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				TRANSLITERATIONS AND DOUBT MARKERS

				With or without diacritics, Hindustani, Hindi and Sanskrit words are transcribed using the standard system for Sanskrit (not Hindi). This means that the silent “a” of Hindi is written out (e.g. karanā not karnā ), that “च” is written as “ca”, and that “छ” is written as “cha”. Hindi-Urdu letters that are not found in Sanskrit are transcribed as follows: “क़” as “qa”, “ज़” as “za”, “ड़” as “ḍa”, “ढ़” as “ḍha”, and “फ़” as “fa”.

				Words that are taken directly from Hindustani, Hindi or Sanskrit use diacritics whenever they are written in italics. This includes the titles of specific books written in these languages (e.g. Rāmāyaṇa). In the English translation of the “Dialogue”, the book titles are transcribed exactly as they appear in the Hindustan text (e.g Jajura beda), except when preceded by an equals sign (e.g. = Yajur-veda). All words taken from Indian languages that are not in italics, including the names of deities, are spelled without diacritics, but otherwise are written out as if transliterated from Sanskrit (e.g. Mahadeva). When diacritics are not used, both the letter “श” and the letter “ष” are transliterated as “sha” (e.g. Shiva, Vishnu). Indian words that are common in English use their normal English spellings (e.g. Krishna, Brahmin, Tulsi Das).

				When I had doubts either about the reading or sense of the original texts of the Dialogue, I have added a question mark in brackets: [?]. In a few cases I have just left a phrase of the Hindustani text as is without attempting to translate it.

			

		

	
		
			
				
				ABBREVIATIONS

				CH = the Hindustani text of the 1787 manuscript of the Dialogue as edited by Costanzo da Borgo San Sepulcro.

				CI = the Italian text of the 1787 manuscript of the Dialogue as translated by Costanzo da Borgo San Sepulcro. 

				GH = the Hindustani text of the 1751 manuscript of the Dialogue as edited by Giuseppe Maria da Gargnano.

				GI = the Italian text of the 1751 manuscript of the Dialogue as written by Giuseppe Maria da Gargnano.

				MSH = Modern Standard Hindi.

				S.C.I.O.C. = the collection of files in the Archives of Propaganda Fide in the Vatican titled Scritture referite nei Congressi: Indie Orientali, Cina, 1623-1799, 1ª serie.

			

		

	
		
			
				
				PREFACE

				This book has taken a long time to put together. In about the year 2000, I encountered a discussion of Giuseppe Maria da Gargnano’s Christian-Hindu Dialogue in an article by Umberto Nardella published in 1984. At the time I was beginning a research project on the life of the Capuchin missionary Marco della Tomba, who was Giuseppe Maria’s successor in the Mission station located in the kingdom of Bettiah in northwestern Bihar. In 2003 I published an article titled “Europeans in Late Mughal India: The Perceptions of Italian Missionaries” in which I summarized and discussed the contents of Giuseppe Maria’s Dialogue. After this, I mainly worked on a biography of Marco della Tomba and other research projects. Finally in about 2012 I decided to undertake this study, edition and translation of Giuseppe Maria’s Dialogue. The possibilities of finding a publisher for this project seemed to be inherently unlikely, so I approached the publication department of my academic institution, El Colegio de Mexico, with a proposal to publish the text in a free, on-line version. This would reduce the costs of publication and make the text available to a much wider readership, especially in India. After receiving the necessary readers’ reports on the text, the Center of Asian and African Studies and the publications department of El Colegio de Mexico agreed to arrange its publication in this on-line format.

				Some of the topics in chapter two of the present book have been further clarified by discussions in two texts that came to my notice too later to incorporate them. One is the book Intercultural Encounter and the Jesuit Mission in South Asia (16th – 18th Centuries), edited by Anand Amaladass and Ines G. Zupanov (Bangalore: Asia Trading Corp., 2014). Here the essays by Francis X. Clooney and by Gérard Colas and Usha Colas-Chauhan about the missionary arguments against transmigration are particularly interesting. The second text is a still unpublished essay by Will Sweetman about early missionary efforts to obtain and read the Vedas. Another soon to be published study that I have seen only in part is a book about Catholic Orientalism by Ines Zupanov. This will undoubtedly clarify many important issues.

				Various institutions and many individuals have helped to make the realization of this project possible. I would like to thank the Vatican Apostolic Library for allowing me to examine the two extant manuscripts of Giuseppe Maria’s text and then provide computer disc copies of microfilms of these manuscripts. The Archive of Propaganda Fide, also located in the Vatican, was extremely helpful in providing access to a multitude of documents and letters about Giuseppe Maria and the history of the Tibet Mission. Among the many individuals who offered their help during the project, I would particularly like to mention my academic colleagues Professor Elisabetta Corsi of La Sapienza University in Rome (formerly a colleague in El Colegio de Mexico), Professor Pinuccia Caracchi of The University of Turin, Doctor Jose Kalapura, S. J., now of St. Xavier’s school in Patna, Professor Uma Thukral of El Colegio de Mexico, and Professor Thomas Trautmann of the University of Michigan. I also thank the help given by my research assistant, Odeth Osorio, and by the Center’s administrative assistant, Adriana Villanueva. El Colegio de Mexico supported the project not only by paying my salary and helping finance several research trips to India and Italy, but also by providing freedom to follow my own intellectual interests and the time necessary to complete the research. It has been a great privilege to work in this institution.
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				CHAPTER 1

                GIUSEPPE MARIA DA GARGNANO

				
				Most of what is now known about the life of Giuseppe Maria da Gargnano is derived from the biography written about him by his friend and fellow Capuchin missionary, Cassiano da Macerata.[1] Cassiano’s biography of Giuseppe Maria was published in Verona in 1767 and mostly written the previous year. Cassiano left India in 1755 and Giuseppe Maria died in India in 1761. Thus the biography was written some twelve years after Cassiano had last met with Giuseppe Maria and about five years after the latter’s death. Its account of Giuseppe Maria’s life is clearly based on events that must have actually happened, but it is also obvious that the biography was written explicitly in order to praise Giuseppe Maria, quite possibly with the aim of eventually promoting his beatification.

				Another text by Cassiano with some relevant information is his journal of his travels in India, Nepal and Tibet. This was published twice in the twentieth century.[2] Cassiano had access to a number of letters written by Giuseppe Maria to Cassiano himself, to Giuseppe Maria’s uncle, and to the prefect of Propaganda Fide. Five of these letters are transcribed in full in Cassiano’s book and three others are summarized in it. The only other surviving sources for reconstructing the life of Giuseppe Maria are one letter written by him, now found in the Propaganda Fide archives, and references to him in letters and documents written by his contemporaries, also found in the same archives.[3] 

				Another key source, but one that contains no direct biographical information, is the subject of this book, Giuseppe Maria’s “Dialogue between a Christian and a Hindu about Religion”, a text written by him, with Cassiano’s help, in both the Hindustani and Italian languages, in the year 1751. Two eighteenth century manuscripts of this text survive. One was evidently written by Giuseppe Maria’s himself in 1751, and the other was written out by another Capuchin of the Mission, Costanzo da Borgo San Sepolcro in 1787. Both are now in the Vatican Library.[4] Giuseppe Maria is also said to have translated a number of Hindustani and Sanskrit texts into Italian, to have translated some Christian tracts into Hindustani, and to have written another Christian-Hindu dialogue in Hindustani in which the Christian explains the fundamentals of the Christian religion. Unfortunately none of these other translations and compositions survives. 

				The story of Giuseppe Maria’s early years is told in a preface to Cassiano’s text written by the Capuchin friar, Silvio da Brescia. Giuseppe Maria’s original name was Bernardino Bernini. His aristocrat parents were Count Giuseppe de’ Bernini and the Countess Giovanna de’ Bettoni. They lived at Gargnano in the diocese of Brescia, which then belonged to the Republic of Venice. This couple had five sons and three daughters. Bernardino was one of the younger sons. His oldest brother was married and presumably inherited the family estate. Two other brothers joined the religious order known as the Institute of Saint Romualdo. Another brother became a priest, apparently associated with the Conventual Franciscans. Two of Giuseppe Maria’s sisters married and the third joined the Theresian nuns of Cremona. 

				According to Silvio da Brescia, Bernardino was born on September 2, 1709. At age nine, Bernardino and a younger brother moved to Vienna where they lived with an uncle, Count Girolamo. Bernardino is said to have had a “fiery temperament” which he vented against the family servants including his own “Preceptor of Grammar”. He once even accepted a challenge to a duel with a “Companion” who was a much better fencer, but who, luckily for Bernardino, eventually refused to appear at the appointed time. Bernardino is also said to have had a deeply religious character. At a young age he and one of his younger brothers took to scourging each other as a religious exercise. Bernardino and the younger brother who lived with him in Vienna once fled from their uncle’s house in order to imitate the harsh penances the “Holy Anchorets” described in a book Bernardino had read. They were found two days later. When he was sixteen, Bernardino returned to Gargnano, by then “well instructed in … the Latin, German, French and Tuscan languages”.

				Soon after Bernardino met a well-known Capuchin missionary named Padre Carlo Maria da Caslino. Although Bernardino had been planning to begin a career in the military, the missionary told him that he should instead choose “to serve the Emperor of Heaven under the standards of the Cross and of the Crucified”. Giuseppe Maria decided to join the the Capuchins, a branch of the Order of Franciscans. He entered the Trenzano monastery under Padre Latttanzio da Pompiano and, after a trial period, donned the Capuchin habit on May 9, 1726, changing his name to Giuseppe Maria da Gargnano. He is said to have been a model novitiate and to have been much admired by his fellow novitiates. In due time, he ended his trial period and took his permanent vows of poverty, chastity and obedience as a Capuchin friar. He was sent first to the Montechiaro monastery and then to the Brescia monastery. In Brescia he studied under Father Timoteo da Brescia. He was then sent to the University (Studio) of Viterbo and later went to Rome for further studies.

				At the end of 1736, Francisco Orazio della Penna, the Prefect of the Tibet Mission, arrived in Rome and asked the leadership of Propaganda Fide to recruit more missionaries for the Mission.[5] Francisco Orazio invited Giuseppe Maria to join the Mission and Giuseppe Maria somewhat reluctantly accepted. On July 24, 1738, he took his exam to join the Mission and was awarded the modest grade of “bene”.[6] At this point in the published biography, Cassiano da Macerata takes up the story from Silvio da Brescia. 

				Soon after his exam, Giuseppe Maria went to Genoa with his fellow Capuchin friar, Daniele da Morciano, to begin their voyage to India. In Genoa they were met by their fellow friars, Tranquillo d’Apecchio and Cassiano da Macerata.[7] Eventually, and by different routes, they all reached the Capuchin monastery at Hennebont on the coast of Brittany in France, where they remained until they found ships to take them to India. Travelling in three different ships, twelve Capuchins—ten priests and two lay brothers—finally set off for India and the Tibet Mission on March 11, 1739.[8] In due time, Giuseppe Maria and the others on his ship rounded the Cape of Good Hope and arrived at the French colony of Pondicherry on the southeast coast of India on August 24.[9]

				In Pondicherry Giuseppe Maria stayed for some time with some French Capuchins who tried to get him to stay with them instead of moving on to join the Tibet Mission. Giuseppe Maria had to obey his orders, however, and sailed on to Chandernagore in Bengal, where he arrived on September 29. The city of Chandernagore on the Hugli river near the British city of Calcutta was a French settlement, established to facilitate the rich trade of the Compagnie des Indes with Bengal and its hinterland. In Chandernagore the Capuchins of the Tibet Mission had constructed a hospice as a base camp for receiving new missionaries who would depart from there and proceed up the Ganges to Patna in Bihar, where another hospice had been constructed, and then continue on north to Kathmandu in Nepal before eventually reaching their final destination, Lhasa in Tibet.

				Giuseppe Maria and most of the other Capuchins set off for Patna in two boats up the Hugli River at the beginning of November, 1739. The boat in which Giuseppe Maria and the Prefect, Francesco Orazio della Penna, travelled stopped at Kassimbazar in northern Bengal to get the necessary passports from the nawab of Bengal. From there Giuseppe Maria’s group decided to travel to Patna by land. Some Dutch gentlemen donated the assistance of three oxen with drivers. According to Cassiano, along the way they braved “the voracity of tigers and the fury of elephants, rhinoceroses, and other wild beasts that infest those regions”, as well as the threats of thieves who preyed on travellers in the rest-houses and the extortions of the toll-collectors on the roads.[10] Giuseppe Maria’s group arrived in Patna on December 8 and Cassiano’s group about one week later. 

				Patna on the Ganges River was (and remains) a large city and the capital of the populous Bihar region. At the time it was subject to the nawab of Bengal and was governed by a deputy-nawab. The city was an important trading center and the site of French, English and Dutch “factories”, or trading stations, each of which housed a small garrison of European soldiers. Many of the soldiers were Roman Catholics and the only Catholic priests in the city were the Capuchin friars who lived in the Tibet Mission hospice. At the time of the arrival of Giuseppe Maria and his companions, the hospice was virtually in ruins and only one friar, Sigismondo da Jesi, lived there to manage the hospice and care for the Roman Catholics who lived in the city and in the European factories. 

				The Mission prefect, Francesco Orazio della Penna, decided to leave Giuseppe Maria and Antonino da Monte Alboddo at the hospice in Patna with Sigismondo and to take the other friars with himself to Kathmandu and Lhasa. Giuseppe Maria stayed in Patna for two years. During that time he ministered to the local Catholic community and offered free medical care to anyone who came to him. A letter dated December 25, 1763, from Giuseppe Maria’s companion, Antonino da Monte Alboddo, to Cassiano about events of this period in Patna describes Giuseppe Maria’s efforts to control his legendary temper in his difficult interactions with the local Indians:[11]

				Although by nature he tended to have an angry temper, I never observed him to let this passion get the better of him, either in deeds or in words, although I did not fail sometimes to give him cause to do so. Nor was he inalterably gentle only with me, but also with Indian persons, who in so many ways, tried the patience of the missionaries, whether it be by their duplicity, their flattery, their lies, or their petulance, which they particularly directed against the missionary fathers who practiced medicine, as did the above-mentioned Father [Giuseppe Maria]. And although sometimes I saw him change color because of some impropriety or unreasonableness, I never observed the violence that he directed against himself. And even when I advised him many times to chase away those who were rude to him, he replied to me: Patientia nobis necessaria est [We need to be patient].

				While in Patna Giuseppe Maria made the acquaintance of the king of Bettiah named Dhrub (or Dhurup) Singh who was at least nominally subordinate to the deputy nawab for Bihar whose capital was located in Patna. According to Cassiano, during these two years Giuseppe Maria made the five-day journey to Bettiah seven times at the request of this king, in part to administer to the king “a certain medicine, to cure him of some troubles”.[12] Marco della Tomba, Giuseppe Maria’s later assistant and successor in Bettiah, however, gives a rather different account of these same trips to Bettiah.[13] Marco claims that in about 1743, the queen of Bettiah got sick and the local doctors were unable to cure her and attributed the illness to the consequences of king’s sin of having killed his own brother. Meanwhile the king had heard about the medical skills of the Italian friars in Patna and three times invited them to Bettiah to treat the queen. On the third invitation, Giuseppe Maria decided to make the trip. After some hesitation, the king consented to waive the custom of secluding the queen and allowed Giuseppe Maria to interview her directly. Giuseppe Maria found that the queen’s “only visible problem was some cankers on her throat”. He told the king the cause of her illness was purely physical and made a remedy that cured the queen “within fifteen days”. The king was delighted and begged Giuseppe Maria to establish a hospice in Bettiah. On the friar’s instruction the king sent a request to this effect to the pope, Benedict XIV, and the pope agreed. The hospice was first set up in about 1745.

				Meanwhile, on January 9, 1740 the other missionaries—including Francesco Orazio della Penna and Cassiano da Macerata—had left Patna for Nepal. The Kathmandu Valley was at that time divided into three small kingdoms headed by kings of the Malla dynasty. At Bhatgaon, one of the capitals, the Mission had established a hospice then manned by the friars Gioacchino da San Anatolia and Vito da Recanati in a good house donated by the local Malla king. The friars stayed in the cities of Bhatgaon and nearby Kathmandu waiting for permission to enter Tibet from the Tibetan king. Before this was obtained, the rains had begun, and they all ending up staying in the valley until October 4. They finally arrived in Lhasa January 6, 1741, only a few days less than a full year since they had left Patna and two years and four months since starting their journey from Italy. The seven missionaries who arrived in Lhasa were the prefect, Francesco Orazio della Penna; the friars Cassiano da Macerata, Gioacchino da San Anatolia, Costantino da Loro, Floriano da Jesi, and Tranquillo d’Apecchio; and the lay brother Paolo da Firenze. The friars Vito da Recanati and Innocenzo d’Ascoli and Brother Liborio da Fermo had been left in the Bhatgaon hospice.

				Once settled in Lhasa, the new missionaries set about learning the Tibetan language. The prefect, who had previously lived in Tibet from 1716 to 1732, already knew the language well. On September 9, 1741, they were granted an audience with the king of Tibet, who wrote for them a decree that permitted them to preach their religion and to make local converts. A week later they were granted an audience with the Dalai Lama, who agreed to give them a much less explicit letter that stated that they would be allowed to “labor peacefully for the end for which they had been sent”.[14] To both the king and the Dalai Lama, the missionaries presented a letter from the pope (translated into Tibetan) and gifts that they had brought all the way from Rome. In return the friars received letters and gifts for the pope from the king and the Dalai Lama. The elderly friar Gioacchino da San Anatolia (1684-1764) was assigned the task of taking these gifts back to Rome. He left Lhasa with the letters and gifts at the end of October, 1741, via Kathmandu, Patna and Chandernagore. He finally arrived back in Rome in June 1745, over three and one half years later.

				When Gioacchino had arrived in Patna, he had agreed to stay there for one year so that one of the two friars then resident in Patna could travel to Lhasa. After some discussion, Giuseppe Maria volunteered to go. He left Patna in January, 1742, via Bettiah and Kathmandu. In Kathmandu he joined a caravan of merchants who were travelling to Lhasa. Once they had arrived at Kuti, on the border of Tibet, however, the merchants delayed their departure, and Giuseppe Maria set off alone in the company of only one man, a low caste “Zughi” who understood a little Hindustani, the language Giuseppe Maria had learned at Patna. On the trip the two faced near starvation and at one point were lost in a great sandy desert.

				Meanwhile in Lhasa the activities of the missionaries had provoked some of the lamas to initiate a persecution against them. According to Cassiano, the missionaries baptized 60 catechumens who wished to convert to Christianity on Holy Saturday of Pentecost (13 May) of 1742.[15] In protest some 400 lamas went together to the king and demanded that he take action against the missionaries. The king agreed and had the neophytes arrested and publicly whipped. He also prohibited the missionaries from continuing to preach to the Tibetans. 

				The prefect of the Mission in Lhasa reacted to these events by sending a Nepalese Christian with a letter for Giuseppe Maria, whom the prefect knew was on his way to Lhasa, telling him to return to Nepal since his presence in Lhasa would only aggravate the situation. Giuseppe Maria had in fact almost reached Lhasa by this time and received the letter just one day later. He wrote back to the prefect begging to be allowed to enter Lhasa. The missionaries discussed the request and agreed to let Giuseppe Maria join them. Cassiano da Macerata was sent to meet him on the outskirts of Lhasa and they entered the city together on May 27.

				Giuseppe Maria immediately began to learn the Tibetan language and also started to offer free medical services for the populace. Since the king by that time was known to have become hostile to the missionaries, even those persons who came to Giuseppe Maria for medical help are said to have often tried Giuseppe Maria’s zeal and patience by insulting the Christian religion. As an example, Cassiano cites the case of a lama of the Se-ra monastery whom Giuseppe Maria was treating for “an abscess on one of his buttocks”.[16] For Giuseppe Maria’s daily three-mile trip to the monastery, the lama had loaned him the use of a horse. One day when Giuseppe Maria arrived at the temple he was forced to enter by a gate that led directly to a temple within the monastery. The lamas then insisted that Giuseppe Maria dismount “out of honor for the gods of that temple”. Giuseppe Maria refused, turned the horse’s head, and bolted out the gate by which he had entered.

				Around this time, the prefect, Francesco Orazio della Penna, and the able friar Tranquillo d’Apecchio attempted to mend relations with the king and the Dalai Lama. On one occasion they presented Tibetan translations of a long letter written to them by Cardinal Belluga and a small Christian catechism.[17] These efforts were of no avail, and the king and Dalai Lama continued to prohibit proselytizing among the Tibetans. The missionaries were only allowed to preach to the Nepalese and other foreigners resident in Lhasa. One of the Nepalese accepted Christianity and was baptized under the name Michele. 

				By this time the missionaries had come to realize that their own situation was hopeless, however, and decided send some of the friars back to Nepal and India. The friars Cassiano da Macerata, Floriano da Jesi, and Costantino da Loro accordingly left Tibet on August 31, 1742. The prefect, Giuseppe Maria, and Brother Paolo da Firenze stayed on in Lhasa. In 1744 a letter arrived for the prefect in Lhasa from the pope in Rome in answer to an earlier letter sent by the prefect explaining the difficulties they faced in Lhasa. The pope’s letter instructed the prefect to do whatever he thought prudent. In a last-ditch effort, the prefect sent another letter to the king in which he argued that the Christian religion was necessary for salvation and useful for kings since it demands that the subjects of kings be respectful and obedient. The Tibetan king, however, replied with a letter of his own in which he praised the “Tibetan religion over all others”. The prefect reluctantly decided it was time to leave Tibet once and for all.

				On April 20, 1745, the remaining four—Francesco Orazio della Penna, Giuseppe Maria, Costantino and Brother Paolo left Lhasa together with the Nepalese convert Michele. The Mission in Tibet was finished. On June 4 they arrived in Nepal. The prefect was now sixty-five years old and not in good health. On the way to Nepal he had fallen ill and had to be carried much of the way. On July 20, the prefect died in the city of Patan, one of the three Malla capitals in the Kathmandu Valley. Tranquillo d’Apecchio, the vice-prefect, became the acting prefect. A letter from the pope to the king of Bettiah authorizing the establishment of a hospice in Bettiah had earlier arrived in Lhasa together with the pope’s letter to the king of Tibet. Giuseppe Maria was instructed to go to Bettiah to set up a hospice, taking the Nepali neophyte Michele with him as a servant. Cassiano, who was sick with a bad case of dysentery, was to go with them to Bettiah and then to continue on to Patna in the hopes of recovering his health. The three had to wait in Nepal for several months until the malarial weather of the rainy season had ended. They finally set off from Nepal on November 30 and arrived in Bettiah on December 7. Cassiano had to be carried in a cloth sling (dandi) hung from a pole carried on the shoulders of two men.

				According to Cassiano, the king of Bettiah was delighted to see them, but could only offer them “a poor one-story house” near the palace.[18] Attached to the house was a small piece of land on which the friars hoped to plant a vegetable garden. Three days later, however, they all left for Patna, with Cassiano carried more comfortably in a palanquin (duli). They arrived in Patna on Christmas day. There the European residents gave Giuseppe Maria many gifts for the new hospice in Bettiah and after the holidays, he and Michele travelled back to that city.

				After Cassiano had recovered his health in Patna the vice-prefect, Tranquillo d’Apecchio, instructed him to return to Nepal. On the way there, he passed through Bettiah, arriving on March 4, 1746. There he found Giuseppe Maria in poor health, “very thin and of a bad complexion”.[19] The problem was simply Giuseppe Maria’s religious zeal. He worked too hard and ate poorly. He served the sick practicing medicine, baptized dying children, gave daily instruction to a small group of catechumens, studied Hindu books and the Hindustani language with the help of a Brahmin teacher, and regularly celebrated Catholic Masses. Cassiano begged Giuseppe Maria to take better care of himself. The next day Cassiano continued his journey to join the vice-prefect in Bhatgaon in the Kathmandu Valley where he arrived on March 11.

				Around this time an important courtier of the king of Bettiah died. This man owed money to many people including to the king and to a certain wealthy Brahmin. As a result the king confiscated the debtor’s house and property. The wealthy Brahmin then went to the king demanding that he be paid first, ahead of the king. The king refused and threw him out. The Brahmin became so enraged that he went to the nearby house of the dead debtor, went up on the roof and committed suicide, disemboweling himself with a knife while cursing the king. The king immediately ordered that the body to be cremated “in a dishonorable place” and the house where the suicide occurred be destroyed. A “page” of the king instead suggested that the house be given to Giuseppe Maria. The king agreed and Mission thus acquired a new and much better built hospice. This property is today the site of the big Catholic Church in Bettiah and the adjacent offices and residence of the local bishop.

				Soon afterward Giuseppe Maria’s overexertion in his missionary endeavors was complicated by a serious illness with a high fever, probably malaria. The local doctors could do nothing to improve his condition and the king sent him off to Patna in a palanquin so that he could be treated by European doctors there. Meanwhile, in Bhatgaon there was a severe epidemic, possibly of cholera, that affected many people in the city, especially the poor. Cassiano fell badly ill but then recovered sufficiently for the vice-prefect to decide to take him with him to Patna. This was in the latter part of the month of November, 1746. Cassiano and Tranquillo arrived in Patna via Bettiah on December 6, where they found Giuseppe Maria fully recovered and in excellent health. Tranquillo decided to take Giuseppe Maria with him to Chandernagore, where he wanted to inspect the hospice, and sent Odoardo da Cingoli, who had been in charge of the Patna hospice, to Bettiah in Giuseppe Maria’s stead. Cassiano stayed on in Patna to care for the hospice there.

				Tranquillo d’Apecchio and Giuseppe Maria arrived by boat in the French city of Chandernagore around the middle of December, 1746. According to Cassiano, it was the custom in the period before Christmas that “the European Catholics obliged all the male and female slaves in their service to be confessed and take communion”.[20] The only European language most of the slaves knew was Portuguese. Tranquillo did not know this language, but Giuseppe Maria did. Since, Cassiano claims, the slaves “at that time sought out foreign priests, in order to unload at their feet with less repugnance their own sometimes extraordinary dissolute acts”, Giuseppe Maria was kept tied to the confessional from morning to night.[21] At the request of several gentlemen of the French colony and of the Jesuit fathers who were parish priests there, early in 1747 Tranquillo left Giuseppe Maria in Chandernagore as Superior of the hospice, while he himself returned to Patna with the friar Fedele d’Arona (1715-1752). With Giuseppe Maria in Chandernagore were the friars Vito da Recanati (1703-1747) and Daniele da Morciano (1706-1766). Once in Patna, they found Cassiano again in good health. Tranquillo left Cassiano in Patna together with the friar Antonino da Monte Alboddo (1705-1769), while he himself headed back to Nepal via Bettiah with Fedele. In Bettiah Tranquillo left Fedele as a companion for Odoardo da Cingoli. Tranquillo went on alone to Nepal and arrived on March 14.

				At this point, then, Giuseppe Maria was stuck in Chandernagore spending much of his time hearing confessions, visiting, dispensing medicines for the European community and their converted Indian servants and slaves. In Bengal, the Tibetan and Hindustani languages that he had worked so hard to learn were of little use. The sermons he preached were mostly in French or Portuguese. According to Cassiano, Giuseppe Maria also made use of his excellent knowledge of German to convert several Lutheran Protestants who lived in the colonies of the English and Dutch.[22] 

				Cassiano’s narrative here picks up a theme which is often repeated in the letters of later Tibet Mission friars such Marco della Tomba (1726-1803) and Giuseppe da Rovato (died 1786). This is the idea that the European Christians resident in India exhibited such immoral and sacrilegious behavior that they set the worst possible example for the native Indians whom the missionaries hoped to convert. For this reason, scandalized missionaries such as Giuseppe Maria and Cassiano complained that they much preferred being stationed in places such as Bettiah where the absence the bad examples set by Europeans made the work of proselytizing much easier. There are in fact several different sorts of complaints the missionaries make against the European residents, and these complaints reveal much about the changes taking place in European societies both in Europe and in the colonies.

				The most obvious missionary complaint was that the Europeans were sexually promiscuous and set a very bad example in this regard in comparison with the native Indians who in sexual matters were usually, though not always, more discrete. In this period, the European residents were almost all male since European women were not yet being imported into the European colonies in any significant numbers. The missionaries never expressed disapproval of marriages between European men and Indian women, but they did complain about the popularity of prostitutes and dancing girls. They also objected to the longer-lasting relationships between European men and Indian women that were not sanctified by marriage or by the conversion to Christianity of the Indian women and their children.

				A second missionary complaint was that the Catholic Christians and the Protestant Christians mixed together socially, and joined in the same bad behavior, in such a way that the native Indians could not distinguish between them, and willy-nilly attributed the bad deeds of the European Protestants to the European Catholics. Nonetheless, the Catholic missionaries sometimes did accept help and friendship from Protestants, as, for example, when they received mission supplies from Dutch Protestans at Kassimbazar (p. 6 above).

				A third missionary complaint was that many Europeans, both Protestants and Catholics, professed religious skepticism and irreligious behavior. The eighteenth-century was, of course, the age of the European Enlightenment and the secularizing ideas of thinkers such as Locke, Voltaire and Diderot had travelled to India with the English and French traders. When the Europeans in India extended Enlightenment-inspired religious tolerance to the idolatrous Hindus, however, the missionaries threw up their hands in total disgust. In his biography of Giuseppe Maria, Cassiano narrates an anecdote that neatly combines all three of these complaints. This concerns the construction of a Siva temple by some English Protestants. Cassiano begins:[23]

				Among the many scandals that in my time originated among the Heretics [i.e. Protestants], there was one that not only transfixed the missionaries and all the Catholics, but also disgusted even the Mohammedans and whoever among the Idolaters had the least knowledge of our holy Religion; and to succinctly indicate it here will not be superfluous, since then one will better understand how right the missionaries were to avoid staying in those hospices where the Europeans, particularly the Heretics, have factories.

				According to Cassiano, the English East India Company had built a sumptuous factory in Patna.[24] The heads of the factory requested to their superiors in London that they be allowed to buy some land outside the city to build a hospital where the Europeans who fell ill could recover in the more healthy air. The permission was obtained and the factory heads purchased a village some four miles from the city along the bank of the Ganges. Instead of a hospital, however, they built there a garden for their own recreation. In the village where they built the garden there was a small Shiva temple where, Cassiano says, “the Hindus (Gentili) daily sacrificed to the infamous image of the Lingam, that is, the Priapus of the Brahmins”. At the time the garden was first built, the English factory head demolished the village, including the temple, and threw the linga in a deep well. Many years later, the incident was all but forgotten. Cassiano continues:[25]

				In my time there were in that factory some who were more Atheists than Heretics. In order to please the Hindus—and even more in order to attract there idolatrous women and girls with the bait of that false Religion—they not only dug up that infamous image, but, even worse, built at their own expense a small temple, where they exposed the image to sacrifices and worship by the Idolaters, who were less impious than they, since they are deprived of better lights. And as if all this impiety were not enough, they appointed two Brahmins there with the salary of custodians, so that according to custom they might daily offer sacrifices and one of them might distribute the sacrificial flowers to those who came there. And the other one brought the same flowers to all those of the factory, so that whoever received these flowers would appear to participate in the sacrilegious ceremony.

				This behavior is said to have scandalized everyone who heard about it, even Cassiano’s language teacher, a devout Brahmin, although, in Cassiano’s view, his teacher’s objection “was based on a false principle: that no one can abandon the Religion into which God had had him be born without falling into impiety”. Cassiano adds: “I could not believe this report to be true, since so much wickedness in persons born and raised in Europe seemed to me to be impossible”. To satisfy his doubts he went to the site of the temple and witnessed “with great horror” the daily sacrifices he had heard about.

				A particular bête-noir of Cassiano and the other Capuchin missionaries was the influence of Free Masonry, which was quite strong among both the English and the French residents in India. Free Masonry had arisen in England, France and other countries of Europe early in the eighteenth century and had spread to Bengal together with the English and French merchants and soldiers. The Catholic Church was deeply suspicious of the religious skepticism and tolerance advocated by many Free Masons and tried to prohibit Catholics from joining the movement in Pope Clement XII’s 1738 bull, In Eminenti, and again in Pope Benedict XIV’s 1751 bull, Providas Romanorum.[26] Cassiano’s account of a ceremonial meeting in Chandernagore between the French and English Free Masons give some idea of the Capuchins’ reaction to this movement:[27]

				When the peace established at that time between the European crowns was published in those parts, a singular friendship was established among the heads of the French and English colonies [of Chandernagore and Calcutta]. These colonies are only sixteen miles distant from each other, although one is on the east bank of the Ganges and the other is on the west bank. Between them they had frequent balls and conversations, alternating as hosts. The English did not lose this opportunity for spreading the sect of the Francs Massons also in Chandernagore, where soon the houses were seen to be full of such sectarians, who ever more impudently were pleased to be such. As for the Chief, and Governor of the Colony, not only was he one [i.e. a Free Mason], but the English had appointed him to be Propagator and Receiver of the French into the new Society. Both the Parish Priests and our Missionaries made efforts to build a dyke against this flood by means of public and private conversations, but instead of improvement, one day they had to see a solemn ceremony in which all the English Francs Massons from Calcutta came floating up the Ganges to Chandernagore in decorated Bazzarà (a type of fancy boats of the country). Then, together with the French Chief and the other Frenchmen, they all went aboard other similar boats to a specified place on the other bank of the Ganges. And there the French Chief was given the honor of laying the first stone for the construction of a sumptuous Lodge that afterward the associates of the two nations erected for holding their assemblies. 

				Such provocations caused both Cassiano da Macerata, who was in Patna, and Giuseppe Maria da Gargnano, who was in Chandernagore, to beg the Mission Prefect, Tranquillo d’Apecchio, to transfer them to a hospice away from the noxious influence of the immoral and irreligious Europeans. In May, 1749, Cassiano was finally transferred from Patna to Bettiah. A little over one year later, in August 1750, Giuseppe Maria was appointed to the same hospice, and travelled there from Chandernagore by a land route after the rains had ended, arriving a little before Christmas. The two friends were finally together again. Cassiano was named Superior of the Bettiah hospice and the previous Superior, Antonino da Monte Alboddo, was sent back to Patna.

				In his biography of Giuseppe Maria, Cassiano includes a letter dated January 13, 1751, that Giuseppe Maria wrote to his uncle about this trip from Chandernagore to Bettiah. The letter includes a detailed description of the confessions, and money, that the Brahmins of Gaya extracted from the pilgrims to that sacred town on the Ganges by means of tying the pilgrims to a stake and beating them with a whip. The pilgrims, according to Giuseppe Maria, strangely submitted to this mistreatment voluntarily:[28]

				Yet there are many [pilgrims] who submit themselves more than one time to these harsh confessions […]. It is a question not only of manifesting their sins, but of being subjected, because of these sins, to heavy blows, and, if this were not enough, to give as much as they have, and can give, of goods and money in order to redeem their faults. All this will undoubtedly confound the many Christians who, having need of approaching the Sacrament of penance, regard it as a very harsh remedy, and to confess their sins too heavy a yoke. In comparison with the Diabolical yoke of the Hindus (Gentili), however, the [Christian yoke] is sweet and light.

				Giuseppe Maria concludes his letter with a description of his meeting with his old friends, the king and queen of Bettiah, who greeted him with “presents of cheese (Cascio), fruit, and sweets (paste).

				It is at this juncture that Giuseppe Maria decided to compose, with Cassiano’s help, the Christian-Hindu dialogue that is translated and edited in this book. After Giuseppe Maria had arrived in Bettiah, he and Cassiano agreed on a practical division of labor. The chapel of the hospice was at this time too small for the growing Christian community and too small for there to be an effective separation of the Christian men and women who attended the Christian classes and ceremonies, an Indian custom that was necessary for preserving the modesty and honor of the women. Cassiano had already started a project to build a bigger church before Giuseppe Maria arrived, but had not accomplished as much as he wanted to because of all his other duties. It was decided, therefore, that Cassiano would dedicate himself principally to this construction project, including the cutting of timber in the forests of the kingdom for which the king gave full permission. Giuseppe Maria, for his part, would take over most of the religious functions such as reciting the Divine Office, prayers, the Mass, studying the language, hearing confessions, etc. Both would work with the catechumens and the pastoral care of the Christians of Bettiah.

				The Christian-Hindu dialogue was presented to the King in 1751 on the occasion of the opening of the new Church, and more copies were later distributed throughout the Kingdom. Cassiano notes that the book was written in the Hindustani language as “a Dialogue between a Christian, a disciple of the Missionaries, and an Indian, disciple of the Brahmins, who debate together about which of the two Religions that they profess is the true one and which is the false one”. [29]

				Cassiano describes, in rather lurid fashion, the disgust that Giuseppe Maria felt as he studied Hindu sacred books as part of his preparation for composing the Dialogue:[30] 

				As he studied and transcribed such Books, he could not contain his tears when he considered the dense (folte) darkness in which those miserable peoples lay involved, and the perfidy of the Brahmins, who on purpose (a bello studio) sought to detain them in this [darkness], hiding from them those few lights that are found scattered in some of their Books, [lights] that might have induced them to the recognition of the true God, of which these [lights] render clear testimony. [Giuseppe Maria], however, burned with a just zeal and his countenance reddened when he encountered in these same Books the idolatrous, superstitious teachings about rites and ceremonies […].

				At this point, Cassiano introduces a topic that had provoked much discussion among Catholic theologians and missionaries: the so-called “Malabar rites dispute”. This dispute originated in the methods used by the famous Jesuit missionary Roberto Nobili (1577-1656) to accommodate his south Indian mission to the customs of the Indians by personally adopting a number of Indian customs that he claimed were mostly social in character and not religious. These included such practices as Nobili’s wearing a sort of sacred thread and clothes typical of Indian ascetics (white, not the traditional Jesuit black), his bathing before saying Mass, his adopting a vegetarian diet, the separating of the congregations of high and low caste Christians, and the distributing of sandal paste before Mass. This policy of accommodation was strongly opposed by a few of Nobili’s own Jesuit colleagues and also by many other Catholic priests, especially the Franciscans.

				Already during Nobili’s own lifetime this accommodation policy had been much debated both in India and in Rome. In India, Nobili’s principal opponents were his fellow Jesuit, Gonçalo Fernandes Trancoso, and the Visitor of the Province of Goa, Nicholas Pimenta. Various official Church inquiries reached verdicts alternately against and in favor of Nobili.[31] After Nobili’s death the debate continued. In the early eighteenth century Pope Clement XI sent Monsignor Maillard de Tournon, the patriarch of Antioch, to India to investigate the matter in depth. On June 23, 1704, the patriarch published an edict in which he banned various accommodation practices and insisted on using saliva, salt, and insufflation in the rite of baptism; on giving Christian names to those who were baptized; and on abolishing certain ritual practices considered to be pagan in origin.[32] Although the pope approved this edict in 1706, the Jesuits continued to appeal the decision and seek support for their accommodation practices. Most subsequent papal decisions went against the Jesuits, however, and the matter was finally settled, more or less definitively, by Pope Benoit XIV who issued the bull Omnium sollicitudinum against accommodation in 1744.[33]

				Cassiano and Giuseppe Maria, like most Franciscans, were vehemently opposed to any accommodation. Cassiano says this about Giuseppe Maria’s reaction to the policy:[34]

				He could not understand how men who professed the Gospel (who cannot or should not be unaware of such things)—out of mere willful zeal (per solo voluto impegno)—defended those [superstitious customs] as indifferent and civil [in nature]. With the force of insincere pleading (rimostranze), palliated by a feigned zeal, these men sought to oppress the truth and its defenders, and to induce, if it were possible, the Holy See itself to permit or tolerate these [customs]. For this reason, and with the most exact and scrupulous investigations, he examined each minimum usage or ceremony that was customary among those people in their smallest actions, and examined them in the balance of the sanctuary (al peso del santuario), and reproved them with extreme inflexibility, in order not to confuse Dagon and the Ark,[35] if he found them to be superstitious. And if he found the customs to be purely civil and indifferent, he allowed them to continue indifferently in order to not aggravate the gentle yoke of the Lord.

				After the feast of Easter, 1751, with the construction of the new Church well under way, Cassiano took over most of the pastoral functions and Giuseppe Maria went off on a proselytizing tour of the territories to the northeast of Bettiah, including “the States of Maquampur”.[36] According to Cassiano, Giuseppe Maria’s method of evangelizing was to stop in a given place and wait until the presence of the strange European attracted the curiosity of the local residents. Once a small crowd had assembled, Giuseppe Maria, “took as an excuse to talk to them some topic or another, and then introduced the hatred of idolatry, and showed them the indispensable necessity of each one recognizing the true God, and to follow the Law in order to win salvation”. Sometimes Brahmins would attend Giuseppe Maria’s discourses and were said to be forced to “be stupefied by hearing him so well-versed in the books and by hearing the arguments with which he insolubly refuted (stringeva) them”.[37] On these occasions Giuseppe Maria also distributed medicines and attended the sick.

				The result of all these efforts was that seventeen adults promised to become Christians. Once Giuseppe Maria left the villages, however, the Brahmins set about changing the minds of the would-be converts. According to Cassiano,[38] the would-be converts were not swayed by the Brahmins’ threats to deprive them of traditional Hindu religious ceremonies, “but when it comes to the point of marriages, and of deaths, this is for them such a hard step, that they become frightened by the great difficulties of overcoming it, so that almost all of them retreat from the enterprise”. Similar laments were made by several other missionaries of the Tibet Mission in their letters and reports. The ability of the Hindu castes to refuse to allow marriages between the children of Hindus and Christian converts from the same castes, proved to be one of the most difficult obstacles for the missionaries to overcome in their efforts to make converts. Ultimately, in the year 1763 or 1764, the Bettiah Christian converts from a variety of different castes agreed to form a single Christian caste in order to solve this problem.[39]

				After forty-eight days, sometime in May, Giuseppe Maria returned from this evangelizing tour and he and Cassiano then set to work in earnest on the planned Hindustani Dialogue. Cassiano also notes that in addition to their “joint work of composing and translating the indicated Dialogue”, Giuseppe Maria also worked alone on “composing a small Book to be given to those Hindus (Gentili) who displayed some doubts (titubazione) about their own Religion”.[40] In this book Giuseppe Maria “demonstrated the existence a single true God, and the obligation that every man has to daily thank Him, adore Him, and honor Him with the performance of His Holy Law”. Both the Dialogue and this small book were finished quickly, and then Cassiano and Giuseppe Maria “made more copies of both, and with no small expense had many more transcribed by Hindu scribes, who did not charge less than two rupees for each copy of the Dialogue (a sum of about one Roman scudo) in addition to the ink and paper”.[41]

				In October or November of 1751,Giuseppe Maria presented to the King of Bettiah a copy of the Dialogue written in Giuseppe Maria’s own hand in Hindustani script on European paper:[42]

				[The King] displayed refined appreciation, and after he had read the brief Introduction in a clear voice (con voce intelligibibile [sic]) to all those who were present, he undertook to praise our Religion, and to exalt the disinterested zeal of the Missionaries for spreading it; [noting that] without worrying about (che nulla prezzando) their struggles and exhaustion [the Missionaries] did not seek to do more than help their fellow men, in both soul and body. Hence he began to energetically attack the sordid greed of the Brahmins, who only affected zeal for their Religion when they were spurred on by the hope of some money. In brief, such and so many were the expressions of the King in favor of our Holy Faith that many of those present (degli astanti) believed him to be one of Ours. And on various occasions some of those Hindus, expressing their sorrow, told Father Giuseppe Maria that he had perverted the King. In the same Audience, [the King] promised to carefully read the Book, and to communicate it also to the Queen and to his Daughter. After this presentation we left many Copies to be distributed in the Court, in the City and in other parts of the kingdom.

				One cannot avoid the suspicion that Cassiano’s optimism about the King Dhrub Singh’s reaction to the Dialogue was somewhat exaggerated. We do know, however, that the king continued to tolerate the presence of Cassiano and Giuseppe Maria and the other Capuchins who, before and after this date, were stationed in Bettiah. This remained true even after they had begun to make converts among the local population. The continued existence today of the community of Bettiah Christians is clear testimony to ability of the early Capuchins to maintain a friendship with this king. From reading Cassiano’s account, however, one can also suspect that the king sometimes used the missionaries to counter the political influence of the Brahmins of Bettiah, even though the king himself was a Bhumihar Brahmin.

				Whatever the case may be, the new church was finally finished, and Cassiano and Giuseppe Maria decided to consecrate it on Christmas Eve, 1751, with the celebration of Holy Mass that night. The facade of the church was illumined with hundreds of oil lamps, fireworks were set off, and the king sent musicians to play (although the Capuchins did not allow them to play inside the church). When the lights went out, the local non-Christians went home and a midnight Mass was held for the Christians. The next day another Mass was held at which many non-Christians, both Hindus and Mohammedans, attended, including the king’s nephew (and successor) and “the whole of the Court”.[43]

				Shortly after the Christmas celebrations, Giuseppe Maria went off on another tour of evangelizing the rural areas of the Bettiah kingdom, taking with him copies of the Dialogue. According to Cassiano:[44]

				[Giuseppe Maria] left many copies of the Dialogue with various Brahmins, with whom he had long debates, and who showed an inclination to be instructed. But when they saw that in that Dialogue the very foundations of their Religion were overthrown, and as a result [foresaw] not only their own reputations destroyed but also their [sources of] income annihilated, […] they got together to discredit both the Missionaries and their Religion, saying that our Holy Religion was of equal if not worse rank (condizione) than that of the Mohammedans, and that henceforth we should be abhorred by everyone on a par with the Mohammedans. They added that [the Hindus] could not have any contact with us without becoming contaminated and incurring Legal impurities (Legali immondezze). Wishing to appear as clever politicians, they claimed that the esteem and affection that the king had for us was animated only by self-interest, since he sought by means of us to have good communication (buona intelligenza) with the Europeans who were in Patna, since it was to their Agents, who were Mohammedans, that [the king] sold the merchandise of his kingdom. [The Brahmins also claimed] that for a long time the King had not shown any zeal for his own Religion, nor did he listen to the Brahmins, and not even to the Raja-guru, that is, the Spiritual Director of the Court, instead always doing the contrary of what he directed him to do.

				As in Lhasa, the Capuchins in Bettiah had ended up in sharp conflict with the dominant local religious leaders, in this case the Hindu Brahmins. Unlike as in Lhasa, however, the Brahmins in Bettiah did not wield the same power and influence as the Dalai Lama and the lamas of the Buddhist monasteries did in Tibet. Thanks to the continued protection of King Dhrub Singh, the Capuchins—despite the enmity between them and the Brahmins provoked by their heavy-handed proselytizing—were able to maintain their foothold in Bettiah. Once the British took control of the kingdom after 1765, the Capuchins’ enemies had no choice but to accept the missionaries’ permanent presence in Bettiah.

				In 1752, however, the conflict between the Capuchins and the Brahmins was still active and public. Before describing Giuseppe Maria’s last nine years in Bettiah, one more encounter between the Brahmins and the Capuchins should be noted. According to Cassiano, the Capuchins decided to construct a wall around a dangerous public well located near their hospice. Several people had fallen into this well and almost drowned. This repair pleased the local inhabitants but incited the jealousy of the Brahmins. Their response was to complain to the king about the Giuseppe Maria’s Christian-Hindu Dialogue. Cassiano continues:[45]

				The King then said [to the Brahmins] that he was ashamed of them, since several months had passed since the Fathers had published the book, but there was not a single [Brahmin] who had endeavored to reply as the Missionaries had requested. And then he added that it was natural for anyone to seek to spread his own Religion; whence in Bettiah itself even the Mohammedans often succeeded in attracting someone to their Sect; and that even the Brahmins did not think much about this, because they also were persuaded that each man was free to follow that Religion that most pleased him. And finally [the King] concluded that he, to whom God had given the sword for the custody of the Kingdom, did not wish to enter into questions of Religion and expected them to perform their own duties. Moreover, if they wished to do this, they should do it with their tongues and with their pens. But he warned them well at the same time to not bother either the Missionaries or the other foreigners who lived in the kingdom, wishing that everyone should enjoy a tranquil peace.

				The Brahmins replied that they could not reply to the missionaries in writing since they did not have the advantage—that the missionaries held over them—of being well-informed about their opponents’ religion. Not having any knowledge of the Christian religion, they could not be expected to be able to criticize it. The king communicated the Brahmin’s complaint to Cassiano and Giuseppe Maria and they agreed to compose another text that would answer this complaint:[46]

				The same Hindu (Gentile), who in the first [Dialogue] defended his own Religion, in this one sought to be instructed by the Christian. And—with the exception of the most abstruse mysteries such as those of the Trinity and the Eucharist (which were not communicated even to the Catechumens of the primitive Church before they were admitted into the Class of the Competents)—the Christian succinctly informed [the Hindu] about the creation of the world up to the establishment of the Church, combating at the same time those objections that the Hindu did not cease proposing.

				Giuseppe Maria took upon himself the task of writing this second Dialogue—first composing it in Italian and then translating it into Hindustani—and finished it by the end the rainy season of 1752.[47] After some copies had been made, they were presented to the king and to a few others. Cassiano claims that the new Dialogue “was received by all with gratitude, and so we distributed still more copies, but it was not so received by the Brahmins or by their close devotees, who increasingly blinded themselves to every ray of light that was offered to enlighten them”.[48] Unfortunately, however, this second Dialogue is now lost, and Cassiano’s description is all we know about it.

				At this point in his text, Cassiano describes how the local Brahmins in Bettiah attempted to discredit the missionaries and their followers in the eyes of the king. Every year, the artisans of the Bettiah were required to provide a certain amount of free labor to the king. The Brahmins in charge of assigning this labor waited until the annual Hindu festival to the Goddess Bhavani, the festival usually called Durga Puja, to assign it. The superintendents assigned to the Christian artisans the task of making ornaments for the image of the Goddess. The Christians protested that their religion did not permit them to do this and refused to make the ornaments. The superintendents then went to the king to complain about the Christian artisans and their instigators, the missionaries. Cassiano continues:[49]

				We were told about this by a friend, and Padre Giuseppe Maria promptly went to the Court and met the King. As our justification and as an excuse for the resistance against the requested labor, he [Giuseppe Maria] repeated just what we had explained in the first and second Dialogues about the obedient subjection toward Princes that our holy Law imposes on those who profess it in all things except those opposed to our Religion. The King promised that in this matter violence would not be done to our followers, and on the same day he ordered that they be employed in unobjectionable (indifferenti) labors. 

				Cassiano also describes some conflicts between Christian and non-Christian members of families and castes, though here also he mostly blames the Brahmins for instigating or aggravating the conflicts. One such conflict occurred between Pietro Sonar, a Christian convert of a goldsmith caste, whose wife remained a Hindu. The wife allowed their two sons and daughter to be baptized but constantly complained publically against her husband and demanded that he pay for materials for her Hindu worship and participation in Hindu festivals. Cassiano laments that in these sorts of cases “some of the catechumens, terrified by the disgrace of the threatened expulsion from their groups (Ceti), deviate from the good path undertaken and return to the superstition they have recently abandoned”.[50]

				In May 1752, the old king of Bettiah, Dhurup Singh, who had no son of his own, decided to name as his future successor his daughter’s son, Jugal Kishore Singh. Since this meant declaring a succession through a female lineage, and hence passing the crown to a different family, many of his relatives opposed the move and preferred to support one of the king’s nephews in the male line. Cassiano describes at some length the complicated maneuvers undertaken by the king that ended in the clandestine appointment his daughter’s son as the new king.[51]

				At this point in his story, Cassiano turns to a detailed account of the encounter between the missionaries and a Spaniard who arrived in Bettiah from Nepal with his Muslim concubine.[52] Cassiano notes how the missionaries made constant efforts to protect their new Indian converts from exposure to the often messy lives of European Christians whom the missionaries felt should, but rarely did, provide models of proper Christian behavior. From a present-day perspective, the story better illustrates the moral intolerance of the missionaries than Cassiano’s claims about sinfulness of the newly arrived couple’s behavior, but the story also serves as an example of how European residents in India could maintain social solidarity among themselves even when this was inconvenient.

				This Spaniard is said to have practiced medicine, with limited success, in Makudabat (Makhsudabad / Murshidabad) in Bengal where he married the daughter of a Portuguese doctor who worked for the nawab of Bengal. Shortly thereafter, however, the Spaniard left his wife and moved alone to nearby Kasimbazar. There he became sick and established an amorous relation with a Muslim woman he had hired to care for him. This woman became pregnant, and they together left Bengal and settled first at Purnea in Bihar, where the woman gave birth to a daughter, and then in Nepal. In Nepal the couple apparently had some conflict with the missionaries there (presumably those belonging to the same Tibet Mission of the Capuchins), and the missionaries are said to have arranged for their expulsion from Nepal. The couple left Nepal and gradually made their way to Bettiah. During the journey the woman gave birth to a second daughter.

				After arriving in Bettiah, the Spaniard pleaded to Giuseppe Maria and Cassiano for help. The woman had a severe fever and her two year old daughter had dysentery while the Spaniard himself had a bad eye infection. The missionaries agreed to let the Spaniard and his older daughter stay in the hospice and arranged for the Muslim woman and her baby to stay with a local Christian woman. According to Cassiano, this Christian woman soon arrived out of breath at the hospice “requesting that the Muslim adulteress be removed immediately from her house since as soon as she had arrived she had given an exact account of all that was happening between her and the Spaniard, adding all she knew about the corrupt practices of the Europeans in Bengal, confounding in one both the Catholics and the Heretics”.[53] Giuseppe Maria was outraged but controlled himself enough to quiet the Christian woman and promised that he would get rid of the Muslim woman as soon as possible. He then admonished the Spaniard and warned him to control his woman’s behavior.

				The missionaries did their best to cure the Muslim woman, hoping to be able to get rid of the pair as soon as possible, but just when she began to get better the Spaniard himself was attacked by a severe fever. Cassiano notes that he and Giuseppe Maria were worried that they might be required to administer the last rites to the Spaniard in spite of the fact that, although “married, he had been accompanied for several years by a Concubine whom he desperately loved (che perdutamente amava)”.[54] The missionaries then agreed to finance the Muslim woman’s travel to Patna, and from there to Bengal, provided she would leave her daughters in Bettiah with their sick father. She reluctantly agreed and left Bettiah nine days after her arrival there. As soon as she left, the missionaries baptized the baby girl and rebaptized the older daughter, whom the Spaniard claimed he himself had already baptized. Both the girls had, by this time, become sick themselves. Giuseppe Maria made ceaseless efforts to convince the Spaniard to repent, make a full confession, and return to his wife. The Spaniard, however, is said to have only wanted to get well as soon as possible so he could follow his Muslim companion to Patna.

				Unfortunately, even after he had partly recovered, the Spaniard had no money for the trip. Giuseppe Maria was greatly worried that the Spaniard’s “scandalous transports (scandalosi trasporti)” were a very bad influence on the new Christians. At this point, Cassiano comments, “in these worries, we experienced only one consolation, which was to see the nursing baby assured [of salvation] when she was unable to withstand her burning fever and a furious looseness [?dysentery], and after a few days she flew up to heaven”.[55] After this, the Spaniard finally offered his confession to Giuseppe Maria. 

				After being in Bettiah nearly two months, the Spaniard had recovered but still needed money for a trip to Patna. Another problem was that his older daughter was still sick. The missionaries finally agreed to finance the trip, but set some rather strict conditions to their help. The Spaniard would have to leave his daughter in Bettiah with a Christian woman, abandon the idea of rejoining his Muslim concubine (who the missionaries thought had returned to Bengal), and make a sincere effort to rejoin his legal wife. He could recover his daughter only if these conditions were met and he also sent money owed for her upkeep and travel. As soon as the Spaniard got to Patna, however, he rejoined the Muslim woman, who had never left for Bengal, and together they enlisted the support of a Muslim judge (qazi) of Patna, which was then still under Muslim rule, to recover the daughter left in Bettiah. These efforts were unsuccessful, and Cassiano maliciously notes that the missionaries feared that the woman had wanted to recover her daughter in order to “have in her a refuge against poverty by prostituting her at a suitable age to the Mohammedans”.[56] The girl in Bettiah continued to suffer from dysentery and was cared for first by a Christian couple and then by the missionaries themselves in their hospice. Cassiano concludes the episode with the comment that despite the scandal caused by the visit of the Spaniard and his family, “the public took note of the charity and the zeal that padre Giuseppe Maria practiced on that occasion, and this as much edified the King and the Populace as it provoked envy in some idolatrous religious [ascetics] who lived near our hospice”.[57] The missionaries apparently had few qualms about the wrong of keeping the girl from her parents as a hostage.

				Cassiano calls the “idolatrous religious” who lived near the hospice “Berakini”, probably equivalent to “vairāgī”. They are said to worship the Vaishnava avatar Ram, his wife Sita, his brother Manebadr (Manibhadra),[58] and the monkey god Anumanta (Hanuman). The leader of these vairagis was noted for his learning and for not eating more than the juice of gramigna (Bermuda grass, possibly kuśa). His popularity among the people of Bettiah apparently annoyed both the Brahmins of the city and the missionaries. The Brahmins revealed that the vairagi had been adding other more nutritive substances to his juice, and Giuseppe Maria is said to have successfully debated with the vairagi about “the principal points of his beliefs”, a victory which induced some of the local Hindus to become catechumens.[59]

				At this point, apparently early in the year 1753, the prefect of the mission, Tranquillo d’Apecchio, decided to send a new missionary to the Bettiah hospice. This was padre Santi da Lizzano. In order to accommodate the new arrival, Giuseppe Maria moved to a nearby small hut made of straw, an uncomfortable dwelling notable for its abundant mosquitoes. When a fire swept through the neighborhood, the hut is said to have been miraculously spared although the hospice itself was partly burnt. The new padre proved to suffer from incessant migraine headaches and to be inept at learning the local language which Giuseppe Maria attempted to teach him.[60]

				In August, 1753, Cassiano was attacked by a strong, long-lasting fever. He notes that he was “confined to bed by the grave symptoms while all the attempts at blood-letting, medicines and other cures proved to be ineffectual, whether administered by Giuseppe Maria or by the court physician sent by the king”. In desperation, Cassiano and Giuseppe Maria permitted a second court physician to administer some very powerful medicine that seemed to reduce the fever but left Cassiano with a “violent looseness” and totally weak. In October, after three months in bed, Cassiano was sent to Patna in a palanquin to attempt a recovery there.[61]

				In Patna, Cassiano learned that five new Capuchins (four padres and a lay brother) had arrived recently in Bengal, raising the total number of missionaries in the Tibet Mission to twelve. Cassiano also learned that “it was already three years since the annual payment [to the Mission] of 1 000 scudi from the Manillias [Philippines], assigned by Rome for said twelve missionaries had not been received”.[62] This money had in fact been sent fairly regularly from Mexico to the Philippines from about 1742 to about 1766, but it apparently was often not sent on from there to India.[63] Propaganda Fide itself stopped the Mexican payments to the Tibet Mission through the Philippines altogether by 1766 and instructed that all the money Mexico owed to Propaganda for the purpose of financing this Mission—a total of 134 000 silver pesos plus additional alms—be paid via Cadiz at the rate of 10 000 per year (actually sent between about 1764 and 1783). Very little of this money was in fact ever used to finance the Mission. Another 20 000 pesos donated in 1745 by the Spanish crown to the Mission directly from the Philippines (to be paid at the rate of 2 000 pesos per year) were apparently never paid to the Capuchins at all.[64]

				The Mission prefect sent all four of the newly arrived mission workers to Patna. He assigned one of them, Padre Giovanni da Brescia, to help Giuseppe Maria in Bettiah. Before the four arrived in Patna, Cassiano had written to the prefect in Chandernagor asking that he be allowed to return to Europe. The prefect agreed but asked Cassiano to stay for another year if his health permitted. Giuseppe Maria also wrote to him asking him to stay in Bettiah for another year. When the four new workers arrived, Cassiano’s health had returned, and he decided to return to Bettiah. All five of them set out for Bettiah together. Three of them were to continue on to the Mission station in Nepal, while Cassiano and Giovanni da Brescia were to take up residence in Bettiah with Giuseppe Maria and Santi da Lizzano.[65]

				Unfortunately for Giuseppe Maria and Cassiano, Giovanni da Brescia, like Santi da Lizzano, proved to be more of a liability than a help in the labors of the Mission. Santi asked for, and received, permission from the prefect to move to the better climate of Patna. Meanwhile, Cassiano notes, “we discovered that padre Giovanni was subject to some symptoms that we at first believed to be epilepsy”. Later they discovered bits of tapeworm (Solium) in Giovanni’s stools and took this to be the cause of his violent fits. The medicine they gave him for the worms had little effect, however, and they sent him to Patna where European doctors had no more success. He is said to have finally been cured in Patna by medicines given to him “by a Christian woman who was a national of the country”. Giuseppe Maria and Cassiano were once more alone together in Bettiah.[66]

				Cassiano next discusses the severe outbreak of smallpox that affected the Bettiah region in the year 1753-1754. One of the victims was a severely sick vairagi ascetic who was put under Giuseppe Maria’s care. The Capuchin daily cleaned and fed him and removed the worms from his putrid pustules while at the same time attempting to convert him to Christianity. Eventually the king had some men take the sick man away to another place where “still alive but half eaten away by the worms, he finally reached the end of his temporal torments and began his eternal ones”. Giuseppe Maria’s personal efforts at this time to help this ascetic and other sick persons, his personal rectitude, and his religious zeal are said to have elicited the praises of the king and general populace.[67]

				Cassiano next tells the story of the unwanted arrival in Bettiah in June, 1754, of three military adventurers, a Frenchman and two Bengali nationals, all three Catholics. They immediately asked the missionary to help them get employment with the king of Bettiah as artillery gunners. The youngest of the Bengalis, who was their leader, was recognized by Giuseppe Maria as having been “a slave of a French gentleman, the minister of their factory in Kasimbazar”. The French gentleman had apparently raised the young Bengali from childhood as a Catholic and eventually “married him to another Catholic slave”. The young man had then run away, leaving his new wife in Kasimbazar. The three adventurers were accompanied by three women. The young Bengali said that one of the women, about 20 years old, was an orphan and a Catholic who had been robbed of all she possessed when her father died. She then had fallen into the clutches of a Muslim man in Purnea but had been rescued by the young Bengali, or so he claimed. Another of the women, about 16 years old, was a Hindu slave that the young Bengali said he had bought for seven rupees. The third woman was the younger girl’s mother. The young Bengali told the missionaries that he was attempting to ensure that all three women were returned to Bengal, one to rejoin her relatives and the other two to become servants of the Bengali’s own wife.[68]

				Cassiano and Giuseppe Maria did not believe the young Bengali’s story and asked him and his companions to please leave Bettiah. The Bengali pleaded that they had no money to do so, and the missionaries consented to give them three rupees if they agreed to leave. The three took the money but did not leave Bettiah and began to spread malicious gossip about the missionaries. The missionaries eventually enlisted the aid of the captain of the king’s guards and forced the Bengali to recant what they had said and leave Bettiah at once. The missionaries feared that the king might object to their high-handed actions, but the king instead thanked them at a private audience in his little palace in nearby Baravot.[69]

				At this point, Cassiano tells how the missionaries got into a new conflict with the local Brahmins. The missionaries had been making use of a public well near the hospice. Their water was being drawn from the well by their servant, the Nepalese Christian named Michele. The Brahmins apparently told the local Hindus that Michele had eaten female buffalo meat in Nepal and hence was polluting the water of the well. This caused a popular uproar and the missionaries decided to hire a Hindu to draw their water and later dug a private well in their own garden. Around this time, about September 1754, Cassiano was again attacked by a severe fever and dysentery. On 10 October he left Bettiah in a palaquin for Patna.[70]

				Cassiano had sent on to Patna ahead of himself the young daughter of the Spaniard who came to Bettiah several years earlier. She had been staying with Michele, the missionaries’ Nepalese servant, and his wife, both of whom were afraid the Spaniard might return and seize the girl by force. Cassiano had arranged that the girl be cared for in Chandernagore by “a pious French lady, the widow of a former governor of the colony”. This woman had sent her two marriageable daughters to be educated in France for three years, but they had been killed in 1753 when the ship on which they were returning to India had exploded and sunk. In Patna the Spaniard’s young daughter was entrusted to the captain of a French fleet which was then sailing downriver to Chandernagore.[71]

				On 10 November 1754, his health having improved, Cassiano sailed downriver arriving first at Kasimbazar. There his fever returned and he did not continue his jouney until December 21, finally arriving at the Capuchin hospice in Chandernagore two days later. In Patna, Kasimbazar, and Chandernagore, Cassiano claims to have been besieged by both Europeans and Indians who fondly remembered Giuseppe Maria and hoped to see him again soon. In Chandernagore, Cassiano received a letter from Giuseppe Maria complaining that a Mission worker that the prefect had sent to Bettiah from Nepal had arrived sick and had to be sent on to Patna. Giuseppe Maria asked Cassiano if he would consent to return once again to Bettiah.[72]

				Casssiano, however, continued to suffer from a low-grade fever and decided that he had had enough. On 18 February 1755 he and another Capuchin who was also returning to Europe took a small boat down to the mouth of the Ganges and on the 24th set sail on a French merchant vessel. They had trouble with storms when attempting to round Cape Good Hope, however, and only arrived in the port of La Coruña, Galicia, over one year later on 1 April 1756. From there Cassiano sailed on another ship to Bordeaux and then to Marseilles via the Languedoc canal. Finally he continued on to Città Vecchia and then to Rome, arriving there on August 7. In October he returned to his home province of Le Marche.[73]

				From this point on, Cassiano’s narrative Giuseppe Maria’s life depends mostly on the letters that he or Giuseppe Maria’s uncle from time to time received in Italy from Giuseppe Maria. As noted above, five of these letters are transcribed in full in Cassiano’s book and three others are summarized in the same book. One other letter of Giuseppe Maria survives, apparently written in his own hand. It was sent to the prefect of Propaganda Fide and is dated 26 December 1758.[74] Giuseppe Maria himself lived only until 1761 (age 51), but Cassiano survived in a convent in his home town of Macerata until 1791 (age 83).

				Cassiano first summarizes three letters—dated 15 October 1755, 24 November 1757, and January 1759—that Giuseppe Maria had sent to him in Italy. In the first, Giuseppe Maria complained that he had been left in Bettiah alone with the lay brother, Liborio da Fermo, who had arrived from Nepal. Giovanni da Brescia had returned to Bettiah briefly from Patna, but had become sick and returned again to Patna. Giuseppe also noted that he had finally dug a private well to avoid further conflict with those who objected to the missionaries using the nearby public well. Finally he told the story of a metal smith who had become a catechumen and had gotten into a conflict with his relatives over his refusal to accept meat from the animal sacrifices of the festival Dashami festival to the Goddess.[75]

				In the second letter, written more than two years later, Giuseppe Maria continued to complain that he had been left in Bettiah with only brother Liborio to help him. He also described his success in baptizing eighteen adults and a number of children with the hope of soon baptizing six more adults. The third letter summarized by Cassiano, dated January 1759, is apparently the one of the last letters written by Giuseppe Maria. Other letters may have been lost, however, since France and England remained at war until 1763, well after Giuseppe Maria’s death in 1761, and many ships were being sunk together with the mail they carried.[76] In this third letter Giuseppe Maria noted the progress that had been made in baptizing more new Christians, and mentions the arrival of a new and quite able missionary in Bettiah, Padre Marco della Tomba. The letter also described a rather complicated series of events and conflicts among the missionaries that had left Giuseppe Maria as the acting prefect of the Tibet Mission.[77]

				Complete copies of two other letters written by Giuseppe Maria in this period survive, both addressed to the prefect of Propaganda, Cardinal Giuseppe Spinelli (1756-63). The first of these, dated 5 December 1758, is transcribed in Cassiano’s biography of Giuseppe Maria. It is a lengthy text that Cassiano copied from the original sent to Spinelli.[78] In it, Giuseppe Maria, in his new capacity of acting prefect of the Mission, gave a detailed description of the state of the Mission.

				Much of this letter is dedicated to telling two stories about the difficulties the Christian converts from Hindu castes had in dealing with the sharp opposition to their conversion from their more numerous caste fellows who remained Hindus. The first story is about the Hindu wife of a Christian man. She had fallen ill after giving birth to a child. The man had already been expelled from their caste because of his conversion. For this reason no other members of the caste would offer to help the woman. Two Christian women in the city finally offered to take care of the sick woman if she was brought to them. Giuseppe Maria had her brought to them, but she died shortly thereafter. According to the missionary, she accepted Christian baptism before death. The woman’s Hindu relatives then came to claim her corpse saying they wanted to cremate it according to Hindu custom. The woman’s Christian husband said that he could not permit them to do this because the missionaries insisted on burial rather than cremation. The Hindu relatives finally gave up and the woman was buried. After this, however, the Hindus of Bettiah are said taken their revenge by prohibiting Christians from joining them in smoking tobacco from their hookahs.

				The second, more extended story concerns a Hindu girl of thirteen or fourteen who had spent much time in the house of her Christian uncle. There the girl apparently decided that she wanted to become a Christian. The girl had been married as a young child to a Hindu boy in a village located “twelve miles” from Bettiah. Her parents now decided to send her to her in-laws´ village to take up her duties as wife. The girl refused to go, claiming that she wanted to become a Christian and did not want a husband. The girl’s parents sent her to her husband’s place nonetheless. There she is said to have refused to eat and talk and on the sixth day ran away, eventually ending up back in Bettiah where she hid in the house of some women friends. After a few days her parents found her and took her back home in Bettiah. While staying there, she established contact with Giuseppe Maria and began to be instructed by him in Christianity. Her family found out and tried to stop her from talking with the missionary but she persisted. Finally her father is said to have had her tied up and beaten.

				At this point, the father went to complain to the house of a cousin Pietro, who was a Christian and worked for the “Holland Company”. Since the cousin was not home, the father verbally abused Pietro’s Hindu wife and children so loudly that all the neighbors heard him. Pietro’s wife demanded that Pietro revenge this insult by having the girl’s father beaten, something he is said to have been able to do since the father owed him money. Pietro refused to do this (Cassiano claims that as a Christian he had learned to be forgiving), however, and in protest his wife refused to eat and threatened to commit suicide. Eventually the wife calmed down and Pietro tried to make peace with his cousin, the girl’s father. The girl, meanwhile, ran away from her parent’s home and took refuge with one of her uncles, Pietro’s brother, but her parents retrieved her and threatened to burn her with a hot iron.

				Once again the girl ran away from home and hid in the home of a Christian. She was found after eight days and then was turned over to the father of her husband so that he could take her back to her husband. On the way to the village, however, the girl again took refuge in the house of a Christian, and her family then took away her jewelry and abandoned her. According to Giuseppe Maria, some relatives then instigated the girl’s father to take her away from the Christians and have her killed to save the family’s honor. Giuseppe Maria continues the story:[79]

				We exhorted the girl catechumen to patiently endure her martyrdom, if God had prepared that grace for her (se Dio le ne avesse fatta la grazia). But seeing her repugnance against going to meet her death, we began to defend her. When her parents came to take her back, we refused to turn her over to them without an order from the king. We told them that we would tell him about their evil intention to take the innocent girl’s life and then, if the King ordered it, they would turn her over to them.

				The king, with the assent of the missionaries, had the case given to the caste council of the girl’s family. He told the girl’s father to abide by the decision of the council and warned him that if the girl was harmed at home, the family house would be destroyed. At this point the girl’s parents apparently simply abandoned the girl and she went to live with her Christian uncle. The missionaries evidently had won, but here Giuseppe Maria worries that their success depended totally on the good will of the king toward them and notes that the king was already old and frail. It is possible to doubt some details of the story as Giuseppe Maria tells it. For example, was the girl more eager to avoid her marriage or to become a Christian? Nonetheless, this story and that of the woman who died after childbirth do clearly indicate some of the social challenges faced by the missionaries in their endeavors to proselytize among the Hindus and by their Christian converts in their daily interactions with their caste fellows. The conversions threatened the social solidarity of the caste groups, and the members of these groups took measures that they regarded as appropriate against the converts.

				Giuseppe Maria’s long letter continues with a series of more general ethnographical descriptions of the customs and beliefs of the Hindus, emphasizing and criticizing those that hampered the missionaries’ efforts at conversion. Although these descriptions and comments do not concern specific events, they do reveal much about Giuseppe Maria’s social and religious attitudes. Several of his comments repeat criticisms earlier made in his Christian-Hindu Dialogue. For instance, in the Dialogue, the Christian and the Hindu discuss the possibility of multiple paths to salvation, something that the Hindu accepts and the Christian rejects.[80] In his letter, Giuseppe Maria notes some of the advantages and disadvantages for conversion in this religious tolerance of the Hindus:[81]

				These people do not abhor those who do not believe in their Gods and do not offer sacrifices to them. In fact, most of them are not bothered, and even laugh, when they hear [their Gods] scorned. They pay the greatest attention, however, to those things that induce [ritual] impurity, as would occur at the death of someone. […]

				These peoples listen quite willingly to discourses on Religion and read with pleasure the Books composed by the Missionaries. It is not difficult to convince them of the falsity of their Gods, and of their Religion. When they hear the arguments of the padres, they even admit many times that [their Religion] is false, but without resolving to be converted. Instead they offer the excuse that the Religion of the Christians cannot be observed [in practice] among the Hindus (Gentili) since, they say, to embrace it they would need to abandon House, Wife and Children, and become Hermits (Romiti) or Religious [priests or friars].

				Hindu ideas about the transmigration of souls are another topic from the Dialogue that Giuseppe Maria again discusses in his letter:[82] 

				The ordinary food of these Indians is Rice, Vegetables, Milk, and Fish. The Hindus (Gentili) do not eat meat often. In fact, there are very many who never eat meat, fish, or anything that [once] had life. The reason for this is their belief in Metempsychosis, which is universal in the Indies. [They believe] that all souls are of the same species and that, for this reason, it is a great sin to kill animals. They say that the killer will transmigrate into the species of animal that he has killed, and that he will be killed by the same animal transmigrated into a man. They are so convinced of this transmigration that this error proves to be the most difficult one for us to convince them is wrong. Likewise, they cannot be persuaded that the souls of animals are mortal or that the souls of men will have to remain eternally in Hell, without ever returning again to this World.

				Giuseppe Maria’s letter ends with some comments about the geography of north India, Bettiah and Tibet, and a plea for more missionaries and for more money to help with the operating costs of the Mission. He notes that the war between the French and the English had made the Mission’s situation more difficult and that “the annual subsidy from the Manilas” had not arrived. He also mentions the arrival in Bettiah of a new priest of the Mission, Padre Marco della Tomba:[83]

				In Patna and Bettiah the Hindustani Language is used. Nonetheless, there is a difference [of dialect] between them like that between the Roman and Genoa languages. Nowadays in these two Hospices we are only three Missionaries. Padre Giovanni da Brescia is alone in Patna. Here we are padre Marco dalla Tomba and myself. He is new, having arrived this year. He has the advantage of an ability for Languages, such that in just a few months he has already learned enough of the Language to catechize and even converse a little about Religion. I hope that in one year he will be able to exercise perfectly the office of Missionary, and since he is young and endowed with good qualities, he should have success in the Mission. But just two [missionaries] are too few for the whole Kingdom of Bettiah.

				I have written about Marco della Tomba at some length elsewhere.[84] He arrived in Chandernagore on 20 October 1757 and reached Bettiah on about 10 March 1758. Marco’s continuation and appropriation of some of some of Giuseppe Maria’s translation projects has been noted above. Less than two months after Giuseppe Maria wrote his letter of 5 December 1758, however, he sent Marco away to act as a chaplain in the improvised mercenary army of the Frenchman John Law, who had been driven from Bengal by the forces of the English. Had there been some sort of a falling out between Giuseppe Maria and Marco? Or did Giuseppe Maria feel that the chaplaincy was more important than Marco’s staying in Bettiah? It is impossible to know. Law’s army eventually made its way to central India and the Delhi region where it was integrated into the combined forces of the Mughal emperor, Shah Alam II, and the nawab of Avadh, Shuja-ud-Daulah. These forces later challenged the English at Patna but were defeated on 15 January 1761, the same day that Giuseppe Maria died in Bettiah. After the battle, Marco at first fled but then decided to surrender to the English. He was taken prisoner and transported to Calcutta. Marco was eventually allowed to return to Bettiah to replace Giuseppe Maria as head of the Mission station. Marco arrived back in Bettiah toward the end of July, 1761.[85]

				Giuseppe Maria’s one remaining letter, dated 26 December 1758, is important not so much for its content, but rather because it is apparently the only letter of his that survives in manuscript and in what is probably his own handwriting.[86] In it, he mentions having sent the previous, long letter of 5 December by a Dutch boat and repeats some of the information contained in that letter including an appreciation of the linguistic abilities of Marco della Tomba and problems caused by the dispute about the position of prefect of the Mission. Much of this letter of 28 December concerns the need for more missionaries in the Mission and the economic problems caused in large part by the war between France and England: the failure of the annual subsidy to arrive from Mexico and the lack of alms from the defeated French settlement of Chandernagore.

				Cassiano laments that he knew very little about the last two years of Giuseppe Maria’s life. After sending Marco to join the fugitive French army of John Law, Giuseppe Maria had no European assistants in Bettiah. During this period, Padre Anselmo da Ragusa, who had been stationed in Nepal and was hoping to return to Europe, was appointed by Propaganda as the new prefect of the Mission. Giuseppe Maria in in fact had died shortly before “the patents of prefect” reached Padre Anselmo. Letters sent to Cassiano by Marco della Tomba and other members of the mission explained how Giuseppe Maria had gone to Ghazipur, a jouney of three days from Bettiah, to receive the confession of a dying Frenchman named Monsieur Le Noir. On his way back from Ghazipur Giuseppe Maria had contracted “a malignant, putrid fever” and died a few days after having arrived in Bettiah, on January 15, 1761.[87] He was buried in the same city.

				Not long afterward, the new prefect, Padre Anselmo da Ragusa arrived in Bettiah from Nepal, and stayed there for several months serving the Christian community, although he knew only the language of Nepal, not the language of Bettiah. As noted, Marco della Tomba returned to Bettiah in July, 1761. He stayed there in change of the Mission station until January, 1769, when he moved to Chandernagore in Bengal. He sailed back to Europe on 4 March 1773, and some ten years later returned to the Mission in India where he died in 1803.

				The remainder of Cassiano’s biography of Giuseppe Maria is dedicated to an extended eulogy to Giuseppe Maria’s virtues. One implicit aim of this eulogy is to identify Giuseppe Maria as a worthy candidate for beatification and sainthood. This becomes more explicit in a quote from a December 1762 letter by padre Giuseppe da Rovato, later prefect of the Mission: “The first news I had on arriving in Bengal was that of Fr. Giuseppe Maria’s death; the bitterness of it was sweetened for me on hearing everywhere that all commonly, both religious and seculars, proclaim him unanimously a Saint (Sanctum proclamant) […]”.[88] Cassiano then reaffirms this claim in his own words: “Ten years after Fr. Giuseppe Maria had left Bengal for the Hospice [of Bettiah] where he ended his days, there remained of him so vivid a memory and such a conceit of veneration that they could not recall it without recognizing him for a Saint”.[89] After publishing Giuseppe Maria’s biography in 1767, however, Cassiano da Macerata apparently made no further serious efforts to further the cause of beatification. Even today, Giuseppe Maria’s name is still kept alive (as “Father Joseph Mary Bernini”) among the Christians of Bettiah, but few of them know much about him. A more melancholy epitaph, also offered by Cassiano, may better capture Giuseppe Maria’s fate: “Oh, the name of Missionary has no other etymology than this: Misere vivere, & solus mori [To live in misery and to die alone]”.[90]
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						[58] Manibhadra is a name that usually designates a yakṣa who is the chief attendant of the god Kubera.

					

					
						[59] Cassiano 1767: 142-46.

					

					
						[60] Cassiano 1767: 147-51. At least two letters by Santi da Lizzano are found in the Propaganda Fide archives. A part of one of these, a letter from Bettiah to the prefect of Propaganda, dated 17 December 1753, is included in Petech 1952-1956: parte 2, pp. 187-88. It is mostly a complaint directed against the mission prefect, Tranquillo da Apecchio. The second letter is from Chandernagor, dated 1 March 1762 (I.O.C, vol. 30, ff. 15a-17b). In it Santi claims that he had gone to Manila to collect some 8,000 pesos of a sum promised by the Spanish king (Felipe V) to the Tibet Mission in 1745 from the treasury (Santa Cruzada de Manila) of the Philippines. The total amount was 20,000 pesos to be paid over ten years. Santi was unable to collect any of the money, owing in part to obstructions caused by the Dominicans of Manila. The letter also notes that the English had by 1762 eliminated all French power from India. This was a result of the Seven Years War (1756-1763). For the annual payments from Mexico (via the Philippines) to the Tibet Mission, see Lorenzen 2013. A transcription of another letter by Santi, written in praise of Giuseppe Maria, is found in Cassiano 1767: 222-29.
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						[62] Cassiano 1767: 153-54.

					

					
						[63] See Lorenzen 2013 for a full discussion of the efforts by the Capuchins to raise money in Mexico for the Tibet Mission. It is impossible to determine exactly in which year the Mexican payments to the Mission began, in which years the money was actually sent, and in which years the money actually reached India via the Philippines. 

					

					
						[64] See note 60 above.
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						[76] One such lost letter is mentioned in Giuseppe Maria’s letter of 24 November 1757 (Cassiano 1767: 176).

					

					
						[77] Cassiano 1767: 177-80. Giuseppe Maria’s positive regard for Marco della Tomba’s abilities are described in more detail below, pp. 53-54. See also Lorenzen 2010 for a full biography of Marco.
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						[80] See below, p. 109.
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						[83] Cassiano 1767: 201. Marco’s name is usually written “della” rather than “dalla”. He arrived in Chandernagore on October 20, 1757. 

					

					
						[84] See Lorenzen 2010, 2006 and 2003.

					

					
						[85] A more detailed account of these events is found in Lorenzen 2010.
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1. Drawing of Giuseppe Maria de Gargnano from the frontispiece
of Cassiano da Macerata’s Memorie historiche of 1767.
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2. The first page of the “Christian-Hindu Dialogue”
from the manuscript of 1751.
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3. The first page of the “Christian-Hindu Dialogue”
from the manuscript of 1787.
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