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Abstract:

The article explores the historical and legal evolution of the process of
Latinization and its impact on inter-ecclesial relations in Bohemia and
Moravia. Drawing on a detailed historical analysis, the author traces the
development of the Eastern and Western traditions from the Cyrillo-
Methodian mission through the Union of Brest to the modern legislative
frameworks of the Catholic Church. The article outlines the canonical shifts
introduced by the Code of Canon Law (CIC) and the Code of Canons of
the Eastern Churches (CCEO), highlighting how current legislation seeks
to protect the identity of Eastern Catholic Churches against systematic
Latinization. The findings show that historical political pressures and
a lack of legal awareness have often led to the misidentification of the
Latin Church with the universal Church, creating practical complications
in contemporary pastoral care, particularly regarding migration and
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the administration of sacraments. The author points out the necessity of
a consistent application of current canon law and suggests that a deeper
understanding of the "unity in diversity" principle is essential for the future
of the Apostolic Exarchate and the spiritual life of the region.
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Introduction: The Roots of Latinization and Canonical Shifts

The process of Latinization in the territory of Bohemia and Moravia began
following the expulsion of Saints Cyril and Methodius', two fundamental figures
in the early Christianization of the Slavs. These missionaries left a profound mark
on the religious life and cultural identity of the society of that time. Their legacy
persists in historical memory to this day, even though it is no longer supported
by the norms of the Holy Roman Empire, the Austrian monarchy, or the legal
frameworks established after the founding of Czechoslovakia. The practice of
Latinization, understood as the systematic promotion of the Latin rite at the
expense of Eastern traditions, has remained essentially unchanged, with its roots
being predominantly political and historical rather than canon-legal. The aim of
this work, therefore, is to focus attention on recent legislation contained within
canonical codes that fundamentally alters previous practice. We analyze the issue
of relations between traditions in light of the Code of Canon Law (CIC 1917 and
CIC 1983) and the Code of Canons of the Eastern Churches (CCEO).

Theseanalysesreveal that many proceduresused untilnowarenotinaccordance
with current law, which has a practical impact on contemporary pastoral care.
Parishes today often encounter families from Eastern Catholic Churches, such
as from Ukraine or Slovakia, who fall under the CCEO. Complications arise
particularly during requests for baptism or other sacraments, when priests inquire
about the legitimate procedure. Given that the CCEO represents a modern code
integrating ancient tradition, dynamic development can be expected in this
area. However, for a proper understanding of these processes in the territory of
Bohemia and Moravia,? it is essential to outline the historical development.

1 Schauber V. - Schindler H., Rok se svatymi [The year with the saints], Kostelni Vydti 1997, pp.
67-68.
2 Pekat]., O smyslu ceskych déjin [On the meaning of Bohemian history], Prague 1990, pp. 1-418.
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Historical Foundations: From the Byzantine Mission to the Church
Unions

Even before the arrival of the brothers from Thessaloniki, an Iro-Scottish
mission was active in Central Europe.* This specific form of monasticism
penetrated the continent from the 5th century; however, after the Synod of Whitby
in 664, it unified with the Roman conception and transitioned to the continental
model based on the Rule of Saint Benedict. For the Slavic population, however,
the Latin language of the liturgy represented a barrier. A key milestone was
Great Moravia,* established around 833. Its founder, Mojmir I, was succeeded by
Rostislav, who emancipated himself from East Frankish power and, for political
reasons, expelled Latin priests.” This created space for the Byzantine missionaries
Constantine and Methodius.

The brothers from Thessaloniki, who had previously served among the
Khazars,® prepared the liturgy in Old Church Slavonic at Rostislav's request in
862 and created the Glagolitic script. After arriving in Great Moravia in 863, they
faced conflicts with the Latin clergy, leading to their journey to Rome, where
Pope Hadrian II” approved Old Church Slavonic. While Constantine took the
name Cyril and died in Rome, Methodius returned as an archbishop. Despite
repeated imprisonment and disputes with the German clergy, he defended the
Slavic liturgy and completed the translation of the Scriptures. Although his legacy
was harshly suppressed after his death in 885, the mission of the two brothers
remained permanently rooted in the spiritual memory of the nation.

After this excursion into the issue, we now return to the European space
in the period after the Great East-West Schism of 1054, which fundamentally
influenced the further development of Christianity. During this period, alongside
the Latin Church and the Orthodox Churches, Greek Catholic Churches also
began to form—that is, churches of the Constantinopolitan tradition that entered
into communion with Rome while maintaining their own rite, liturgy, and
ecclesiastical discipline. The existence of Catholic churches of the Eastern rite
is the result of long-term efforts to restore unity between Western (Latin) and
Eastern (subsequently Orthodox) Christianity, but also a direct consequence of

3  Thomas C., Jak Irové zachrdnili civilizaci [How the Irish saved civilization], Prague 1998, p.
146.

4 Various, Storia della Chiesa; Lepoca carolingia (575-888) [History of the Church; The
Carolingian era (575-888)]; 6, Turin 1983, pp. 550-551.

5 Havlik E., Byzantskd mise na Velké Moravé [The Byzantine mission in Great Moravia] in
Slovansky ptehled [Slavic Overview] 49, Prague 1963, pp. 137-159.

6 Kadlec J., Prehled ceskych cirkevnich déjin 1. [The overview of the history of the Church in
Bohemia I.], Prague 1991, p. 17.

7 Cf.Rendina C., I papi [The Popes], Rome 2004, p. 288.
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the historical circumstances of the schism itself. Attempts to unify both parts
of Christianity were historically carried out primarily at the level of church
councils. Notable examples include the Council of Lyon in 1274 and the Council
of Florence in 1439. However, these efforts were predominantly motivated
by political factors, especially the need for Western military aid for an East
threatened by the advancing Ottoman Empire. For this reason, the agreements
concluded at the councils remained largely limited to a narrow circle of political
elites and the highest Orthodox hierarchy, failing to take root among the broader
masses of believers.

A more viable and lasting model of unification proved to be the Union of Brest,
whose administrative and ecclesiastical center became the Metropolitanate of
Kyiv® with its subordinate eparchies. The Union of Brest was officially established
by Pope Clement VIII with the bull Magnus Dominus et laudabilis at Christmas
in 1595. The Eastern rite bishops themselves subsequently confirmed it at a synod
in Brest, Lithuania, in October 1596. From that moment until the beginning
of the Habsburg reign, the Uniates, later referred to as Greek Catholics, were
subject to the jurisdiction of the Eparchy of Lviv. In the territory of present-day
Slovakia and Subcarpathian Rus, the Union of Brest was accepted at the Synod of
Uzhhorod on April 24, 1649,° with the participation of 63 Eastern rite priests from
three counties—U?z, Sari$, and Zemplin."” A significant role was played here by
the Bishop of Eger, Gyorgy Jakub Kisdi, under whose jurisdiction the Ruthenian
Uniates were placed for the entire following century. The process of unification
was neither immediate nor uniform; as late as 1660, approximately 400 priests—
roughly half of the Ruthenian clergy at the time—declared allegiance to the
union according to the decree of Emperor Leopold I.

The next phase of the union's expansion took place at the end of the 17th
century, when the union of a portion of Austrian Romanians and Romanians
in Transylvania was approved in 1698 and 1700. These believers retained
the Romanian liturgical language, which demonstrates the relative degree of
autonomy of Eastern Catholic communities. Conversely, the union in the Serbian
Diocese of Krizevci, signed in 1611, gradually vanished due to the Latinization
of part of the clergy and the return of the remaining believers to Orthodoxy. A
fundamental milestone for the further development of the Greek Catholic Church
was the three partitions of Poland between 1772 and 1795. Through this process,

8 Cf. Gudziak B. A., Crisis and Reform, Harvard 1998, pp. 43-58, 253.

9 Nekvida L., Tradic¢ni ndbozenstvi u nds [Traditional religion in our country], Hradec Kralové
1999, p. 36.

10 Barnovsky M., Likviddcia gréckokatolickej cirkvi v Ceskoslovensku 1950 [Liquidation of the
Greek-Catholic Church in Czechoslovakia in 1950] in Soudobé déjiny VIII/2-3 [Contemporary
History VIII/2-3], Prague 2001, p. 312.
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the most populous part of the Uniate population found itself within the Habsburg
Monarchy. The Metropolitanate of Lviv became the center of ecclesiastical
administration for the Galician Uniates, with several dioceses falling under it. In
contrast, the eastern part of the former Polish territory, with nearly eight million
Uniate inhabitants, fell to Russia, where the union was systematically abolished
during the 19th century, despite the initial guarantees of Empress Catherine II.

Imperial Reforms and the Rise of the Unionist Movement

From its inception, the Greek Catholic Church was exposed to dual pressure.
On one hand, it faced resistance from Orthodox circles, who viewed the union as
an apostasy from the true faith; on the other hand, it was subjected to pressure
from the Latin clergy. Injustice toward the Uniates culminated in Austria in the
second half of the 17th century during the reign of the Bishop of Eger, Karoly
Esterhazy, who forbade the Uniate Bishop Manuel Ol$avsky from performing
pontifical acts and simultaneously ordered that Uniates pay all fees to Latin
parishes. The protracted wars of succession and their negative impacts convinced
Empress Maria Theresa that the Habsburg Monarchy was ripe for fundamental
reforms. She thus began a process of deep transformation of the feudal empire
into a centralized state with efficient administration. Vienna became the center
of newly emerging offices, and the state administration gradually took over
functions that had previously belonged to estate institutions.

Reforms affected the tax system, military conscription, and the judiciary.
Of fundamental importance was the educational reform, which introduced
compulsory school attendance and laid the foundations of a modern educational
system. Criminal legislation was unified in the Constitutio Criminalis Theresiana
code, and torture during interrogations was prohibited. The introduction of
the census, cadastre, and house numbering allowed for more efficient state
management. Reforms also reached healthcare, transport, and the financial
system, including the introduction of banknotes.

These reform efforts of Maria Theresa were utilized by the Greek Catholic
Bishop of Mukachevo, Mikhail Manuel Olsavsky, who sought to make the diocese
independent of the Eger curia. The Empress supported the Greek Catholic clergy
and forbade the Catholic authorities in Eger from interfering in their affairs.
Through the court offices, she appealed to the Pope with a recommendation to
recognize the independence of the Mukachevo diocese. After long negotiations,
during the reign of Maria Theresa, the bull Eximia regalium of Pope Clement XIV,
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dated September 19, 1771, established the Eparchy of Mukachevo," subordinate
to the Archdiocese of Esztergom.”? Another significant step was the Synod of
Vienna in 1773, where the designation graeci ritus catholici, i.e., Greek Catholics,
was introduced.”

Maria Theresa's reformist line was continued by her son, Joseph IL,** but with
a significantly different conception of the relationship between state and church.
He promoted the concept of Staatskirchentum—the superiority of the state over
the church—and began systematic Germanization of administration, education,
and public life. Church institutions were subjected to state control, monasteries
were closed, and the clergy became state employees. This level of interference
in church life earned him the nickname "the sacristan brother."> By the end
of the 19th century, there were a total of nine Greek Catholic dioceses in the
Habsburg Monarchy, divided according to ethnic and geographical principles.
This situation was a direct result of the Theresian and Josephine reforms and the
overall organization of the multi-national state. The establishment of the Eparchy
of Presov by Pope Pius VII with the bull Relata semper on September 22, 1818,
represented a crucial moment for the development of the Greek Catholic Church
in Slovakia. The diocese became the westernmost bastion of Greek Catholicism
and, despite strong Hungarian pressure, maintained its identity. The extreme
social backwardness of the region is evidenced by the fact that at the end of the
19th century, the illiteracy of the local population reached up to 93%.'¢

A significant site shaping the understanding and legal relations between the
Latin Church and the Eastern Churches, especially of the Constantinopolitan
tradition, is Velehrad in Moravia, which played a key role in the Cyrillo-
Methodian tradition and the modern ecumenical movement. After the expulsion

11 Vystréil J., Kfestansky vychod [The Christian East], Olomouc 1992, p. 20.

12 Cf. Adam M. K., Il luogo della celebrazione della divina liturgia... [The place of the celebration
of the divine liturgy and the custody of the divine eucharist in the Greek-Catholic eparchies of
Mukachevo and Presov in the period up to 1918 in The divine eucharist in oriental canon law],
Bratislava 2009, pp. 128-132.

13 Barnovsky M., Likviddcia gréckokatolickej cirkvi v Ceskoslovensku 1950 [Liquidation of the
Greek-Catholic Church in Czechoslovakia in 1950] in Soudobé déjiny VIII/2-3, Ustav pro
soudobé déjiny AV [Contemporary History VIII/2-3, Institute of Contemporary History CAS],
Prague 2001, p. 312.

14 Cf. Adam M. K., I Sacramenti dell’iniziazione cristiana... [The Sacraments of Christian
initiation in inter-ecclesial relations between Latin and Oriental Catholics in Slovakia], Rome
2003, pp. 134-149,

15 Various, La Chiesa nell’epoca dell’assolutismo e dell’illuminismo; Teresianismo e giuseppinismo
[The Church in the era of absolutism and enlightenment; Theresianism and Josephinism], Milan
2007, p. 549.

16 Cinek F., K ndbozenské otdzce v prvnich letech nasi samostatnosti 1918-1925 [Questioning
religion in the first years of our independence 1918-1925], Olomouc 1926, p. 241.
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of the bearers of the Thessaloniki tradition, the Cistercians took over the care of
Velehrad, establishing the first Cistercian monastery in Moravia. It includes the
Basilica of the Assumption of the Virgin Mary and Saints Cyril and Methodius.
The monastery was founded at the initiative of the Bishop of Olomouc, Robert,
by Margrave Vladislav Jindfich near the village of Veligrad (today's Staré Mésto).
It was completed in the 1240s in a late Romanesque style with early Gothic
elements.

The Velehrad monastery underwent a complex historical development. In
1421, it was burned down by the Hussites; restoration did not occur until the
end of the 16th century. During the Thirty Years' War, it was seriously damaged
twice (1623, 1626), followed by reconstructions between 1629 and 1635. Another
extensive reconstruction was necessary after a devastating fire in 1681. In 1784,
the monastery was abolished as part of the Josephine reforms, and the church
continued to serve as a parish. The Jesuits acquired the monastery in 1890 and
established educational institutions there. They performed extensive construction
and restoration work and cared for its renewal. In 1950, the monastery was closed
as part of "Action K," the Jesuits were interned, and the monastery's activities
were forcibly interrupted.

Velehrad became an important center of the unionist movement, aimed at
bringing the Catholic and Orthodox traditions closer together. A key figure was
Antonin Cyril Stojan (1851-1923), later Archbishop of Olomouc, who developed
the idea of Slavic unity within the Catholic Church. The Cyrillo-Methodian cult
was strengthened by significant anniversaries in 1863, 1869, and 1885, and by
Pope Leo XIII's encyclical Grande munus of 1880, which extended the veneration
of St. Cyril and Methodius to the entire Church. Three unionist congresses
were held at Velehrad before the First World War (1907, 1909, 1911). Within
their framework, the Velehrad Academy (1910) and its professional journal
Acta Academiae Velehradensis were established. Another significant act was the
establishment of a central seminary for Greek Catholic theological students from
Galicia during the First World War. After Stojan's death, his work was continued
by Archbishop Leopold Precan (1866-1947), during whose tenure further
international congresses were held in 1924, 1927, 1932, and 1936. One of them
took place in Prague in 1929 on the occasion of the St. Wenceslas Millennium."”
The aim of the congresses was the objective study of disputed theological
questions and the creation of conditions for the unity of the churches. Velehrad
became a focal point of unionist efforts throughout Europe. The pinnacle of this
movement was the founding of the Pontifical Oriental Institute in Rome by Pope

17 Hanus$ J., Tradice ceského katolicismu ve 20. stoleti [The tradition of Czech Catholicism in the
20th century], Brno 2005, pp. 97, 256.
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Benedict XV in 1917 and Pope Pius XI's encyclical Rerum Orientalium in 1928,
which adopted many impulses from the Velehrad congresses. These ideas later
culminated in the conciliar decree Unitatis Redintegratio.'®

The Dual Codification: Canon Law of the Latin and Eastern Churches

The analysis of the genesis of legal development toward the 1917 Code of Canon
Law requires a look at the development of canon law prior to its codification. In
the first ten centuries, numerous private collections of ecclesiastical laws emerged,
containing norms from councils, popes, and less significant sources. These
collections were often unsystematic and contradictory. In the 12th century, the
monk Gratian" unified these norms in a work later called the Decretum Gratiani,
which became the basis of the Corpus Iuris Canonici, inspired by Emperor
Justinian's Corpus Iuris Civilis. Besides Gratian's Decree, the Corpus included
the Liber Extra of Gregory IX, the Liber VI of Boniface VIII, the Clementinae,
the Extravagantes, and the Extravagantes Communes. This collection formed the
classical law of the Latin Church. Similarly, the Eastern Church had the Syntagma
Canonum or Corpus canonum Orientale. The Council of Trent adopted these
canons, but over time, norms again accumulated without systematic arrangement,
leading to legal uncertainty and a threat to church discipline.

Demands for a unified collection of church laws were already heard during
the preparations for the First Vatican Council. Pope Pius X began the reform of
canon law and entrusted its leadership to Cardinal Pietro Gasparri. The work
lasted twelve years with the cooperation of experts and bishops from all over
the world. The Code was not new law, but a systematic arrangement of valid
discipline, as expressed in Can. 6. After the death of Pius X, it was promulgated
by Benedict XV on May 27, 1917; it took effect on May 19, 1918. It was a universal
and authentic collection of law. Canon 1 clearly defined its scope: the Code
applied only to the Latin Church and bound Eastern Churches only when it
followed from the nature of the matter.

Pope John XXIII announced the convocation of the Second Vatican Council,
a Roman synod, and an update of the Code. The Council opened on October
11, 1962, with the participation of 2,540 Fathers and continued until 1965. Its

18 CONCILIO ECUMENICO VATICANO II... [SECOND VATICAN ECUMENICAL COUNCIL,
Decree on ecumenism: Unitatis redintegratio, in Enchiridion Vaticanum 1. Official documents
of the Second Vatican Council (1962-1965)], Bologna 2000, pp. 664-711.

19 Cf. Orlandis J., Le Istituzioni della chiesa cattolica [The Institutions of the Catholic Church],
Milan 2005, p. 151.
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goal was pastoral renewal, not the declaration of new dogmas. The Council
emphasized the sacramental nature of episcopal ordination, the renewal of the
liturgy, and a new perspective of the Church on itself. For the Eastern Churches,
the documents of November 21, 1964, were of fundamental importance: Lumen
Gentium, Orientalium Ecclesiarum, and Unitatis Redintegratio. The Council
simultaneously stimulated work on the codification of the law of the Eastern
Churches. The Dogmatic Constitution presented the Church as a communion
of local churches that, while unified in faith, maintain their own discipline,
liturgy, and spiritual heritage. This diversity is understood as an expression of the
Church's catholicity. The document laid the theological foundations for future
legislative adjustments, especially in relation to the Eastern Churches.

The fundamental principle of the document is unity in diversity.* Particular
churches and rites have equal dignity and include liturgy, discipline, and
spiritual heritage; under the authority of the Pope, they have the same rights and
obligations. The document emphasizes the right of the Eastern Churches to their
own hierarchy, discipline, and the preservation of traditions. Article 6a explicitly
encourages Eastern Christians to be faithful to their own rites and traditions and
to gain a deeper knowledge of them. The use of the term "Orientales" suggests a
new approach to Eastern Catholics within unity with Rome. Special attention is
paid to patriarchates, sacraments, divine worship, and relations with separated
churches, including the principles of communicatio in sacris. The document
culminates in the ecumenical call "Ut unum sint" and an emphasis on fraternal
love.

The Decree on Ecumenism expresses the desire for the unity of all Christians.
It recalls historical schisms but emphasizes that today's members of separated
communities do not bear personal guilt. Ecumenism is understood as the work
of the Holy Spirit and requires the active participation of the faithful. Chapter III
focuses on the Eastern Churches, their traditions, and discipline. Article 16 forms
the basis of the later CCEO by confirming the right of the Eastern Churches to
be governed by their own discipline as a prerequisite for unity. The decree also
addresses relations with Western separated communities and concludes with a
moral appeal inspired by the Apostle Paul.

The Code of Canon Law for the Latin Church was promulgated by John Paul
IT on January 25, 1983, and entered into force on November 27 of the same year.
Rapid social changes and the internal development of the Church created the
need for a new legal reform. In 1959, John XXIII announced that the Second
Vatican Council would prepare the ground for the renewal of the Code. In
1965, Pope Paul VI initiated revision work, emphasizing that the goal of the

20 The variety of rites does not harm unity.
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law is the salvation of souls and the adaptation of discipline to new conditions
while maintaining continuity. The reform was to be not only systematic but
also substantive, in the spirit of conciliar ecclesiology. The Synod of Bishops
in 1967 established ten principles,” among them: maintaining the legal nature
of the Code, coordinating the internal and external forums, emphasizing the
pastoral dimension, subsidiarity, protection of the rights of the faithful, reform
of procedural law, limitation of latae sententiae penalties, and openness to a new
systematic arrangement. The result was a Code of seven books, whose structure
better corresponds to the ecclesiology of the Second Vatican Council. After a
final revision, the text of the Code was handed to the Pope on April 22, 1982.
John Paul IT promulgated it on January 25, 1983. Canon 1 stipulates that the Code
binds only the Latin Church: Can. 1 - Canones huius Codicis unam Ecclesiam
latinam respiciunt. Compared to the 1917 CIC, the complete exclusion of the
Eastern Churches from the Code's scope is clearly expressed here, in the spirit
of respect for their traditions and the ecumenical dialogue supported by the
documents UR and OE.

Eastern Churches cannot be defined solely by liturgical language, but by
a historical and structural legacy tied to the patriarchates of Constantinople,
Antioch, Alexandria, and Jerusalem. The division of the Church also has political
roots in the division of the Roman Empire in 293. Popes, especially Pius XII,
sought a dedicated legal system for the Eastern Churches. The 1983 CIC does not
bind them, except for norms of divine law and dogmatic truths. Latin law can act
toward Eastern law only as a guiding, not a binding, norm.

Already during the preparations for the First Vatican Council, the urgent need
for a unified code of canon law for the Eastern Churches was recognized—one
that would be authoritative, complete, and adapted to contemporary conditions.
After the council's interruption, Leo XIII emphasized the value of the legitimate
diversity of Eastern disciplines as an expression of the Church's catholicity. At the
turn of the 19th and 20th centuries, several particular synods took place (Sharfeh
1888, Lviv 1891, Alba Iulia 1882 and 1900), aimed at revising the discipline of
individual Eastern Churches. Of particular significance was the Armenian synod
convened by Pius X in 1911, focused on key areas of church life.

With the promulgation of the CIC for the Latin Church in 1917, Benedict
XV simultaneously strengthened institutional care for the Eastern Churches.
He established the Sacred Congregation for the Eastern Church and founded
the Pontifical Oriental Institute, where Eastern canon law was systematically

21 Cf. Pompedda M. E., Commento al Codice di Diritto Canonico [Commentary on the Code of
Canon Law], (Studium Romanae Rotae. Corpus Iuris Canonici I), Vatican City 2001, pp. XLIV-
XLVL
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taught. From the late 1920s, the actual codification of Eastern law began. The
commission's work was exceptionally extensive and collegial: the entire spectrum
of canonical discipline was discussed, sources were collected in thirteen volumes,
and the commission worked in close contact with Pope Pius XI.

After the announcement of the Second Vatican Council, the editing of the
code was interrupted, as a revision according to conciliar principles was deemed
necessary. In 1972, Paul VI established the Pontifical Commission for the
Revision of the Code of Eastern Canon Law, composed mainly of representatives
of the Eastern Churches. The commission's mandate consisted of a complete
revision of the code in light of conciliar documents and authentic Eastern
tradition. The participation of observers from non-Catholic Eastern Churches
was also significant.

The basic principles of the CCEO include: a unified code for all Eastern
Churches; a truly Eastern character respecting their own disciplines (OE 5);
the ecumenical mission of the Eastern Churches; a clear legal nature; pastoral
gentleness and regard for the good of souls; and the principle of subsidiarity in
favor of particular law. The text of the code was prepared collegially, consulted
with the episcopate and professional institutions, and after several schemas, it was
submitted to the Pope. The code was solemnly promulgated on October 18, 1990.
It was promulgated under the name Codex canonum Ecclesiarum orientalium
(CCEO) to avoid the impression that it was a mere supplement to the Latin CIC.
Discussions about the name reflected the effort to exclude any form of "Catholic
discrimination” against Eastern Churches.

Can. 1 of the CCEO states that the code concerns "all and only the Eastern
Catholic Churches," with explicit exceptions in relation to the Latin Church.
The corresponding Can. 1 of the 1983 CIC limits the validity of the Latin code
exclusively to the Latin Church. This distinction has a theological basis in the
documents of the Second Vatican Council (LG, OE), which emphasize the
equality of dignity of the Eastern and Western Churches while maintaining their
own disciplines. Eastern Catholic Churches have sui iuris status—that is, internal
autonomy in legislative, administrative, and judicial areas, while maintaining the
supreme authority of the Roman Pontiff. The dual codification expresses that
the Latin Church is not identical with the universal Church and its law is not
the universal law of the Catholic Church. The CCEO, together with the CIC,
expresses the ecclesiological image of the Church "breathing with both lungs of
East and West."

The code leaves broad room for the particular law of individual Eastern
Churches. The fundamental rule is the personal law of the believer: Eastern
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Catholics are subject to the CCEO and the particular law of their sui iuris church;
Latin believers to the CIC and territorial law. The two codes are not interpretive
sources for each other. The CCEO distinguishes between the legal concept of
a sui iuris church (Can. 27) and the broader concept of a rite (Can. 28). A sui
iuris church is defined by three elements: a community of the faithful, its own
hierarchy, and recognition by the supreme authority of the Church. Rite includes
liturgical, theological, spiritual, and disciplinary heritage and stems from five
basic Eastern traditions.

Of the five Eastern traditions, the Byzantine tradition is of fundamental
importance in Central Europe, to which thirteen Catholic churches belong. Can.
29-30 of the CCEO regulate affiliation to a specific sui iuris church, usually
according to the father, with the possibility of exceptions based on parental
agreement. The Latin code reflects the conciliar respect for the Eastern Churches
and support for ecumenical dialogue. Can. 111 of the CIC sets the rules for
affiliation to a sui iuris church during baptism and corresponds to the parallel
provisions of the CCEO. The Latin Church, although it knows multiple rites,
forms a single sui iuris church. The rite of baptism itself does not absolutely
determine affiliation to a specific church. The CCEO represents a full-fledged,
autonomous legal system of the Eastern Catholic Churches, equivalent to the
Latin CIC. The dual codification expresses the unity of the Catholic Church in
the diversity of traditions and confirms the ecclesiological model of the Church
as a communion of sui iuris churches under the leadership of the Bishop of Rome.

Modern Challenges: The Czech Lands, Persecution, and Identity Today

The fundamental difficulty in inter-ecclesial relations in Central Europe is
primarily the identification of the Latin Church with the universal Church. This
attitude stems from an inaccurate interpretation of the views of Pope Benedict XIV
and was further reinforced by historical development after the Second Vatican
Council. The specific situation of Central Europe, separated by the "Iron Curtain,"
led to a delayed but simultaneously more stable development, spared from some
Western European crises.

The establishment of Czechoslovakia in 1918 brought a significantly negative state
attitude toward the Roman Catholic Church. Austrian Catholicism, Germanization,
and the connection of the Church with the Habsburg monarchy caused deep trauma
in Czech society. Roman Catholics were labeled as opponents of the national state,
while President T. G. Masaryk was reserved but critical toward the Church. His
statement that the Church would have as many rights as it fought for foreshadowed
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further developments. The "Away from Rome" movement led to a mass departure of
believers and the founding of the Czechoslovak Hussite Church in 1920. Hussitism
was idealized and became a tool of national identity and the gradual atheization of
society. Paradoxically, this church was founded by about 300 former Roman Catholic
priests. Despite constitutional religious freedom, Roman Catholics were perceived as
second-class citizens.

The Greek Catholic Church was understood by the state as autonomous and
separate from the Roman Church, which contributed to identity confusion and to
processes of Latinization or "Romanization” of believers of the Eastern rite, who
often felt more like Roman Catholics of the Eastern rite than an independent "Greek"
church. A specific group was formed by the Sudeten Germans—predominantly
Roman Catholics of the Latin rite (approx. 3.3 million people). The ideology of
Czechoslovakism and Hussitism triggered an identity crisis in them, which was later
exploited by Nazi propaganda. Although the importance of the Roman Catholic
Church in society grew in the 1930s, after 1948, the communist regime designated it
as a "total antagonist" and began systematic persecution.

Czechoslovakia took over the legal recognition of several churches, including the
Roman Catholic, Greek Catholic, Orthodox, and Old Catholic. The Greek Catholic
Church was perceived by the state as an autonomous unit, similar to the Old Catholic
Church, which has consequences to this day. After centuries of recatholization, there
was no independent Greek Catholic administration in the Czech lands. It was not
until 1933 that a central parish was established in Prague at St. Clement's, intended
primarily for believers from Subcarpathian Rusand eastern Slovakia. Administration
fell under the Bishop of Presov. The legislative anchoring of the parish since 1934
confirmed its jurisdiction over Bohemia, Moravia, and Silesia, and state consent to
the change of boundaries of the Presov Eparchy.

After the communist coup, following the so-called Synod of Presov in 1950, the
Greek Catholic Church was banned. Believers were administratively transferred to
Orthodoxy, clergy were persecuted, Bishop P. P. Gojdi¢ died in prison, and auxiliary
bishop V. Hopko was interned. The restoration of the Church was made possible
by a government decision in 1968 based on a petition campaign. However, activity
remained largely limited to Prague until 1989. Only after the fall of communism were
conditions created for broader pastoral activity. In 1993, an episcopal vicariate for
Catholics of the Eastern rite was established, thereby strengthening the independent
administration of Greek Catholics in the Czech Republic. In 1996, Pope John
Paul IT established the Apostolic Exarchate for Catholics of the Byzantine Rite in
the Czech Republic. The Exarchate is directly subject to the Apostolic See and is

22 Zfizeni fecko-katolické fary [The erection of the Greek-Catholic rectory] in Casopis katolického
duchovenstva [Journal of the Catholic Clergy], Prague 1934, p. 125.
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understood as a transitional form toward a possible eparchy. The founding bull of
1996 defined its jurisdiction and confirmed the Cathedral of St. Clement in Prague.
The Exarchate aligns itself with the Cyrillo-Methodian tradition and unity with
Rome. Simultaneously, however, a question arises among the faithful as to which sui
iuris church the Exarchate actually belongs to, which causes tension and uncertainty
regarding identity.

Following the expulsion of the Sudeten Germans and after 1948, systematic
atheization began. The Roman Catholic Church was openly persecuted, hundreds
of thousands of people were imprisoned, and church registers were taken over by the
state. Even after 1989, a strong social prejudice against the Roman Church persists.
Bishop Davidek's "hidden church" project led to non-canonical ordinations, the
resolution of which was brought about by documents from the Holy See. Statistics
show a long-term decline in Roman Catholics and a relatively stable number of
Greek Catholics.

Latinization can be understood both positively and negatively. Positively, as the
openness of the Latin Church toward Eastern spirituality, especially in the Cyrillo-
Methodian tradition and the Velehrad movement. Negatively, as a consequence of
ignorance of Easternlaw and insufficient reception of the CCEO. The state registration
of churches in the Czech Republic contributed to the erroneous perception of the
Greek Catholic Church as a different denomination. Another source of tension is
nationalism, especially in connection with Ukrainian migration and the question of
episcopal identity. The situation of the Exarchate is understood by some believers as
forced Latinization, contrary to the spirit of the Union of Brest-Litovsk. The shortage
of priests, different funding, and the absence of a concordat between the Czech
Republic and the Apostolic See” further complicate inter-ecclesial relations.

The Latinization of Christians of Eastern Churches was shaped in various ways
and inevitably touches upon both church law (CIC and CCEO) and broader social,
cultural, and demographic factors. The establishment of the Apostolic Exarchate in
the Czech Republic by Pope John Paul IT's bull confirms that the Church anticipates
a permanent presence and future for Eastern Catholics as a sui iuris church. At the
same time, however, there is an obligation to strive both against the Latinization of
Eastern Christians and against the unjustified "Orientalization" of those integrating
into the Latin tradition. The project of the Union of Brest-Litovsk, developed through
the CCEO, opens the way to a fuller communion of sui iuris churches without
obscuring the persistent pain of the division between the Roman and Orthodox
Churches.

23 Cf. Martin De Agar J. T., Raccolta di concordati 1950-1999 [Collection of concordats 1950
1999], Libreria Editrice Vaticana 2000; I concordati dal 2000 al 2009 [The concordats from
2000 to 2009], Libreria Editrice Vaticana 2010.
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Conclusion

Current migration from the countries of the former Soviet Union, however,
creates new tensions: both the actual Latinization of Eastern Christians and the
adoption of Orthodox practices by Latin Catholics occur, often in violation of valid
norms. The goal, however, is neither Latinization nor Byzantinization, but unity
with the successor of Peter — the Bishop of Rome — which is the true meaning
of "Romanness." In Central Europe, tension persists between Eastern spirituality
and Latin legal thinking, as well as practical misunderstanding among believers
of different rites, stemming primarily from ignorance of the CCEO and CIC. The
absence of official Czech translations and commentaries deepens these difficulties;
making them accessible should be a priority. Although the number of Roman
Catholics is declining and the number of Eastern Catholics remains stagnant
despite migration, the solution lies not in structural changes, but in the consistent
and sensitive application of church law, which respects the identity of individual
churches and supports their genuine communion.
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