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Geography. The settlement of Arkaim, discovered in 
the Southern Urals, is identical to Vara which Yima built 
at the command of Ahura Mazda. Burials with chariots 
(Sintashta burial ground) were found not far from Arkaim; 
ancient mortars were discovered during the excavations. 
The expansion of the Aryans to the south in the 
2nd millennium BC may have started from the Southern 
Ural steppe belt (Gaty Zaratushtry, 2009: 18).

The fact that the population of the Caucasus was 
under Iranian in  uence from the 1st to the 9th centuries, 
is con  rmed by surviving toponyms. Thus, the name 
for the Province of Paytakaran, located in the 4th–
5th centuries on the shore of the Caspian Sea between 
the lower reaches of the Kura and Araks rivers, consists 
of two parts. “Paytak is the distorted Paytakht (‘Capital’ 
in Persian), and Aran is the local name for Albania. 
Paytakaran means ‘the capital of Aran’” (Ashurbeili, 
1983: 26). The name of the Hrakot-Peroz District in 
the Paytakaran Province is a merging of the Armenian 
word hrakot – “  re” and the Iranian Peroz. The place 
name Rotibaga means “the river of the god,” and the 
toponym Baganrod means “the river of the gods,” that 
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is, the river of those who worship the god (the sun, the 
fire). As S. Ashurbeili rightly observed, these place 
names testify to the presence of settlements along the 
rivers and to the existence of  re worship in these areas. 
“Apparently, Baganrod was the center of the province 
of the same name, located near the Baganrod River 
(currently, the Bulgarchai River)” (Ibid.: 27). The place 
name Ateshi-Baguan means “the  res of the city of god” 
and is situated in the territory of Baku. According to the 
Byzantine author of the 5th century Priscus of Panium, 
on their way from Media to Scythia, the Huns passed 
by a place where the “  ames rise from the underwater 
rock,” identi  ed with the quenchless  ames of Baku, 
that is, the burning gas. According to legend, the Juma 
mosque in Baku Castle was built on the site of an ancient 
temple of  re worship. According to the description of 
a traveler who saw it in 1873, four uncovered arches 
(chor-t k) stood in the middle of the mosque. These 
arches left over from the temple of the  re worshipers 
were converted to a mosque (Ibid.: 28). In turn, the place 
name of Surazani in the Persian and Tat languages means 
“the source which springs from the pit.”
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Pliny the Elder wrote that places, adjacent to the coast, 
were taken by various peoples, including the Aorses 
(Pline l’Ancient, 1980: IV, 80). Pliny was referring to the 
Sea of Pontus (the Black Sea). In the early 2nd century, 
many tribes, including the powerful Alans, populated 
the territory to the north of the delta of the Ister (the 
Danube) which flows into the Black Sea (Dionisius 
Periegetes, 2006: 300–305). According to Ptolemy, 
the Pevkins and the Bastarnae lived above Dacia; the 
Iazyges and the Roxolani lived along the entire coast 
of the Maeotis, and the Amaxobii and the Alani lived 
further inland (Ptolemy, 1843: II, 5, 19). However, these 
peoples did not always stay close to the Caucasus or in 
the Caucasus. According to Theophanes, in 288 in Gaul 
the Alans experienced clashes with the Roman army led 
by Caesar Constantius (Theophanes, 1980). According to 
Ammianus Marcellinus, in the east they were scattered 
between large tribes; their lands extended to the River 
of Ganges. In 375–378, with intent to rob and hunt, the 
Alans moved to the Meotian marshes and the Cimmerian 
Bosporus even reaching Armenia and Media (Ammianus 
Marcellinus, 1971: XXXI. 2, 16, 21). Describing the 
events of 395–396, Claudius Claudianus also mentioned 
the Alans. A line from the poem In Ru  num refers to “the 
Alans who break the ice and drink the waters of Lake 
Maeotis” (Claudien, 1991: 312) and suggests the coast 
of Lake Maeotis as the home territory of the Iranian tribe 
at the time. “The invasion of the Huns led to the exodus 
of the Alans in the mountains of the Central Caucasus 
and their settlement on both slopes of the Greater 
Caucasus Mountain Range. This marked the  rst major 
wave of Alan migration to the mountains of the Central 
Caucasus” (Kaloev, 2009: 79). In the 5th–6th centuries, 
the Alans populated the area north of the Derbent gorge 
(Pigulevskaya, 1939: 111). In 555, the Syrian historian 
Zacharias the Rhetor stated that the immediate neighbors 
of the Alans were the Burgars, Kurtargars, Sabirs, and 
the Avars (Zacharias Rhetor, 2011: XII. 7). In the 5th–
7th centuries, the Alans occupied the North Caucasus 
steppes from Kuban to Dagestan (Anonymous of 
Ravenna, 2002: IV, 2; Podosinov, 2002: 249).

The Basils wandered in the area from the lower 
reaches of the Araks and the Kura to the Gates of Chor 
inclusively (Movses Khorenatsi, 1877: II, 85). The 
sources refer to their land as Berzilia (Theophanes) or 
Berilia (Nikephoros). Michael the Syrian located it in 
the North Caucasus. A.P. Novoseltsev believed that 
Berzilia also included a signi  cant part of the Eastern Cis-
Caucasus and the lower reaches of the Volga. In the 8th–
9th centuries, this name could have been used to designate 
a more limited area within northern (coastal) Dagestan 
(Novoseltsev, 1990: 79).

The Burtases occupied the flat lands between the 
Khazars and Bulgars, as noted by Ibn Rustah, Al-Bakri, 
and Gardizi. “The land of the Burtases lies between the 

Khazar and the Bulgar lands, at a distance of a  fteen-
day journey from the former” (Ibn Dasta, 1869: II, 1). 
According to Al-Balkhi, it took twenty days to reach the 
border of the Burtases from the Itil River (Ibn Dasta, 
1869: 79). “Some people travel from the land of the 
Burtases to the land of the Khasars on the River of Itil 
aboard a ship; others go by land” (Bartold, 1973: 58). The 
land of the Burtases can be travelled around, width and 
length in seventeen days (Ibn Dasta, 1869: II, 5). Al-Bakri 
wrote that “their land was one and a half month’s journey 
in length and the same in width” (Al-Bakri, 1879: 62).

Archaeologists  nd traces of the Burtases from the 
mid-8th century to the mid-10th century in the middle 
basin of the Don, where they arrived from the foothills 
of the North Caucasus. The Burtases inhabited the lower 
reaches of the Volga north of modern day Volgograd. 
According to Arabic sources of the 9th–10th centuries, 
their land was located between the Khazars and the Volga 
Bulgars at a distance of a  fteen-day journey from the 
Khazar capital, and it took a twenty-day journey to travel 
from the town of Isil to the  rst borders of the Burtases; 
there were no other peoples between the Khazars and 
the Burtases (Al-Idrisi, 2006: 120, 121). According to 
Gardizi (11th century), the land of the Burtases extended 
over a distance of a seventeen-day journey. According to 
Ibn Said (13th century), their main town was located to 
the east of the town of as-Sarir (mountainous Dagestan) 
and stood on top of Mount of Kirm niy  (Western 
Dagestan). “The Burt ses occupy large areas along the 
banks of the Atil River which  ows to the south–east 
of them” (Ibn-Said, 2009: 32). The Bulgars would pass 
through their lands on the way to the north. Sources 
show that the Burtases ended up in Volga Bulgaria much 
later than both the Bulgars and the Suvars. It is believed 
that in the 10th century the Burtases lived much further 
south than Bulgaria. Al-Idrisi wrote, “They (have) 
two towns – Burtas and Suvar” (Al-Idrisi, 2006: 121). 
However, the same author had previously stated that 
Souvar was the town of the Bulgars, and not that of the 
Burtases. There may however be an explanation for this 
apparent confusion. After the Mongol-Tatar Invasion, 
the Burtases mingled with the Bulgars, the Mordovians, 
and the Chuvashes. In the days of Al-Idrisi (1100–1165) 
the Suvars and the Bulgars occupied the same region of 
Volga Bulgaria: the Bulgars lived in the northern and 
western areas; the Suvars lived to the west and south of 
the Bulgars, and the Burtases lived next to them. Thus, 
Al-Idrisi could easily have confused the identity of the 
town of Suvar located to the south of the town of Bulgar. 
At the same time, it should be assumed that Al-Idrisi 
might not have distinguished between the Burtases and 
the Suvars who in the 12th century both occupied the 
western and the southern margins of Volga Bulgaria. 
The ruins of the town of Bursas can be found in the 
Penza Province, near the town of Gorodishche and in 
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the Chuvash Republic, there are three settlements called 
“Burtasy” (P rtas).

The Savirs, living in the Caucasus (Salmin, 2013), 
had close ties with the Persian world. Ptolemy mentions 
the river Sura ( ) in Iberia (Ptolemy, 1843: V. 10, 
2). Apparently, Pliny wrote of the same river (in the form 
of Surius),  owing in Kolchis (Pline l’Ancient, 1980: II, 
106, 5). We may assume that the hydronym S r (in the 
Russian pronunciation, Sura) was brought to Chuvashia 
by the descendants of the Savirs. The root *ser-/ *sor-/ 
*sr means “to move,” “to  ow” “to stream,” and goes 
back to the Indo-European stem sar-, sru-. A great number 
of place names Sur m (Sorma in Russian) can be found 
in the Chuvash Republic, also going back to the notions 
of “water,” “to  ow,” “a current.” N.I. Egorov suggested 
that the place name of Sura was undoubtedly of Indo-
Aryan origin (2003: 107). The predominant ties the 
Savirs had with Iran can be explained by their geographic 
location. The Savirs did not share a common border 
with Byzantium, while the neighboring Alans blocked 
the mountain passes. At the end of the 4th century, the 
Huns-Savirs pushed away the Alans, who were living 
in the steppes of the Cis-Caucasus, to the foothills and 
mountains of the Caucasus. The union relations of 
Byzantium and the Savirs did not prevent a large squad of 
Savirs from appearing in 528 in the Persian army which 
invaded Armenia (Theophanes, 1980).

Religion. The Suvar-Chuvashes took the term t n 
meaning “religion,” “faith,” “law” from the Persian 
language. The same semantic  eld of the word can be 
found in Avestan, Sogdian, and Babylonian monuments, 
as well as in Chinese, Arabic, Aramaic, Hebrew, Tajik, 
and other languages. For example, in Avestan sources, 
da na means “the correct, Zoroastrian, religion” (Gaty 
Zarathustry, 2000: 299). Hence Denkart means “the code 
of religious precepts,” cf. the Chuvash. t n – “religion,” 
and kart – “the writing on the tally.”

“You cannot see any temples or shrines; you cannot 
even  nd huts thatched with straw among them. According 
to the custom of the Barbarians, they stick a bare sword 
into the ground and reverently worship it as Mars, the 
protector of the lands where they roam. They tell fortunes 
about the future in a strange way: they gather straight 
willow twigs and at a certain time lay them out with 
some secret charms and thus they clearly know what is 
foreshadowed” (Ammianus Marcellinus, 1971: XXXI. 2, 
23–24). Gardizi also called the Alans the idol-worshippers 
(see (Bartold, 1973: 61)). The statement of Ammianus 
Marcellinus in 375 as a whole can be applied both to the 
Huns and to the Savirs who worshiped free-standing trees 
and other notable elements of the landscape. At that time, 
Christianity in the Caucasus did not yet have any power.

Of course, the growing in  uence of the Byzantine 
Empire through the Albanian Church in the Transcaucasia 
caused concern in the Court of the Shah, who had long 

been forcibly implanting Zoroastrianism in these areas. 
“It is not by chance that the liberation movement in the 
Caucasus, as a rule, was of a religious nature and was 
directed both against the political domination of Iran and 
against its state religion” (Dzhafarov, 1985: 87) causing 
wars. Thus, Agathius, describing the events of the last 
decade of the 5th century, noted that the Armenians 
were afraid of Kawad’s revenge for the destruction 
of the temples of the  re, but did not want to yield to 
submission. Then Kawad assembled the troops and took 
over. However, he promised that he would not force the 
Armenians to worship the  re, if they would be his allies 
against the Romans. Out of fear the Armenians agreed 
(Ieshu Stylite, 2011: 24).

One of the distinctive rituals of the Zoroastrians was 
the burial ritual. For example, Agathias tells a story about 
the burial of the General Mermeroes. The naked body of 
the hero was carried by his close friends out of the city 
and was left at the mercy of unclean dogs and birds which 
feed on corpses, according to the custom of the fathers 
(Agathias, 1828: II, 22). As a result, the bare bones would 
remain from the corpse. If the birds and dogs did not come 
to feed on the body, people would think that the person was 
of corrupt morals. Ordinary individuals who were severely 
carried out of the city while they were still breathing and 
conscious; a piece of bread, some water, and a stick to 
defend themselves from predators would be placed next to 
them. Sometimes such outcasts would return home. Many 
authors have written about the traces of Zoroastrianism in 
Armenia, Azerbaijan, and Dagestan (see, e.g., (Movses 
Khorenatsi, 1877: 50)). Direct vestiges of Zoroastrianism 
could be found in Volga Bulgaria  ve and a half centuries 
after Ammianus. Ibn Fadlan, remarked, “If one of them 
gets sick... none of his household members comes close 
to him. A tent is made for the sick away from the houses, 
and he stays there as long as it takes to die or recover. If 
he is a slave or a poor man, they leave him in the wild, 
and depart from him” (Ibn Fadlan, 1956: 128). The person 
who survived would return home, otherwise becoming 
prey for the wild beasts and birds. It is not known exactly 
which people Ibn Fadlan was writing about (the Bulgars, 
the Suvars, or the Eskels), but the custom of placing 
a stick in the hand of the deceased so he could protect 
himself from evil spirits, is clearly recorded among the 
Chuvashes. For this purpose a twig was used mainly of 
meadowsweet. The Chuvashes would stock meadowsweet 
long before their death, revealing the traditional belief 
in its protective function. For example, in the early 20th 
century, people from the village of Trekhizb-Shemursha 
(Buinsky Uezd) would keep meadowsweet twigs in 
case of death. Globe-thistle, red wormwood or some 
other dried coarse grass could serve as a substitute for 
meadowsweet. For the same purpose a blunt knife would 
be placed into the hand of the deceased (Salmin, 2011: 
295–296). R.M. Yusupov wrote about log cabins which 
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the Bashkirs set above the graves. According to Yusupov, 
such structures “testify to the existence of the extremely 
ancient ritual involving above-ground forms of placing 
the dead inside log cabins in order to separate the soft 
tissues from the skeleton by small carnivores and birds, 
and further burial of clean bones in the ground among the 
ancestors of the Bashkirs” (Yusupov, 2009: 60–61). This 
represents a trace of Zoroastrian ideology in the religious 
beliefs of the ancestors of the Bashkirs, who were also 
residents of Volga Bulgaria. “It is absolutely clear that 
every nation considers those customs the best and the 
fairest, to which it has become accustomed over the long 
period of its existence, and therefore avoids, mocks, and 
does not trust anything done in violation of it,” concluded 
Agathius concerning this custom (1828: II, 23).

The Huns-Savirs who lived in the Caucasus in the 
7th century, “thought that god Kuar whom they worshiped, 
made the sparks of thunder-bearing lightning and ethereal 
lights. When lightning struck a person or other being 
they made sacri  ces to him” (Kagankatvatsi, 1861: 93). 
Thus, Kuar of the Huns and the Savirs was the deity of 
lightning. The word k var refers to the most ancient layer 
of Chuvash vocabulary and has etymological parallels in 
Iranian, European, Turkic, Caucasian, Finno-Ugric, Baltic 
and other languages. In the Georgian religion, the deity of 
Kvirsha ruled  re. “Among the Mengrels, k+var-i, ‘bread 
ball,’ ‘small bread,’ ‘round bread,’ in particular, ‘ritual 
bread,’ Svanetian kvar (Tavr. dialect), ‘small bread’... 
Svanetian kver- l (Khald. dialect), ‘small bread,’ usually 
baked for children... before undoubtedly had the meaning 
of ‘sacri  cial bread’” (Marr, 1935: 265). There may also 
be parallels in the Afghan gvar – “bright” (in relation to 
the  re) (Aslanov, 1966: 615). S.G. Amayakyan believed 
that Kuera was a deity of the Indo-European origin (1986: 
13). Scholars point to the language of the Avesta as the 
early source of the word. P.I. Lerkh in his review of the 
book The History of the Agvans wrote that Kuar reminded 
him of the Iranian word and connected it with the Avestan 
hvare, meaning ‘the sun’” (Lerkh, 1861: 490). V.I. Abaev 
found this word among the Ossetians in the form of xur / 
xor and among the Persians in the form of xwar (Abaev, 
1949: 18, 168). In addition to the Old Iranian hvar and the 
Sogdian xwr, I.M. Steblin-Kamensky pointed to variants 
present in the Wakhi language and in the languages of 
the Shugnan-Rushan group: hvar – “sun,” x wur – “sun 
blaze” and hvart pana – “the time around noon” (1999: 
415, 426; 1981: 239; Bickerman, 1976: 182, 183). Thus, 
V.G. Egorov’s hypothesis concerning the relationship 
of the Chuvash k var to the Old Iranian notion of “sun” 
finds additional confirmation. In this regard Egorov 
mentioned the ancient name of Khwarezm: the Persians 
called it “Khuvarazmish,” the Arabs “Khwarizm,” that 
is, “the country of the Sun” (Egorov, 1964: 57). Versions 
of the word k var were mentioned in the 9th century by 
Ibn Khordadbeh: al-Khavarustan (a town in the Iranian 

province of Shiraz) Kuwar (district and town in Iran), 
Khavarnak (the palace in Mesopotamia) (Ibn Khordadbeh, 
1986: 23, 76). If we take into account the fact that the 
deity of thunder among the Chuvashes is Aslati, the 
notion of K var could correspond to the deity of lightning 
among the Huns-Savirs (Salmin, 2011: 102–106). For the 
same reason the following statement by A.B. Bulatov and 
V.D. Dimitriev, “...the Chuvash god Aslati Tura 
corresponds to the Suvar god of lightning and thunder 
Kuar” (1962: 233) should be adjusted. As we can see, 
despite the fact that K var among the Savirs symbolized 
lightning and had an etymological and functional 
relationship with the deity Kh vel, “the Sun,” it did not 
retain these two concepts in the subsequent period. When 
the Savirs / Suvars ended up on the right bank of the Volga 
in the 10th century and became sedentary farmers, for the 
deity K var they reserved the function of the patron of the 
hearth and family well-being, at the same time preserving 
the original semantics of the word.

We also know that devotion to the Sun deity was 
typical of Scythian beliefs; the Sun was also worshipped 
by the Massagets. These peoples, similarly to the Savirs, 
sacri  ced horses to the Sun. According to Agathias, the 
Persians revered water; they did not even wash their 
faces and did not touch water in any other way, except for 
drinking and watering plants (Agathias, 1828: II, 24).

The sources say that the Burtases adhered to their 
ancient traditions. At least by the beginning of the 
10th century, there were no Muslems or Christians among 
them (Ibn Dasta, 1869: II, 3). The statement of Yaqut 
about the followers of Islam among this people is based on 
a misunderstanding, and the words of Estakhri concerning 
the Bulgars were mistakenly transferred to the Burtases 
(Bartold, 1963: 868). Al-Bakri considered their traditions 
to be similar to the beliefs of the Guzes (Al-Bakri, 1879: 
62). At the level of reconstruction we may assume that the 
Persian-speaking Burtases led the Zoroastrian way of life, 
but had accepted Islam by the 10th century.

Discussing the original religion of the peoples of 
Volga Bulgaria, A.F. Likhachev noted that “it is very 
distorted due to its antiquity and external in  uences, but 
the form which we now  nd among the Chuvash shows 
that its origins were the ancient Parsi religion and that it 
was brought to the Bulgars from Persia together with a 
large number of Persian words, until now remaining in the 
Chuvash language” (1876: 3). There was also an impact 
of the Zoroastrian religion through Sogdiana (Old Persian 
Suguda, Pers. S d, Tajik Sughd, Greek Sugud, cf. S k t 
as the name of a number of villages and the river among 
the Chuvash).

The word erne, “week, Friday,” in Chuvash should 
also be considered a term borrowed from Persian 
religious vocabulary. B. Munkácsi associated it with the 
Persian * na and explained the change of  > z > r in 
the Chuvash language (1926). Other Persian loanwords 
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in Chuvash do not show such a change. It was typical 
for the Persian dialect of the 7th century in the vicinity 
of Baku and Derbent, from which the ancient Chuvash 
borrowed the word in the form of r ‘(i) ä. Friday was 
a sacred day for the Chuvash ancestors. Some Iranisms 
still exist in Chuvash villages in the form of nicknames. 
For example, a certain Ivan Salmin lives in the village of 
Old Akhperdino of the Batyrevsky District, and is more 
popularly known as Akhun Vanyuk. Akhun is a Persian 
word which came via Islam (“akhun, senior mullah”) and 
re  ects historical reality.

Linguistics. In some phonetic and partly lexical terms, 
there are serious grounds to consider the ancestors of the 
Chuvash to be Indo-Iranians. For example, the alternation 
of sounds r / l is typical both of the language of the 
Rigveda and the Chuvash language (Benzing, 1986: 22; 
Rigveda, 1995: 456). According to linguist N.I. Egorov, 
the 10th–8th centuries BC was a time of assimilation for 
the eastern Iranian tribes (the Dindlines, archaeologically, 
the carriers of the Karasuk culture) and the formation 
of the Turkic R-language of the Bulgar-Chuvash type 
(that is, the emergence of the ethnic Oghurs). Since the 
Eastern-Iranian language did not have the voiced z in the 
middle and at the end of words, they began to pronounce 
r instead of the Turkic z. Thus there emerged the Turkic 
R-language of the Bulgar-Chuvash type which scholars 
commonly call the Oghur language (Egorov, 2009: 31). It 
is dif  cult to say how realistic this explanation is for the 
simple reason that there is no direct historical evidence 
concerning the Turko-Bulgars of the 10th–8th centuries 
BC, even more so concerning the Turko-Savirs.

B. Munkácsi attempted to prove the existence of 
common horse-breeding terminology in all Ugric languages 
and its borrowing not from the Turkic languages, as some 
scholars believe to be the case, but from the Iranian or 
Indo-European languages. B. Munkácsi explained the 
emergence of the horse-breeding, nomadic lifestyle 
among the ancient Ugric peoples by their proximity 
to the Iranian-speaking nomads, possibly to the Saka 
(Chernetsov, 1953: 239). In the ancient Iranian period, 
the Ugro-Finns divided into several ethnic and linguistic 
groups. Linguists and historians think that in the 1st 
century BC, the Ugro-Finns borrowed more words than 
ever from the Iranians, and even provide an estimation 
of the exact number of loanwords as 57 (Veres, 1996: 
19), although in fact there are a much greater number of 
borrowings.

In the late 3rd–2nd centuries BC, the Iranian-speaking 
tribes of the Sarmatians invaded the Central Caucasus 
from the Don and the Lower Volga region. Greek and 
Roman historians often mention these tribes, including 
the Aorses – one of the  rst neighbors of the Savirs in the 
Caucasus. Thus, the Savirs also underwent comprehensive 
Iranian influence in anthropological, cultural, and 
linguistic forms. For example, the common word don / 

tan, “water, river,” for the Ossetians and the Chuvash is a 
legacy of the Scythian and Sarmatian period as is testi  ed 
by the Scytho-Sarmatian d nu (hence, Danuvius). The 
Avestan designation of the river (d nu, lit. “water, river”) 
is preserved in many hydronyms of Southern Russia and 
Northern Black Sea region: the Don, the Dnieper, the 
Dniester, the Danube, the Donets. At the turn of the eras, 
the surrounding areas were inhabited by the Scythians 
(Gaty Zarathustry, 2009: 172, 176). We  nd traces of the 
Savirs in the place names of Ossetia. Thus, the Digorsky 
gorge was previously called “Safarik,” that is, “the Gorge 
of the Savirs.” A  eld near the village of Tmenikau had a 
similar name (Tsagaeva, 1971: 148, 188).

It should be noted that after the Greek-Macedonian 
conquest of Iran in the Middle Iranian period, the Ostyaks 
and the Voguls borrowed about the same quantity of 
words from the Iranian language as the Mordovians and 
the Cheremises. In the subsequent period a very small 
number of Iranian borrowings – from 12 to 30 words – 
appear among the Finno-Ugric peoples. This fact speaks 
in favor of very close Finno-Ugric–Iranian ethno-cultural 
ties prior to the  rst century BC. It is for this reason 
that P. Veres rightly observes, “The Middle Volga area 
should be excluded from areas in which scholars search 
for the ethnic genesis of the Hungarian people, although 
this area is one of the best archaeologically researched 
territories in Russia” (1996: 21). This applies not only 
to the Magyars, Ostyaks, Voguls, Cheremises, and the 
Mordovians, but also to the Savirs. Most interestingly, 
half or slightly more of the borrowed words are Eastern 
Iranian. Therefore, the Finno-Ugric peoples as well as the 
historical ancestors of the Chuvashes in the 1st century 
BC had direct contacts not with the entire Iranian world, 
but with the Eastern Iranians. By their mediation, the 
ancestors of the Chuvash and the Hungarians borrowed 
a number of words from the Mongolian language, such 
as Chuvash nÿker and Hungarian nyögér, according to 
A. Amberi, B.Ya. Vladimirtsov, and D. Németh (Németh, 
1953: 23). The Mongolian word nökür, “soldier,  ghter,” 
in the Chuvash language is now used as part of a wedding 
term k rnÿker, “the chief best man.”

We should consider the word “house” as common to 
the Mansi and the Chuvash (kwäl and kil, respectively) 
(Munkácsi, 1905; Dmitrieva, Agyagási, 2001: 25). 
B. Munkácsi included the Udmurt kwala to this line 
which should also include the word kuala of the Mari. 
B. Munkácsi mistakenly believed that it came from the 
Caucasian languages and pointed to the Lezghin k’el, 
k’val, Avar k’al, the Khazar kel in the sense of “house.” 
The desire of the Hungarian scholar to  nd ancestors in 
the Cis-Caucasus is certainly understandable. He also 
tried to localize the original Finno-Ugric homeland in the 
Caucasus on the basis of the names of metals. Nevertheless 
B. Munkácsi correctly pointed to the existence of this 
word among the Mansi and the Udmurts, who, as is well 
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known, did not pass the Caucasian route with the Savirs. 
In addition, the word meant not only a regular house, but 
more speci  cally, a house where the family, communal, 
and tribal prayer was held, that is, the temple in the 
direct sense of the word. Therefore, we may conclude 
that the Persian word kil and its historical, religious, and 
etymological meanings existed in the south of Western 
Siberia prior to the Common Era, not to mention the 
Nostratic roots of the etymon. The Iranian gil might have 
entered the language of the southwestern Turkic peoples 
in the period of direct contact starting from the 6th century 
(Czeglédy, 1953; Dmitrieva, Agyagási, 2001: 89) (see 
also (Golden, 2011: 228)). It could only have entered the 
Chuvash language through the mediation of the Khazars, 
replacing the original designation of the house äv, which 
gave the only surviving derivative avlan, “to marry,” 
that is, “to get hold of the house.” The foreignness of 
the word kil is also manifested in the fact that it has 
no derivatives, though it is one of the most frequently 
used words. As an illustration, we may list a number 
of Iranian borrowings: a female horse in Chuvash is 
lasha (Ossetian lasœg), a male horse in Chuvash is ut 
(Persian aht , “castrated horse”), bull in Chuvash is 
v k r (Avestian u s ). There is also the Chuvash turkhan, 
“tarkhan” (Sogdian tr ’n, tr ’n, Saka ttarkana, Ossetian 
tærxon, Eastern Iranian *tarkanaya-/ *tarkan -) (Dybo, 
2007: 119). The Chuvash word t men in the meaning of 
“world,” “multitude” is a Middle Iranian borrowing. The 
source is the Persian t m n, “ten thousand.” In Turkic 
languages, the numeral is clearly linked with the name of a 
military unit (Ibid.: 126). The Persian word av a entered 
all Turkic languages and is found in a poem by Y suf 
Balasa uni (11th century). In the Chuvash language it 
means “rumors, hearsay, noise.” The word also entered 
the Arabic language (Nadelyaev et al., 1969: 196; 
Fedotov, 1996: 304), and not vice versa as V.G. Egorov 
thought (1964: 283). Cf. also Avestian su , Chuvash 
S k t; Sogdian ža r, Chuvash çuh r, “to shout,” Tajik 
savob, Chuvash s vap, “bliss, thankfulness,” etc.

N.V. Pigulevskaya believed that “the Hunnic and the 
Turkic script which is called the Scythian was Sogdian-
Manichaean or Sogdian” (1941: 87). Bishop Kardost who 
came in 537 from Arran, belonged to the area inhabited 
by the Aryans who may have spoken one of the Iranian 
dialects. If this was the case, it is quite possible that 
Bishop Kardost knew the Sogdian script. At the same 
time, “there are many reasons to suggest that the Huns, 
with whom Kardost and Makar came into contact, were 
the Huns-Sabirs” (Ibid.). This hypothesis is supported by 
the fact that Byzantine historians often wrote about “the 
Huns, called the Savirs.” The Savir prince ( )  
who had an Iranian name, was the native of their milieu 
(Doerfer, 1986: 100). The name of the third son of Kubrat 
Asparukh is also Iranian (cf. Iranian asp-, Old Bactrian 
açpa, “horse”).

“The ethnic origin of the Burtases remains a 
controversial problem: some think that they are the 
Finno-Ugric, Turkic, or Iranian people” (Konovalova, 
2006: 146). The information of Eastern geographers 
makes it possible to exclude the Bulgar, the Khazar, and 
the Slavic languages from the deciphering of the ethnic 
name of burtas. The term does not  t the Arabic graphics 
system. Most likely it belonged to an Iranian language. 
According to G.E. Afanasiev, the form of furdas, used by 
Al-Bakri, was the original form. The same ethnic name 
in the form of furtas is found in the Persian historian 
Razi. The  rst part furt (or burt, Sanskrit putra, Scythian 
furt, Ossetian fyrt, Persian pur) means “son,” and the 
second as is a well-known division of the Alanian ethnic 
and linguistic community. “Therefore, the ethnic name 
‘furt-as’ may well be translated as ‘the son of the Ases’” 
(Afanasiev, 1985: 93). Hud d al- lam contains some 
evidence in favor of this view; it states that the Burt sy 
lived to the east of the Volga (Bartold, 1930: 30). Without 
a doubt, the word consists of two parts, and the second 
part sy (or yasy), suggests the connection with the Alans. 
We also know that the language of the Persian-speaking 
Burtases differed from the languages of the Khazars and 
the Bulgars. “The information that they are Turks, of 
course, is not relevant neither is much other ethnographic 
information of the Arabs” (Ibn Dasta, 1869: 78).

The proto-language of the Permyaks contains 
borrowings from the Middle Iranian language which was 
quite close to Old Ossetian. For example, the Komi emdon 
~ Udmurtian adnan  Iranian, Ossetian ændon, “steel” 
(~ Chuvash yantal / yantav?); the Komi gundyr, “serpent, 
dragon” ~ Udmurtian gondyr, “bear”  Iranian, Ossetian 
(kæf)qwyndar, “dragon.” V.V. Napolskikh was inclined 
to date these borrowings to the 5th–7th centuries (2010: 
13). In this case, one may speak of the southern territories 
inhabited by the Permyaks and possible contacts between 
the ancestors of the Komi and the Udmurts and the 
Western Iranians, similarly to the Savirs in the South 
Caucasus. Both the Bulgars and the Savirs who spoke 
Persian or at least understood the Persian language, lived 
in ancient and medieval Shirvan.

The ethnic name bashkort, which scholars of Turkic 
Studies interpret as “chief wolf,” apparently, had an Iranian 
stem in the form of bachagurt: pacha – cf. Chuvash aca-
p cha, “offspring, child,” + gurt – cf. Chuvash k rt – 
Iranian “wolf,” that is, “the descendants of the wolf.”

* * *

As we can see, the Iranian substrate formed the basis 
of the language and culture of the people of the Caucasus 
up to the 9th century. In addition, the Armenian and Turkic 
languages also had some in  uence. Direct, active contact 
between the Savirs and the Iranian tribes (in addition to 
the Persians, these were the Aorses, Alans, Massagets, 
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Basils, and the Burtases) existed at least from the 2nd to 
the 9th century. In the Caucasus, the Savirs established 
close relations with the Persian world and during this 
period of history they developed common religious 
beliefs. The very self-name of the Savirs is derived 
from the Persian sävar – “rider,” “horseman,” “skilled.” 
A portion of the Alans and the Savirs who lived in Alvania 
became subjects of the Romans and lived there for a long 
time in close proximity, which inevitably affected their 
ethnic culture.
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