοῦτό μού ἐστιν τὸ 
σῶμα τὸ ὑπὲρ ὑμῶν· 
τοῦτο 
ποιεῖτε εἰς τὴν ἐμὴν 
ἀνάμνησιν. 

25 ὡσαύτως καὶ τὸ 
ποτήριον μετὰ τὸ 
δειπνῆσαι λέγων· 

τοῦτο τὸ ποτήριον ἡ 
καινὴ διαθήκη ἐστὶν 
ἐν τῷ     ἐμῷ     αἵματι  · 
τοῦτο ποιεῖτε, ὁσάκις 
ἐὰν πίνητε, εἰς τὴν 
ἐμὴν ἀνάμνησιν. 26 
ὁσάκις γὰρ ἐὰν 
ἐσθίητε τὸν ἄρτον 
τοῦτον καὶ τὸ 
ποτήριον πίνητε, τὸν 
θάνατον τοῦ κυρίου 
καταγγέλλετε ἄχρι 
οὗ ἔλθῃ.
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31 Τότε λέγει αὐτοῖς ὁ 
Ἰησοῦς· πάντες ὑμεῖς 
σκανδαλισθήσεσθε ἐν 
ἐμοὶ ἐν τῇ νυκτὶ ταύτῃ, 
γέγραπται γάρ·
πατάξω τὸν ποιμένα,
καὶ διασκορπισθήσονται 
τὰ πρόβατα τῆς ποίμνης.

32 μετὰ δὲ τὸ ἐγερθῆναί 
με προάξω ὑμᾶς εἰς τὴν 
Γαλιλαίαν. 33 
ἀποκριθεὶς δὲ ὁ Πέτρος 
εἶπεν αὐτῷ· εἰ πάντες 
σκανδαλισθήσονται ἐν 
σοί, ἐγὼ οὐδέποτε 
σκανδαλισθήσομαι. 34 
ἔφη αὐτῷ ὁ Ἰησοῦς· 
ἀμὴν λέγω σοι ὅτι ἐν 
ταύτῃ τῇ νυκτὶ πρὶν 
ἀλέκτορα φωνῆσαι τρὶς 
ἀπαρνήσῃ με. 
35 λέγει αὐτῷ ὁ Πέτρος·
κἂν δέῃ με σὺν σοὶ 
ἀποθανεῖν, οὐ μή σε 
ἀπαρνήσομαι. ὁμοίως 
καὶ πάντες οἱ μαθηταὶ 
εἶπαν.

27 καὶ λέγει αὐτοῖς ὁ 
Ἰησοῦς * ὅτι πάντες 
σκανδαλισθήσεσθε, 

ὅτι γέγραπται·
πατάξω τὸν ποιμένα,
καὶ τὰ πρόβατα 
διασκορπισθήσονται.
28 ἀλλὰ 
μετὰ τὸ ἐγερθῆναί 
με προάξω ὑμᾶς εἰς τὴν 
Γαλιλαίαν. 
29 ὁ δὲ Πέτρος ἔφη 
αὐτῷ· εἰ καὶ πάντες 
σκανδαλισθήσονται, 
ἀλλʼ οὐκ ἐγώ. 
30 καὶ 
λέγει αὐτῷ ὁ Ἰησοῦς· 
ἀμὴν λέγω σοι ὅτι σὺ 
σήμερον ταύτῃ τῇ νυκτὶ 
πρὶν ἢ δὶς ἀλέκτορα 
φωνῆσαι τρίς με 
ἀπαρνήσῃ. 31 ὁ δὲ 
ἐκπερισσῶς ἐλάλει· ἐὰν 
δέῃ με συναποθανεῖν σοι,
οὐ μή σε ἀπαρνήσομαι. 
ὡσαύτως δὲ καὶ πάντες 
ἔλεγον.

ἠκολούθησαν δὲ αὐτῷ 
καὶ οἱ μαθηταί. 
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Appendix 3: Total Word Count and Percentage of Synoptic Agreement with Matt 26:24–30

Matt 26:24–30 Words (133 total) Mark 14:21–26 Words (108 total)

triple tradition (solid)
triple tradition (dotted)
Triple tradition total

Mark-Matt (solid)
Mark-Matt (dotted)
Mark-Matt agreement

Mark-Matt total127

Double tradition (Matt-
Luke) dotted
Matt-Luke total

Unique Matthean

55
1
56 (42%)

39
1
40 (30%)

96 (72%)

2 (1.5%)128

58 (44%)

25 (19%)

triple tradition (solid)
triple tradition (dotted)
Triple tradition total

Mark-Matt (solid)
Mark-Matt (dotted)
Mark-Matt agreement

Mark-Matt total

Mark-Luke
Mark-Luke total

Unique Markan

55
1
56 (52%)

39
1
40 (37%)

96 (89%)

5 (4.5%)
61 (56%)

6 (5.5%)

Luke 22:22–23; 14–20; 39 Words (173 total) 1 Corinthians 11:23–26 Words (87 total)

triple tradition (solid)
triple tradition (dotted)
Triple tradition total

Mark-Luke (solid)
Mark-Luke total

Double tradition (Matt-
Luke) dotted
Matt-Luke total

Luke-1 Cor (bold)
Luke-1 Cor (italics)
Luke-1 Cor total

Unique Lukan129

43
13
56 (32%)

5 (3%)
61 (35%)

3 (1.5%)
59 (34%)

32
3
35 (20%)

102 (59%)

triple tradition (solid)
triple tradition (dotted)
Triple tradition total

Mark-Luke

Mark-Matt (solid)

Matt-Luke

Luke-1 Cor (bold)
Luke-1 Cor (italics)
Luke-1 Cor total130

12
9
21 (24%)

0

1 (1%)

0

32
3
35 (40%)

127 This includes both triple tradition and agreements between Matthew and Mark.
128 Figures are rounded to the nearest percent; below 10%, figures are rounded to the nearest .5%.
129 Unique among the synoptics; material that is common with 1 Corinthians is included here as well.
130 Lukan agreement presumably includes all of the triple tradition (blue) from the previous category. The 

total of material unique to 1 Corinthians is not included because Paul is not giving a narrative of the last supper, but 
quoting from it in a didactic section.
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