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In this lesson, we shall survey the socio-cultural changes that marked the transition to 

early medieval India. Our sources for locating these changes remain to some extent the 

same as those for discovering political and economic ones, but for the better part they are 

different. Even when they remain the same, they have to be analysed differently. At times 

the links between the two sets of changes are not difficult to discern, as for example 

between changes in economic/political and social statuses, although the paucity or 

problems of historical data may make it difficult to establish the relationship. However, 

the connection is as often not so easily apparent or seems tenuous at best. In fact, it is not 

possible in this brief sketch to provide answers to these and other questions, a good deal 

of which are either under investigation or under debate (in fact, some questions that you 

might ask may not have occurred to the specialists at all!). The purpose here is to 

introduce you to the subject matter in simplest terms, and induce you to think critically as 

you peruse the other readings in the subject.   

Society 

A number of important social changes have been identified in the transition to early 

medieval period. These changes are best approached through the composition, character 

and scope of the caste system, and the status of women within it. As you know, Jati is the 

basic unit in the caste system. People are grouped in endogamous Jatis, i.e. members of a 

Jati marry within and not outside their Jati. Often a number of Jatis in an area that are 

similar to each other in status and occupation make up a Jati cluster; and these Jatis and 

Jati clusters form part of one of the four Varnas – Brahmins, Kshatriyas, Vaishyas, and 

Shudras. At the bottom of this caste hierarchy, i.e. Jati-based Varna hierarchy, are the 

Untouchables, who are placed outside and in an inferior relation to the fourfold Varna 

order, although they are also termed as ‘impure Shudras’. 



Identifying the nature of caste society and the direction of social changes during our 

period demands a careful analysis of the sources. The terms jti and vara are not always 

used there in our sense of these categories, and their exact import has to be ascertained 

each time. A text by itself may give the impression of a static society, and it is only 

through a critical collation of all pieces of relevant information that one is able to see the 

processes of change.  

A comparison of the evidence across our period shows that state society – the society of 

kingdoms and empires, which was by and large caste society, as distinct from the non-

state, casteless societies of hunter-gatherers and tribes – was expanding significantly 

during our period. First, a considerable number of immigrants from outside the 

subcontinent, such as the Hunas, the Gurjaras, etc. were settling down. The Gurjaras, the 

ancestors of the present Gujar community, seem to have been particularly widespread in 

western and northwestern India. In some regions a gradual transformation of the original 

structure of Gurjara society was well under way during our period as at the end of it we 

see not only the emergence of a small section of them as rulers (the Gurjara-Pratiharas) 

but also the rest as humble peasantry. The recognition of the Hunas as one of the 

traditional thirty-six Kshatriya clans took a longer time. There were probably other 

peoples too. For instance, the Kalachuris who figure as an important political entity and 

had even founded an era called Kalachuri-Chedi Era are supposed to have been such 

immigrants, and the term ‘Kalachuri’ is interpreted as a derivative of the Turkish title 

‘kulchur’. 

Large parts of India continued to remain covered with forests, in which small, scattered 

groups of hunter-gatherers and tribal people practising pastoralism and/or primitive 

agriculture lived. For instance, in calling southern Andhra Pradesh a sparsely populated 

jungle territory infested by highwaymen, Xuan Zang referred to one such area dominated 

by aboriginal population, who did not lead a settled life and for whom plunder was a 

legitimate source of livelihood. Similarly, for an extensive country in the northwest, he 

reports the presence of people who are stated to live solely by pastoralism, be very 

warlike, and ‘have no masters, and, whether men or women, have neither rich nor poor’. 

Quite a few of the aboriginal groups were in regular touch with the members of caste 

society, and vivid descriptions of their lives are recorded, though not without bias, in 



contemporary works of literature, such as the Dashakumaracharita of Dandin and the 

Kadambari of Banabhatta.  

 

 

 

A number of the aboriginal peoples were also being assimilated in the caste society, some 

wholly, some in part. For instance, while the name ‘Shabara’ continued to stand for a 

tribe or a number of tribes till well after our period, the reference to a Shabara king with a 

Sanskritic name, Udayana,  in our sources suggests the integration of a section of Shabara 

people into caste society. In general, the majority of the members of a tribe were 

converted into a Jati belonging to the Shudra Varna (some into an Untouchable caste), 

while a tribal chief, if he was sufficiently resourceful, could claim a Kshatriya status for 

himself and his close kinsmen. 

The caste society was also being transformed from within in response to political, 

economic, and cultural-ideological changes. An interesting example is the crystallisation 

of the professionals called kayastha as a Jati. Kayasthas come into view as important 

officials from the Gupta period onwards, and just after our period are seen as a caste. Our 

sources suggest that they came from a number of communities, including tribes 

(especially Karanas) as well as brahmins. The names of a considerable number of 

brahmins in Bengal in the Gupta and post-Gupta inscriptions end with suffixes such as 

Vasu, Ghosha, Datta, Dama, etc., which are today the surnames not of Bengali brahmins 

but of Bengali Kayasthas. The absence of these surnames among the brahmins of the 

region suggests that it was the case not of people of lower Varnas adopting the surnames 

of their superiors in a bid for upward mobility, but one of the formation of a caste through 

fission of brahmin and non-brahmin kayastha families from their parent bodies and 

fusion into a caste of Kayastha. In other words, the Kayastha caste began to form as the 

families belonging to this profession started marrying among themselves and stopped 

marrying within their own original Jatis or tribes. 

 

As you know, each Varna was associated with some specific functions; for instance, 

priestly functions were considered the preserve of brahmins. Historians have noted a 



remarkable change in this matter during the transition, which is registered both in the 

brahmanical treatises as well as attested by foreign observers. Agriculture, which was 

considered earlier generally the work of the Vaishyas, now comes increasingly to be seen 

as the occupation of the Shudras. However, the meaning of this is not easy to understand, 

or rather is capable of being understood in at least three different ways. First, this has 

been interpreted as amounting to a marked improvement in the status of the Shudras. 

From being slaves, servants, and agricultural labourers they now become landholding 

peasants like the Vaishyas. Second, this may represent the decline in the status of 

peasantry as a result of extensive land grants. There was, it is said, such a downgrading of 

the Vaishya peasants that they were considered no different from the Shudras. Third, this 

could refer to the phenomenon of the absorption of tribal people in caste society as 

Shudra peasantry. It is of course hypothetically possible that the different statements in 

our sources may collectively represent in some, hitherto unexplained, way the sum total 

of all these inferences. However, the point is that the problem of the exact correlation of 

this shift in Varna theory with the historical reality, especially the mutually contradictory 

nature of the first two inferences, has so far not been realized by historians, and needs to 

be sorted out.  

From about the third to the post-Gupta centuries, a number of developments take place in 

the history of untouchability. Although the practice had been known earlier, the term 

‘untouchable (asprishya) for them is used for the first time now. The number of 

untouchable castes increases through the period, largely through the absorption of 

aboriginal groups in the caste society. However, the Chandalas and the Shvapachas 

(literally, ‘dog-cookers’) remained the most conspicuous of them. The miserable life of 

these people seldom failed to attract the attention of shocked foreign observers. Early in 

the Gupta period, Fa Xian noticed it, and in the seventh century Xuan Zang observed: 

‘Butchers, fishermen, public performers, executioners, and scavengers have their 

habitation marked by a distinguishing sign. They are forced to live outside the city and 

sneak along on the left when going about in the hamlets.’ 

The practice of slavery seems to have continued without much remarkable change. This 

may be inferred from the treatment of the subject in the legal digests called shastras: the 

topic is treated in more or less the same manner in a Gupta-period work as in a twelfth-



century one, the Mitakshara, which is otherwise very particular about recording change. 

Slaves seem to have mainly been used as domestic labour.  

 

As with the other social groups, the status of women did not remain unchanged during the 

transition to the early medieval period. The changes that are noticed mainly pertain to the 

womenfolk of the upper classes of society; of course these changes did not occur 

uniformly everywhere. The brahmanical attitudes betray certain unmistakable tendencies 

of further depreciation of women’s status, one of the most intolerable things being a 

woman’s attempt to have independence (svatantrya). There was an increasing tendency 

to club them together with either property or Shudras, just as the Chandalas were coming 

to be bracketed with dogs and donkeys. Post-puberty marriages were deprecated, with 

one authority prescribing the age of the bride as one-third of the bridegroom’s. Wives 

would considerably outlive husbands in such cases, and detailed provisions were 

accordingly made for regulating the lives of widows. An extreme provision was that she 

should become a sati, i.e. commit suicide with her husband’ dead body on the funeral 

pyre (or without it if it had already perished, as Harsha’s sister Rajyashri tried to do). 

Although not unknown in the earlier periods, the practice of sati gained ground steadily 

in early medieval times as instances of it begin to multiply. However, this did not win 

universal approval even in Brahmanism. Babhaa and Shdraka, the leading literary 

figures of the times, criticised it strongly, and the strongest protest was beginning to 

develop in tantrism, which was to declare it a most sinful act.  

 

A general indication of the depreciation in the social standing of upper caste women is 

the deliberate erasure of their pre-marital identity after marriage. Till the Gupta period 

there is evidence that a woman did not need to lose her gotra identity and affiliation after 

marriage; thereafter, however, such marriages seem to have gone ‘gradually gone out of 

use, at least among the ordinary people’. 

Sometimes a certain ‘improvement’ in the status of women in early medieval times is 

perceived in the fact that they were allowed, like the Shudras, to listen to certain religious 

texts and worship deities. However, this seems to have served, by making them religious-

minded, mainly to strengthen the brahmanical religions and enhance the income of the 



officiating priests rather than to improve the quality of women’s lives. Much cannot also 

be made of the increase in the scope of stridhana, i.e. the wealth that a women could 

receive as a gift, for this did little to empower them in relation to men; their dependence 

and helplessness remained unaffected. While some authorities tried to get inheritance 

rights for the widow or daughter of a man dying sonless, actual historical instances make 

it clear that their prescriptions were routinely disregarded in favour of the contrary 

opinion by the early medieval kings, who would confiscate the property of such persons 

except for some privileged few; this provision, however, like those against widow 

remarriage and advocating sati, did not apply to the women of Shudra Varna. In fact, as 

in the previous and following periods, women of the labouring masses, simply for the 

reason that they had to work in the fields, pastures, etc. along with men in order to keep 

body and soul together, could not be subjected to the same kind of subordination and 

helplessness as was the fate of women of the privileged classes. 

 

Culture 

It is for the multi-faceted cultural activities that the documentation in our period – literary 

and monumental – is the richest, liveliest, and most vivid. It is best appreciated firsthand, 

visually via the sites of monuments or by reading up the literature – through a colourfully 

illustrated narrative at a pinch – rather than through an investigation into the transitional 

aspects of it. However, such investigation helps us place the creative-aesthetic-scientific 

achievements of the age in their proper historical contexts, enriching our sensibilities 

thereby, and therefore comes in very useful whenever we decide to descend on the 

monuments or dive in the literature. There exists a highly technical and voluminous 

scholarly output on the different aspects of these activities, and, in the limited space at 

our disposal, we can do no more than describe some broad trends.  

There were a number of significant linguistic developments. First, there was the onset 

and growth of the third stage of Middle Indo-Aryan languages, i.e. the Prakrits [Old 

Indo-Aryan languages include Classical and Vedic Sanskrit], from about AD 600. This 

third stage of the Middle Indo-Aryan is termed Apabhramsha by the linguists, out of 

which the New or Modern Indo-Aryan languages such as Hindi and Marathi began to 

evolve from the tenth century. Second, the predominance of Sanskrit continued to grow 



as the official language of the states and one used for trans-provincial communication 

throughout the culture region of South and South-east Asia, apart from as a language of 

literature and religion; towards the end of our period even the Jainas were beginning to 

give up their Ardha-Magadhi Prakrit in its favour. In the history of Sanskrit legal 

literature, our period marks a watershed, during which the last of the Smritis, the 

Katyayana Smriti, was composed, and towards the end of which the great tradition of 

Sanskrit commentaries on these Smritis made its first beginning with the commentary of 

Asahaya on the Narada Smriti.  

Third, there was the continuing ascent of Tamil along with the foundations of Kannada 

and Telugu as a literary language. The growth of Tamil received a great fillip from the 

Bhakti movement. Although no extant works can be ascribed to our period, epigraphic 

references as well as the later literary ones show nevertheless that Kannada was 

flourishing as a literary language, aided by state patronage and royal participation. For 

instance, Durvinita, who is mentioned as a celebrated literary figure of the language, was 

probably the sixth-century Ganga king Durvinita of southern Karnataka. As for Telugu, 

the discovery of fragments of an early text on prosody, called Janashraychhandas, points 

to a strong likelihood that its rise as a literary language may have commenced as early as 

the first references to Telugu words in stone inscriptions of the fifth and sixth century 

AD. 

In the field of religion, the Puranic temple-based Brahmanical sects, about the nature and 

rise of which you have already read in the previous lessons, continued to be in the 

ascendant. Of these the Vaishnava and Shaiva sects were the most important. Taking the 

evidence of royal patronage as an indicator, the various Shaiva sects appear to have been 

moving ahead of the Vaishnava ones during our period.  

A major new development of great importance was Bhakti movement in the Tamil south. 

The idea of bhakti or devotion to a deity was basic to most sects of the period, but it was 

in the south during our period that it was invested with an unprecedented emotional 

intensity and became the focus of a powerful religious movement. It was espoused by 

both Shaiva saints called Nayanars and Vaishnava ones called Alvars. They journeyed 

extensively in propagation of their faith; debated with rivals; sang, danced and composed 

beautiful lyrics in praise of their deities; and converted kings and commoners alike to 



their faith, exhorting them to bring disgrace to the other faiths. Besides fulfilling the 

religious cravings of the people, the idea of bhakti served to tone down the severity of the 

iniquitous caste system as well as helped, as the central doctrine of temple-based 

religiosity and in calling forth the unquestioning loyalty of the subjects, the monarchs to 

shore up their rule. 

There is a perceptible decline in some areas of Buddhism, which had gradually been 

falling out of royal favour since the Gupta period. In many others, however, it continued 

to retain a substantial presence. There was a century of lavish royal patronage by the 

Maitraka state of Saurashtra in the west, and in the east the importance of Nalanda 

reached its peak during this time as the most outstanding of all the centres of Buddhist 

learning, to which some more like Vikramashila, Oddantapuri, and Somapura were 

added. In Gujarat and Rajasthan regions, Jainism too seems to have done reasonably well 

among the people despite the dwindling royal support.  

It is in the South that the two religions lost out to Brahmanism in a major way, although 

the Kannada territory remained a Jaina stronghold. There was never any love lost 

between them and the Brahmanical religions, and religious rivalry and persecution have 

long been identified as distinct features of our age, despite a certain general reluctance to 

accept it and a rather desperate bid by some scholars to see nothing but religious 

tolerance and harmony. There were no doubt kings during these centuries who were 

evenhanded in their attitudes to the various religions, but so were those with partisan 

views bordering on bigotry. For instance, the following quote from one of the earliest 

studies on South Indian Jainism represents a standard view of the downfall of the faith in 

the region, about which students of history tend to be unfamiliar these days: 

The vast remains in South India of mutilated statues, deserted caves, and ruined 

temples at once recall to our mind the greatness of the religion in days gone by 

and the theological rancour of the Brahmins who wiped it out of all active 

existence. The Jains have been forgotten, their traditions have been ignored; but, 

the memory of that bitter struggle between Jainism and Hinduism, characterised 

by bloody episodes in the South, is constantly kept alive in the series of frescoes 

on the wall of the mantapam of the Golden Lily Tank of the famous Minakshi 



Temple of Madura. … As though this were not sufficient … the whole tragedy is 

gone through at five of the twelve annual festivals at the Madura temple.  

 

Tantrism was well on way to becoming a salient feature of religious life all over the 

subcontinent. In Tantrism the cult of female divinities, who were in general known as 

Tara in Buddhism and Shakti or Devi in Brahmanism, was combined with a set of 

esoteric beliefs and magical practices. A graphic portrayal of Tantric religion is seen in 

the Harshacharita, where a Shascetic from the South performs what may clearly be 

identified as a Tantric rite for Harsha’s ancestor Pushpabhuti. The ascetic lived near an 

old temple of the Mothers (matri), and performed a fire-rite in the mouth of a corpse in an 

empty building near ‘a great cremation ground’ on the fourteenth night of the dark 

fortnight. 

Among the other features of religious life in this period of transition, one was the coming 

of Islam on the west coast and in Sindh, and the other was the expansion of Christian 

communities from Malabar and some other places on the west coast in early sixth century 

to the east coast of the peninsula by the eighth. 

Philosophy continued to be enlivened and enriched by debates and discussions. Apart 

from the six major schools of philosophy in Brahmanism, there were, as you already 

know, three ‘heterodox’, i.e. non-Brahmanical ones: Buddhist, Jaina, and Charvaka. No 

works of the Charvakas have come down to us and their views are known only through 

refutation by others. A major representative of this school was Purandara, who probably 

lived in the seventh century and is known to have composed texts on his school of 

philosophy. In the same century flourished Dharmakirti, the outstanding Buddhist 

philosopher. In Vedanta philosophy we have Gaudapada, who is reputed to have been 

Shankarahcarya’s paramaguru, the teacher of his teacher.  Some greatest names in 

Mimamsa philosophy also belong to our period: Shabara, Prabhakara, and Kumarila. 

 

In stone architecture, there were two major forms: rock-cut and structural. Rock 

architecture, as you probably already know, refers to the creation of architectural forms in 

living rock. These rock-cut temples and monasteries usually look like artificial caves in 

hills and cliffs. These were distinct from ‘structural’ architecture, which refers to building 



freestanding structures with dressed-stone (or brick) masonry. Occasionally these two 

forms could be combined, but normally they remained separate, and have different 

chronological spans. Rock architecture, which over its long career was a virtually pan-

South Asian phenomenon, goes back to the Mauryan period, but it is from about mid-fifth 

century (beginning at Ajanta and Ellora) that it entered its most active phase. By the end 

of our period the great age of rock architecture in Indian art history was by and large 

drawing to a close, even though its greatest achievement – the Kailasanatha temple at 

Ellora – comes just after it. It was during these centuries that construction of structural 

buildings in stone and brick got under way in an important way, but the really 

magnificent and classic phase of structural temples begins after the age of rock 

architecture was over. Generally speaking, there was an overlap between the two types of 

construction during our centuries, except in the south under the Pallavas, where the 

structural phase begins in the eighth century only after the rock-cut phase comes to an 

end in the seventh.  

As the fine examples from Ajanta and Ellora testify, major advances were made as the 

artists stopped imitating wooden prototypes and achieved increasing perfection of design 

and execution; in some instances, it has been observed, ‘lines are straighter, angles more 

correct, and surfaces more true than in any other examples’. Further, two monasteries at 

Ellora are the only examples we have of three storeys in rock-cut art. Till about the end of 

the sixth century Buddhism largely dominated the rock-cut mode of architecture, and 

then gradually Brahmanism became more important, followed by Jainism. Despite the 

different religious affiliations, the architectural style remained common, expect for some 

adaptation for ritualistic purposes. 

Examples of freestanding structures, built of stone or brick, are known from an earlier 

period. A most remarkable development of our period was the evolution of the typical 

brahmanical temple of the medieval era. The medieval temple was a very elaborate 

structure with several typical features. The process began, about the turn of the sixth 

century, with the addition of a tower called shikhara to the flat roofs of the shrine-rooms 

of the Gupta period. The earliest examples of such an addition come from Bhitargaon 

near Kanpur (brick) and Deogarh near Jhansi and Aihole near Badami (stone). The 

remaining features were gradually added till about AD 740, when at the Vaikunthanath 



Perumal shrine at Kanchipuram we see a combination of all the standard attributes of the 

medieval temple. The evolution occurred at different pace in various regions. For 

instance, an important stage in the evolution was the connection of the pillared assembly 

hall called mandapa with the sanctum by means of a vestibule called antarala. As late as 

AD 700 this had not become a general practice as it is absent in both the Shore temple at 

Mamallapuram and the Kailasanatha at Kanchipuram (this Kailasanatha temple was used 

as an inspiration for the one at Ellora). 

In sculpture, the classical tradition with its emphasis on fully rounded volume by and 

large continued. The medieval style, in which rounded volume and smooth convex lines 

give way to flat surfaces and sharp curves, is seen occasionally in isolated examples, such 

as in a sixth-century frieze at the Dhamek stupa at Sarnath, but it did not come into its 

own till a later period, and even then remained confined to certain regions only.  

The same is true of painting. It was quite a developed art by the onset of our period, and 

the Vishnudharmottara Purana, a contemporary text from Kashmir, provides a detailed 

account of its various aspects. Literary references show that there were both murals 

(paintings on walls and ceiling) of different types in private homes, royal palaces, and 

religious places as well popular portable galleries of pictures drawn on textiles. However, 

although several examples of paintings from our period have survived, they all are all 

murals in religious establishments. The best-preserved specimens come from the sixth-

century Buddhist caves (rock-cut halls) at Bagh in Madhya Pradesh, Ajanta, and Badami, 

the seventh-century rock-cut Jaina temple at Sittanavasal in Tamil Nadu (a good part of 

the extant paintings, it has now been found out, belong to the ninth century), and the 

seventh-century Shaiva Kailasanatha temple at Kanchipuram. Outside India, Sigiri in Sri 

Lanka furnishes beautiful instances. The tradition of classical painting continued in all 

these and many other cases through the seventh century and beyond. In the classical 

mode, there was an attempt at three-dimensional representation by employing several 

techniques, such as chiaroscuro (use of light and shade by means of colour shades and 

tones). Through these centuries, however, the medieval style, which was to find a 

foothold in many regions, was also developing; it appears in an eighth-century Ellora 

painting with a completeness that suggests a long period of prior evolution. As in 

sculpture, the classical and the medieval were to coexist in South Asia after our period.   



In the scientific field, Brahmagupta is the most outstanding figure in our period. He made 

a number of seminal contributions in mathematics. He was the first mathematician in the 

world to recognize negative numbers, which he presented as ‘debts’ in contrast to 

positive numbers, which he called ‘fortunes’. In many other ways he was ahead of the 

mathematicians of the time. For instance, one of his methods for proving Pythagoras’ 

theorem remained unknown to the western world till the seventeenth century. Astronomy 

was closely linked to mathematics, the word for the mathematician – ganaka – being also 

the term for the astronomer. Like his equally eminent predecessor Aryabhata, 

Brahmagupta was thus an astronomer also. He headed a major observatory, and grappled 

with such questions as lunar and solar eclipses, conjunctions of the moving planets with 

each other as well as with fixed stars, etc.   

 

However, although he was characteristically dazzling in applying mathematical 

techniques to astronomy, Brahmagupta failed to achieve the same success in astronomy. 

He in fact strongly argued for the wrong conclusion that the earth does not rotate on its 

axis. The reason for this was his inability to go beyond and question the religion-

sanctioned knowledge. It has been shown how Brahmagupta was prevented from 

achieving the same success in astronomy by the stranglehold of scriptural authority. Thus 

while he attempted a careful calculation of the diameter of the shadow of earth in order to 

see how the moon is eclipsed by it, he also condemned the ‘heretics’ who mock and 

reject the view that the demon Rahu swallows celestial bodies! Evidently the same need 

to uphold religious authority led him to revile and reject Aryabhaa’s findings. 

 

The Surya Siddhanta, which provided the basis of medieval astronomy in India from the 

fifth century onwards by replacing the Vedanga astronomy, continued to undergo gradual 

changes; it was its later version, one that evolved between AD 628 and 960, that was to 

gain immense popularity. In Tamil region, an old system of astronomical calculations by 

means of certain numerical schemes continued as a parallel tradition, as distinct from the 

trigonometrical tradition of the Surya Siddhanta. Apart from Brahmagupta, Bhaskara I, 

who was a contemporary of Brahmagupta and a disciple of the great Aryabhaa, and Lalla 

(AD 748) were the leading astronomers of our times. 



 

In medicine, Vagbhata claimed, or was claimed, to have become the leading authority for 

his age, rendering superfluous the previous masters. There are two Vagbhatas, the first of 

whom wrote a treatise called the Ashtanga-sangraha, and who flourished in the seventh 

century just before the visit of the Chinese pilgrim Yijing. Scholars place the other 

Vagbhata, the author of Ashtanga-hrdaya-samhita, about a century later. Both were 

Buddhists, and thus bear witness to the close links of Buddhism with the medical 

tradition; medicine was avidly studied in the monasteries of Nalanda and Vikramashila.  

 

Conclusion 

In this and the previous lesson, you have studied how the lives of people in early India 

were being transformed in several significant ways over the two hundred odd years. Our 

concern was with identifying the dynamics of change rather than providing a detailed 

description of economy, polity, society, and culture. For instance, no attempt has been 

made to give an account of the numerous works of literature that were produced during 

these centuries. The purpose has been to discuss change, not narrate details. 

You must not imagine, however, that the changes occurred in a uniform fashion all over 

the subcontinent. The transition to the medieval era occurred at different points of time in 

different spheres and regions, and the pace at which change occurred also varied. 

Moreover, historical change seldom occurs in a sweeping, wholesale fashion. Remnants 

of the past, including the remotest past, somehow manage to cling to us; the scientist D. 

D. Kosambi in fact would always urge historians to detect clues to the past in the present. 

All the same, the patterns of change that we have outlined above made early Indian 

society recognizably different about mid-eighth century from what it was about mid-

sixth. As you read on, you shall see how the processes of transformation continued to 

operate in the times ahead. 
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