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I will explain why there are two selflessnesses, i.e., the selflessness of persons and the selflessness of phenomena. 
In general, there are different ways of explaining the meaning of the word, “selflessness, ” which is one of the reasons why there are four Buddhist tenet systems. 
What is the purpose of delineating (i.e., coming to a decisive understanding) the view of selflessness? It is to weaken, subdue and to eradicate the afflictions in our minds. This is one of the reasons why there are teachings on selflessness in Buddhism.

How does anger or attachment arise in our minds? For example,  something may appear to you as pleasant but it does not become the reason for me to develop attachment. In the same way, a person may appear irritating or unpleasant to you but the appearance of this person does not become the reason for me to develop anger. 
Attachment arises in our minds based on something appearing as pleasant to us. Similarly, we develop anger based on the appearance of something we see as unpleasant. This is very clear when we look at our own experiences. Based on an object or person appearing to us as pleasant or unpleasant, with that as the reason, we develop attachment or anger respectively. 

The stronger the apprehension of the self-instituted “I,” i.e., an “I” that is able to stand on or exist on its own, the stronger will be the attachment or anger arising from it. In the same way, the stronger our apprehension or grasping at this self-instituted “I,” based on that, we develop the notion of friends and enemies, classifying some people as friends, others as enemies. When our apprehension or grasping of this independent and very precious “I” is weakened, the attachment or anger we develop will correspondingly become weaker. When that happens, naturally our attachment to our friends and our aversion towards our enemies will also weaken. 

Usually when we go shopping and see something nice, we develop some kind of attachment to and involvement with the object, thinking it is something good. Going a step further, we then actually buy the object,   paying money for it. Once the “I” comes into the picture, our attachment to and involvement with the object become stronger. We find the object to be even more pleasant. This is also clear from our own experiences. 
There is a difference between before and after the “I” gets involved with the object, when we compare our involvement with and attachment to an object before and after we buy it. The object is the same but the attachment we have for it becomes stronger once we buy and possess it. 
Let’s say we are looking for something in a shop and our eyes see something we find to be very beautiful and attractive. But then someone comes along and damages it, we won’t be upset by this. But if before that happens, we paid money to buy the object and that object is considered ours, then, if someone breaks or damages it, we develop anger. 
Why are we upset when someone damages our things? Why are we not upset when someone damages things that do not belong to us? It is because the “I” has come into the picture, the “I” is involved. When someone destroys something we like or damages “my” thing, something we are attached to, then anger arises.  This is also very obvious from our own life experiences. 
Whenever the “I” gets involved, attachment and anger follow. The stronger the grasping at the “I,” the stronger the attachment and anger. When there is anger or attachment in our minds, our minds are disturbed and we feel very unhappy and unsettled. 
Attachment and anger arise due to this strong apprehension of the “I.” In order to weaken the anger and attachment in our minds that cause us so much unhappiness, we have to strive and put in effort (to practise) the methods that will enable us to reduce this strong apprehension of or grasping at the “I.” 
That is why there are these teachings and explanations on selflessness to help us subdue and then eradicate this strong apprehension of the independent, self-instituted “I,” the “I” that is able to stand on its own.  The teachings on selflessness in Buddhism are methods to overcome this apprehension of the “I.” 

When we look at the first of the four Buddhist tenets, the Great Exposition School (GES) explains selflessness to mean that a person who is permanent, unitary and independent does not exist. This explanation of a person not being permanent, independent and unitary helps us to harm this grasping of the “I.” 
There is also an explanation of selflessness in terms of a person not existing in a  self-sufficient substantially existent way. This is subtler  than the explanation of selflessness by the GES. What is this view  of selflessness? That there isn’t a person who, while existing in dependence on the aggregates is, at the same time, a controller or owner of the aggregates. Such a self-sufficient substantially existent person does not exist. This particular view of the selflessness of the self-sufficient substantially existent person is also a method that reduces our strong grasping at the “I.” 

The GES and the Sutra School (SS) of the Hinayana tenets have these presentations of the selflessness of persons. As mentioned before, this feeling of a real “I” is the foundation for anger and attachment to arise. Attachment and anger arise based on the appearance of people or objects appearing to the “I” as either pleasant or unpleasant. The “I” is involved and the delusions are based on this grasping at the self. That being the case, these tenets seek to posit a view of the selflessness of persons as a method to reduce this self-grasping.


In the Mahayana tenets, there is also the presentation of the selflessness of phenomena on top of the explanation of the selflessness of persons. According to the Mahayana tenets, it is insufficient just to delineate the view of the selflessness of persons. 
They say, “What about those objects that appear to the eyes that cause one to develop attachment and anger?”  If we do not realise that these objects do not possess a self, then seeing or coming into contact with them are conditions for us to develop attachment and anger. Therefore,   the Mahayana tenets also explain how objects that appear to us also do not possess a self. Not only is there an explanation of the selflessness of persons (the “I” that is not self-instituted) but there is also an explanation of how the object that appears to the “I” also do not possess a self. It is  through a combination of these two views that we seek to reduce our apprehension of the self. By understanding how both the person, the utiliser, and the objects that are utilised by this person do not possess a self, there is greater strength or power in overcoming this apprehension of the self. 

The Mind-Only School’s (MOS) presentation of the selflessness of phenomena does not assert external objects. According to the MOS, external objects do not exist. Everything (things and events) is in the entity (nature) of the mind, i.e., objects are established from the ripening of a particular imprint in the mental continuum. 
When we think about an external object, it appears to be so real, so completely able to stand on its own. But when we analyse this particular assertion of the MOS and think along these lines in our meditation -  that such an appearance is wrong, it doesn’t exist - this will have an effect on how we understand the object of our attachment. The idea that there is no external object out there will help to reduce our attachment to that object. 
When we dream, we see nice things or nice people and we get emotionally involved and excited. Attachment arises. When we see something unpleasant, we get upset and generate aversion towards the object. They all appear very real in our dream but, when we wake up, we realise whatever we saw in our dream were just mere objects of our dream. They are not real. When we realise that, whatever attachment and anger  present in the dream naturally become weaker. 
We see how the MOS explains that everything exists in the entity of mind. How are things established? They are established from the ripening of the predisposition (imprint) in one’s mental continuum. Other than that, there is no external object. If we think along these lines, it will help us to reduce whatever attachment or aversion we have towards things. 

By now, based on what we have discussed so far, you should have some idea as to why there is an explanation of two types of selflessnesses: the selflessness of persons and the selflessness of phenomena. These are the instructions or methods to help us deal with the anger and attachment that we develop in relation to objects that are utilised by us. 
When we move up the hierarchy of the Buddhist tenets and look at the Middle Way School’s presentation of the selflessness of persons and selflessness of phenomena, it is basically the same. The presentation of selflessness is a method to reduce the negative emotions involved with the strong sense of the “I” and the negative emotions that we develop in relation to objects utilised by the “I.” 
The highest school’s (CMWS) presentation of selflessness asserts everything exists but nothing exists from its own side, i.e., nothing comes from its own side. Everything is merely imputed by the mind and exists as mere name. This is the most powerful concept or idea.

When we hear these terms - “merely labelled by the mind,”  “they exist in mere name,” “they exist as something imputed by the mind” – it is  difficult for us to explain how things can actually function or work conventionally. When we don’t understand the meaning of these phrases, there is a danger that we may think that things don’t exist at all. That will be a denial (deprecation) of reality. 
Therefore, it is important to understand that things and events do exist in mere name and they do not exist from their own side through the reasoning of dependent arising. Because things and events are dependently originated (dependently arisen) therefore they do not exist from their own side and they do not exist inherently. Otherwise, when we focus on these statements - “things exist in mere name,” “merely labelled by the mind” - without proper understanding, then there is the danger we may conclude that everything is just imagination and there is nothing out there, there is no object. That is wrong. 
But when we think about dependent origination, that danger is lessened because when we think about dependent arising, it helps us to understand that things do exist conventionally. Because things are dependently originated, therefore they do not exist from their own side, they do not exist inherently. But we have this understanding that things do exist because of the words “dependently arising.” Definitely there must be something out there. It is just that they are not existing inherently. 

Now you should have some rough idea why there is the presentation of the two selflessnesses: the selflessness of persons and the selflessness of phenomena. You should understand how attachment and anger arise. There is always some involvement with the real “I” and the sense of real objects utilised by this “I”. This ignorance is the basis for the other delusions to arise. 
The four Buddhist tenets seek to explain what this ignorance, the basis for the afflictions, is. Each tenet system has its own understanding but here we are looking at the final view according to the highest school, the CMWS, which also presents the selflessness of persons and the selflessness of phenomena and again, these are the methods to help reduce and to overcome our afflictions. By eliminating these mental afflictions from our minds, our minds are subdued or pacified and through this, we achieve the state of full enlightenment. 
In the last two lessons, we looked at how the root of samsara is innate ignorance.  This is from the view point of the CMWS, the highest school. The lower Buddhist tenets also talk about ignorance being the root of samsara but their understanding and explanation of what ignorance is is not as profound. On page 46 of this text, according to the CMWS, the explanations of ignorance by the other Buddhist tenets are unsatisfactory, incorrect and not the final explanation. According to the CMWS, the root of samsara has to be innate ignorance. 

The CMWS’s explanation of selflessness is really very profound and very subtle. In order to meditate and develop this realisation of selflessness, we first have to delineate very clearly in our own minds what is this selflessness. In order to (help us) do that, there are these very detailed explanations of this topic.

What we covered today is basically the answer to one of the questions raised in a previous class as to why there are two selflessnesses. 

*************

On page 47, in the first sentence of this paragraph, “Gaining discerning ascertainment about this is crucial”: what is “this” referring to? 

It is very important to think about what we read. If we take “this” to mean the importance of knowing the difference between the way artificial ignorance and innate ignorance apprehends their objects and, in particular, how innate ignorance apprehends its object, then you will be able to relate what is said before this sentence and what comes after this sentence. That is the connection.
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