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Introduction
The concept of “Emptiness” (śūnyatā) is one of the key doctrines in Mahāyāna Buddhism.  The Sanskrit term śūnyata (or suññatā in Pali) is usually translated as "voidness" and "emptiness", referring to the unsubstantiality of all phenomena and the void of a self in Theravāda doctrine of anattā [footnoteRef:1].  The Indian mathematicians, who invented zero in the number system, called zero the “śūnya”. Since then, Buddhists have been referring “śūnya” to “zero”, “nothing”, "empty", or "void,".  (Nagao 209) The Buddhist term “Emptiness” has multiple connotations with a spectrum from an empty place to non-self, to dependent origination.  The semantic changes of the term over time reflect the doctrinal changes in the development of Buddhism. [1:  Nyanatiloka. “Suñña”. Buddhist Dictionary: A Manual of Buddhist Terms and Doctrines, edited by Nyanatiloka, Silkworm Books, 2004, pp. 205. ] 

In early Buddhism, the realistic approach in the analysis of the experiential reality took prevalence, and dharmas are considered existents with svabhāva, which means essence, intrinsic nature or self-nature (自性) in Chinese, especially the essentialist view of the Sarvāstivāda school that claims, “all things exist”.  It is for this reason that the concept of emptiness subsided to refer empty states of meditative experiences and practices.  Emptiness hence implies an abode, a mental state, the non-self, the meditative state.  It literally means the absence of the elements that can contribute to the arising of these meditative mental states.  
The rise of Mahāyāna has brought a philosophical twist to the concept of ‘Emptiness’.  The Mādhyamaka (Middle Way) school, founded by Ācārya Nāgārjuna (150-250 CE), took an opposite stance against the Sarvāstivāda’s realism.  He developed a philosophical system using dialectical methodologies to establish his doctrine of emptiness upon Prajñāpāramitā scripture (Nagao 211).  In the Mūlamadhyamakakārikā, Nāgārjuna asserted that all phenomena are dependently originated for their existence on causes and conditions, and they are all unreal and lack of essence.  He equated emptiness with dependent origination, a doctrine of causation in all Buddhist schools.  
While the Mādhyamakas were focusing on the empty nature of all phenomena, the Yogācāras focused on human consciousnesses, and they devised an eight-consciousness mind-only system.  The eighth consciousness (alya consciousness) is the pure consciousness and is considered emptiness.  Both Mādhyamakas and Yogācāras adopted the Middle Way and the concept of emptiness for all phenomena, however, the Yogācāras found the Mādhyamaka view of emptiness too nihilistic that lacks a substantial ground to support emptiness.  Alaya consciousness hence becomes the substratum for the dependent arising of all phenomena which are empty of intrinsic nature, and at the same time it resolves the issue of reincarnation in the tenet of emptiness with the doctrine of Seeds.
In this paper I will focus only on the concept of emptiness in both Mahāyāna schools of Mādhyamaka and Yogācāra in comparison.  I will start examining the concept of “emptiness” presented in the scriptural texts in Early Buddhism. This will render a perspective on the transitional development of the concept of emptiness in Mahāyāna.
Emptiness in Early Buddhism

The teaching of emptiness is central in both Mādhyamaka and Yogācāra schools, nevertheless, the concept of emptiness appears much earlier.  In early Buddhism, emptiness centers on meditative space, practice, experience and attainment.   In the Pali Cannon, the Buddha addressed Mara the Evil One, “he who resorts to empty huts for lodging – he is the sage, self-controlled.” (SN 4.6) The term “empty” refers to both the meditative space and state.  The sage is said to experiencing the empty space while in a meditative state, which is called “sunnata-Vihāra” (the abode or state of emptiness).  (Mun-keat 9-10) Emptiness as a meditative state can be attained by "not attending to any themes, he enters & remains in internal emptiness" (MN 122). This can be done through seclusion and renunciation without disturbances.  To enter and remain in internal emptiness as emptiness meditative dwelling, four concentrations of awareness are necessary, which is getting the mind steadied right within, settled, unified and concentrated.  Each of these concentrations will lead to the attainment of first, second, third and fourth jhanas respectively (MN 122).  
The Pali Cannon also refers emptiness as a method of meditation.  In Majjhima Nikaya, 
the Buddha explained to Ananda the method of meditation on emptiness, and on how to fully remain in the dwelling of emptiness. He said, “Ananda, a monk – not attending to the perception[footnoteRef:2] of a village, not attending to the perception of human being – attends to the singleness based on the perception of wilderness.” (MN 121) In the Culasunnata Sutta, emptiness as the pure mind can be attained when a monk focuses on the concentration of the wilderness until the disturbance of perceptions of the village and human beings (villagers) do not exist.  However, the loneliness of the wilderness itself becomes the new disturbance.  Even the non-emptiness of the singleness based on wilderness is still there.  This method of meditation is to take the negations through several stages, including the highest stage of trance in the “formless world”, to reach the “concentration of the mind that is singles” (animittam cetosamadhim) (Nagao 52).  What remains after the emptying out of these disturbances is the pure Mind (cittamatra) as the Buddha said, “Now this has been for him an alighting upon emptiness that accords with what actually is, without perversion of meaning, is pure and is unsurpassed by any other.” (MN 121) The method of negations is to remove different stages of disturbance.  Sensory fields of the corporal being is the ultimate disturbance which can never be nullified.  Something that remains there does exist as a real existent.  (Nagao 52) “Thus, he regards it as empty of whatever is not there. Whatever remains, he discerns as present: 'There is this.’” (MN 121), said the Buddha.   [2:  Or a mental note.] 

Nāgārjuna philosophizes this method of negations in the meditation of emptiness in his dialectical methodologies to prove the emptiness of all phenomena, which will be discussed in chapter three – emptiness in Mādhyamaka school.  “Whatever remains does exist as a real existent” has also given significance in the treatises of the Yogācāra school.  Vasubandhu rejected the absolute emptiness described in Madhyāntavibhāgakārikā and arguing emptiness that cannot be negated any further is a real existent.  This concept is reflected in the real and pure alaya consciousness in the Yogācāra school.  Furthermore, “emptiness” (śūnyatā) is expounded as “unreal notion” (abhutparikalpa) or imagination in Madhyāntavibhāgakārikā.  “Unreal notions” is the discrimination between the subject grasping and the object grasped as in conceptualization.  The subject and object as “Unreal notions” do not have any reality at all, and hence they are imaginations and empty in nature.  (Nagao 53) Emptiness as unreal notion is the key concept in the Mādhyamaka and Yogācāra schools.
The Theravāda school generally take the view that emptiness is merely the non-self nature of the five aggregates. In Paṭisambhidāmagga of the Theravādin Tipiṭaka, five aggregates are described as being empty of essence or intrinsic nature.  The text also defines the sense spheres as “void of self or of what belongs to self or of what is permanent or everlasting or eternal or not subject to change.” According to Ronkin, "the totality of human experience is devoid of an enduring substance or of anything which belongs to such a substance, because this totality is dependent on many and various conditions and is of the nature of being subject to a continuous process of origination and dissolution." (Ronkin 91) The Sarvāstivādin school held that all dharmas are empty, and associate emptiness with dependent origination.  The Mahā-śunyatā-dharma-paryāya ("Greater discourse on emptiness") Sūtra states:  "What is the Dharma Discourse on Great Emptiness? It is this—'When this exists, that exists; when this arises, that arises.'" 
The concept of emptiness in Mahāyāna is partly based on of these ideas of emptiness from early Buddhism and on the Prajñāpāramitā Sūtras that all entities, including dharmas, are empty of self and essences, being only conceptual existents or constructs.
Emptiness in Mādhyamaka School
Mādhyamaka, which literally means the ‘Middle Way’, is a school founded by Nāgārjuna.  The school’s central doctrine is the doctrine of emptiness.  According to the Mādhyamaka school, Middle Way, unlike the Buddha’s interpretation of Middle way as the middle path of eternalism and annihilationism, falls neither into annihilation nor into eternalism (Ruegg 16-17).  Middle way is emptiness and dependent origination.  In verse 18 of MMK, Nāgārjuna explains the relationship among these three concepts.
That which is dependent origination,
Is explained to be emptiness.
That being a dependent designation,
Is itself the middle way. 

Nāgārjuna's philosophy of emptiness was set to reveal the empty nature of all phenomena in their processes of dependent arising in a true reality of the Middle Way.  The dependent arising creates the reality of existence and non-existence (being or non-being) relatively in its process that divides the reality into conventional and ultimate reality, which Nāgārjuna refers to as Two Truths reality.  The conventional reality comprises of conceptualization and verbalization as a conditioned reality which can be perceived through cognition, while the ultimate reality is absolute free from all conceptualized and verbalized forms as an absolute reality or noumenon (Ruegg 64).    The Theravadins and Sarvāstivādins would argue that all dharmas in the conventional world are real existents with intrinsic nature.  Nāgārjuna rejected their essential view and asserted that all dharmas or existents from dependent origination are empty of essences; they exist conventionally.  The conditions of conventional existence are interdependence and impermanence which entail essencelessness.  According to Garfield, Nāgārjuna offers a theory of the relationship between emptiness, dependent origination and convention, and argues that they should be understood as co-relative (Garfield 227).  So, what is Nāgārjuna’s concept of emptiness and what are his arguments?
Emptiness as the negation of self-nature
According to Nāgārjuna emptiness is the negation of intrinsic nature or self-nature (svabhāva) in any existence or phenomenon.  In Mādhyamaka scripture, intrinsic nature has been defined as some thing unproduced (akrtrima) which is independent of all other things; they are unchangeable and permanent substance.  They cannot be subjected to the transition from one existence to another existence.  (Ruegg footnote5 p. 2)   In MMK, Nāgārjuna argued that “it is unreasonable for an essence to arise from causes and conditions.” (MMK 15.1) Since essence is unchangeable, unproduced and not subjected to transition from one existence to another existence, it does not arise from conditions and does not depend on anything for its arising, because that will violate the law of dependent origination that A depends on B or A gives rise of B.  Secondly, essence is the attribute to the existence of the thingness.  If the essence does not exist, the thingness does not exist.  If thingness does not exist, then thingness of others does not exist.  These arguments are to bring about the concept of dependent arising of other things that highlight the relative interdependence of other-things or non-things, which is the negation of things.  For instance, the color of red gives rise to a whole slew of other colors or non-red colors.  In case of the self- nature of existents, emptiness is the negation of self-nature.  Finally, if essence exists, the new thing will be the same, not something else.  As stated in MMK, “it is never the case that an essence could become something else.” (MMK 15.8) Nāgārjuna has hence rested his case on the emptiness of all phenomena.
Emptiness as Dependent Origination
As mentioned earlier, Nāgārjuna's theory of emptiness reveals the empty nature of all phenomena in their processes of dependent arising in a true reality of the Middle Way.  Therefore, dependent origination is a causal process with conditions, and the results are existents that manifest from the non-existents.  In MMK, Nāgārjuna used motion as movement of going and goer to illustrate the dependent relationship between the existence and the non-existence.  First, if existents are substantial with essence, this implies the non-going.  That means there is no movement, which cannot exert the causal force, since the existents are unchangeable with essence. If it is a self-cause from either going or goer, then the negation of going or goer as existents against non-existents, would means no-going or no-goer, which implies that there is no causation between existents and non-existents.  Nāgārjuna explicated, “if there were no going, where could a goer be existent?” (MMK 2.7) Furthermore, he established the propositions of going and goer as the same and going and goer as two different existents to conclude the fallacy of these propositions.  If going is the same as goer, it means a goer is going, which implies the possibility of a non-goer who is not going.  This possibility could be the instigation of the rise of the system of eight consciousnesses in Yogācāra.   If going and goer are conceived as different, there could be going without goer or a goer without going.  That means whether the existents are the same or different from non-existents, there is no causal relationship.  If this is the case, what is the cause in the dependent origination?  In chapter XVII, Nāgārjuna talks about human actions (karma) and its consequences (fruits).  He said, “actions and afflictions are taught to be the conditions for bodies.  If actions and afflictions are empty, how can one speak of bodies?” (MMK 17.27) the term actions that Nāgārjuna refers to is the causal force of karma as the condition that gives rise of the existence of the individual’s physical body.  He reiterated that karma is neither an agent nor emerges from conditions; it is a mirage or a dream like the illusory physical body.
According to Nāgārjuna, Middle Way is the true reality from dependent origination, which is neither existence nor non-existence.  This is the reality created alongside the process of dependent origination whether it is a physical or mental reality. The process of dependent origination is the manifestation of change or transformation that creates the dualistic reality of existence.  The process also creates the dimension of relative time, as the existents going through the stages of arising, dwelling and deceasing, to any object or existent around it including the universes.   The Middle Way is not a process, but a reality of emptiness, empty of dependent origination and empty of duality.  In MMK, Nāgārjuna used a dialectical approach to identify this Middle Way reality as a relative emptiness. 
Nāgārjuna’s Relative emptiness
Nāgārjuna started off the Mūlamadhyamakakārikā with the eight-fold negations in four paradoxes to illustrate the relativity of all existences.  The four paradoxical groups of negations, “neither production nor extinction, neither externalism nor annihilationism, neither unity nor diversity, and neither coming nor going”[footnoteRef:3] （MMK 1.1), were established to identify the non-dualistic nature of the ultimate reality against the dualistic nature of the conventional reality.  The four paradoxes of negations have similar connotation of the ultimate reality described in the Vajra Prajñāpāramitā and Prajñāpāramitā Heart Sūtras of the Prajñāpāramitā cannon.  In the Prajñāpāramitā Heart Sūtra, the Buddha told Shariputra, “all dharmas  have the marks of emptiness: neither production nor extinction; neither defiled nor pure; neither increasing nor diminishing.”[footnoteRef:4]  The Prajñāpāramitā (the ultimate reality) is described in the Great Prajñāpāramitā Sūtra as, “neither production nor extinction, neither defiled nor pure, neither externalism nor annihilationism, neither unity nor diversity, neither coming nor going, and neither increasing nor diminishing.” [footnoteRef:5]  [3:  T1564.1: “不生亦不滅	不常亦不斷	不一亦不異	不來亦不出”]  [4:  T0251: “舍利子，是諸法空相：不生、不滅；不垢、不凈；不增、不減”]  [5:  T0220.296: “…不生不滅、不染不淨、不常不斷、不一不異、不來不去、不入不出、不增不減。”] 

Nāgārjuna’s paradoxical negations showed that the worldly conventional reality is a relative existence to the ultimate reality as a paradoxical existence, and it does not exist if there is no ultimate reality.  The conventional reality is dependently arising from the ultimate reality, and Nāgārjuna called it the middle way.  Take cognitive process for an example, cognitive consciousnesses emerge in dependence upon sense faculties and sense objects. Visual consciousness will not exist if there is no seer, no seeing and no visual object.  The interdependency between these conditions and the arising of the consciousness is triggered with a cause.  The interdependency is the condition to bring about the cause, and Nāgārjuna used the analogy of actor and acts to illustrate how the interdependency gives rise of the cause and to the phenomena; he said, “An actor depends on acts and acts occur in dependence on an actor.  Apart from this, one does not see a cause which is established.” (MMK 8.12)
Emptiness in Yogācāra (Cittamātra) School
Asaṅga and Vasubandhu are considered the founders of the Yogācāra school, which is the praxis tradition based upon the philosophical Cittamātra (consciousness-only) tradition.  The aim of the school was to understand the arising of consciousnesses from the mind and the afflictions that come along, and to devise a path that can bring about the epistemic soteriology through meditative concentration.  Legend has it that Maitreya Bodhisattava，who is said to be the future Buddha of the saṃsāra world，was the one who passed on the teaching of Cittamātra to Asaṅga in the Tuṣita Heaven during his visit in his Samādhi (Williams 86). Asaṅga compiled Maitreya’s teachings into five Śāstras: 
1. Abhisamayālaṅkāra  [footnoteRef:6] – ‘The Ornament for the Realizations’, the treatise on Perfection of Wisdom. [6:  金刚般若波罗蜜多经论颂] 

2. Madhyāntavibhāga-kārikā [footnoteRef:7] – ‘The Discrimination of Middle from Extremes’. [7:  辯中邊論] 

3. Dharma-dharmatā-vibhāga [footnoteRef:8] – ‘The Discrimination of dharmas from their True Nature’. [8:  辯法法性論] 

4. Mahāyāna-sūtrālamkāra-kārikā [footnoteRef:9] – ‘The Ornament of the Mahāyāna Setras’. [9:  大乘莊嚴經論] 

5. Ratnagotravibhāga - often known as the Uttaratantra, a treatise on the Tathagatagarbha or Buddha-nature doctrines.  (Williams 87)

The Yogācārabhūmi-śāstra[footnoteRef:10] is an important scripture in the Cittamātra tradition, which has been credited to Maitreya Boddhisattva as his authorship in the Chinese version, but to Asaṅga in the Tibetan and Sanskrit versions (Liao 100-101).  In China, since Asaṅga has propagated and developed Maitreya’s Cittamātra ideals he is also considered to be the founder of the Yogācāra school.  Asaṅga’s other texts include Mahāyānasaṃgraha [footnoteRef:11], which expounds the nature of storehouse consciousness and the Seeds theory. [10:  瑜伽師地論]  [11:  攝大乘論] 

Vasubandhu is Asaṅga’s brother, and as a convert from the Sarvāstivāda school to a Mahāyāna, he contributed significantly in the Yogācāra school.    His Triṃśikā-kārikā (Thirty Verses) summarizes the essential teachings of Yogācāra, explaining how different levels of consciousness emerge from the ālaya-vijñāna (storehouse consciousness).  He developed the One Hundred Dharmas taxonomy based on the seventy-five dharmas from his Abhidharmakośabhāṣya[footnoteRef:12]. (Shi 34) [12:  俱捨論] 

Besides the Prajñāpāramitā Sūtras, three other Sūtras that Yogācāra school based upon are Ārya-saṃdhi-nirmocana Sūtra[footnoteRef:13] (Noble Sūtra of the Explanation of the Profound Secrets), the Laṅkāvatāra Sūtra[footnoteRef:14] (Discourse of the Descent into Laṅkā) and the Avataṃsaka Sūtra[footnoteRef:15] (the Flower Ornament Scripture) (Shi 36).  Both Ārya-saṃdhi-nirmocana and Laṅkāvatāra Sūtras are two major Sūtras that explicate the concept of alaya consciousness and the three natures of all phenomena, and the Avataṃsaka Sūtra is an important scripture on the metaphysical cosmology.  Nevertheless, all three Sūtras uphold an idealistic view of the conventional world, and that is, all phenomena are manifestations of the mind; they are phenomenal illusions.  In the Avatamsaka Sūtra, it goes like the following: [13:  解深密經]  [14:  入楞伽經]  [15:  大方廣佛華嚴經] 

If people wish to understand
All Buddhas of the three periods of time,
They should contemplate the nature of
     the Dharma Realm.
Everything is made from the mind alone.[footnoteRef:16] [16:  《華嚴經》上說：「若人欲了知，三世一切佛；應觀法界性，一切唯心造」] 


Three Teaching Periods （三時判教）
To understand the concept of emptiness in the Yogācāra school, I will start from the Three Teachings in the Saṃdhi-nirmocana Sūtra.  According to the Sūtra, the Buddha divided his teachings into three periods of teaching for beings with different levels of spiritual faculty.  The first period is his first sermon of ‘the Turning of the Wheel’, the teaching of the Four Noble Truth, that he delivered to his five fellow-ascetics after his enlightenment under the bodhi tree in Deer Park of Benares.  The teaching was aimed for those with the mind for a śrāvaka[footnoteRef:17] path.  It is considered the teaching of “being”, “real” or “existence”, for according to the Buddha suffering and reincarnation are real and liberation from suffering and reincarnation can be achieved (Shi 24).  The second period of teaching is the teaching of ‘emptiness’, such as in the prajna Sūtras, and as the Sūtra says,  [17:  In Theravada Buddhism, a śrāvaka refers to one who followed in the tradition of the senior monks of the first Buddhist sangha and community.] 

“The World-Honoured One in the second phase, turned the wheel of orthodox teachings for only those who were inclined to begin with practices of the Mahāyāna, in a covert and implicit manner regarding all phenomena as without the nature of inherent identity, without origination, without cessation, fundamentally tranquil, and inherently nirvanic.” (Tan 66)
Mādhyamaka school falls into the Buddha’s second period of teaching, the teaching of emptiness, while Yogācāra is the Buddha’s third period of teaching, the teaching of ‘both empty and existence’[footnoteRef:18] or “both being and non-being”, according to Shi’s interpretation (Shi24).  The third teaching is for those with the mind of Mahāyāna who “intended to set out on the path which incorporates all the three yana, in an explicit manner, regarding all phenomena as without the nature of inherent identity, without origination and cessation, fundamentally tranquil and inherently nirvanic.” Yana in Yogācāra school is referred to as the vehicle of oneness, the teaching of monism. (Tan 66) [18:  “亦空亦有”] 

Three Natures (三自性)
Yogācāra apparently inherits Mādhyamaka’s concept of emptiness but interprets the idea differently.  The Yogācāra’s theory of emptiness is based on the concepts of ‘Three Natures’[footnoteRef:19] and ‘Three Non-natures’ from the Ārya-saṃdhi-nirmocana Sūtra.  According to the Yogācāras, all physical and mental phenomena are within the following three states of existence which are called natures (svabhāva):  [19:  三自性] 

1. Imagined nature (parikalpita-svabhāva)
2. Other-dependent nature (paratantra-svabhāva)
3. Consummated nature (parinispanna-svabhāva) (Nagao 62)
The first of the three ‘natures’ is the imagined nature, which refers to the ‘constructed’ or ‘imagined’ mental phenomena. The nature is dualistic in terms of reality, and it is structured in the form of dharmas that are perceived as object and subject such as mental and physical dharmas, this and that, self and others, etc.…  The dualistic reality is said to be wrongly perceived as real with permanent essences.  They are mere illusions and empty of essences. (Harvey 135) This is where conceptualization, ideation and discrimination take place with the mechanisms of linguistic actualization.  The Imagined nature elicits the empty nature of the perceived reality implicitly.  
The ‘other-dependent’ nature is the level of relative reality in the form of the flow of changing mental phenomena, arising dependently on one another according to the principle of dependent origination. (Harvey 135) These phenomena are impermanent and unsubstantial, but mutually interdependent.  Dependent arising creates the reality of existence and non-existence (being or non-being) relatively.  It is the process that generates the subject/object duality in the imagined nature in terms of mental phenomena. The ‘other-dependent’ nature is also empty of an inherent ‘nature’ as in Mādhyamaka’s theory of emptiness on dependent origination.
The third ‘nature’ is the consummated nature.  It is the ‘suchness’ or ‘Thusness’ nature, the true nature of all mental phenomena which is discovered in meditation (Williams 91).  This level of nature is completely free of all false imagination and attachment (Nagao 63), it is the complete absence of dependent nature and conceptualization, which is known as enlightenment (Willams 91), and it is also in this level of nature that something remains, the “existence of non-existence”.  In Chinese Buddhism it is known as “Truly empty [hence] unfathomable existence” (真空妙有) (Nagao 54).  The concept conforms to the method of negations to remove different stages of disturbance in meditation in early Buddhism, “Thus, he regards it as empty of whatever is not there. Whatever remains, he discerns as present: 'There is this.’” (MN 121) Therefore, whatever remains does exist as a real existent.  Williams pointed out in Vasubandhu’s Viṃśatikā that stated, “all this is only perception (vijñaptimatra), since consciousness manifests itself in the form of nonexistent objects.”  That is, the flow of consciousness of the mind really exists. (Williams 94)
Three non-natures (三無自性)
If Nāgārjuna’s concept of ‘Middle way’ as emptiness is the antidote to eternalism and nihilism, The ‘three natures’ in Yogācāra is an affirmation of the constructed reality, and the ‘three non-natures’ is the negation of the affirmation as emptiness.  This can be interpreted as non-existence of the existence in terms of dharmas.  The ‘three non-natures’ reveal the empty nature behind these three natures of mental phenomena, as the Buddha told the Great Bodhisattva Paramarthasamudgata in the Ārya-saṃdhi-nirmocana Sūtra, “Listen closely. I shall explain for you the underlying meanings that all phenomenal states are without inherent nature of their own, without origination, without extinction, are fundamentally quiescent, and by their self-nature are nirvanic.” (Tan 43) He later elaborated on the relationship between the three natures of the existence and non-existence accordingly.   Mental dharmas of the imagined nature are marks of existence attached to terminologies linguistically and semantically; they are like flowers in the sky without any essence or self-nature.  Mental dharmas of the Other-dependent nature arise by causal conditions; they are like illusions without any self-nature. The consummated nature is like the empty space without any self-nature; it is pervasive and omnipresent.
According to Nagao, these three natures make up the world as one and the same, not separately.  There may be different worlds such as the world of human beings, the world of animals or heavens, but the three natures are the same.  (Nagao 62) These three natures are the substratum of any of the manifestation of these worlds.  It is the mind that brings about the arising of each of these different worlds. 
Conclusion
The concept of Emptiness has been the central doctrine in Buddhism since its inception.  The Buddha’s Three Teachings in the saṃdhi-nirmocana Sūtras reflect the three different levels of interpretation of emptiness for audiences with different levels of spiritual faculty.  In early Buddhism, emptiness is anatta (empty of self), a meditative place or state.   It is described as the practice of concentration and awareness to attain enlightenment and to leave the existential suffering of the samsara.  This teaching of emptiness aimed for people with lesser spiritual faculty.  The early concept of emptiness also left traces for the later development of the theory of emptiness in the second and third periods of the Buddha’s teachings.  The negation methods of removing different stages of disturbances in meditation that the Buddha taught influenced Nagarjuna’ dialectical methodologies to prove the empty nature of all phenomena.  The Buddha also regarded whatever remains that cannot be negated as the real existents.  This concept rendered in the Yogacara school’s “existence of non-existence”.  According to the Yogacaras, all phenomena are empty, except the storehouse consciousness, which is substantial.  
Metaphysically, emptiness marks the transcendental reality from the conventional reality.  In early Buddhism, emptiness is understood as a separate reality that one can attain apart from our conscious spatial and temporal reality.  This however creates the subject and object dichotomic concepts of a dualistic reality.  Nagarjuna of the Madhyamaka School considered this dualistic reality not the ultimate reality.  He revealed the empty nature of all phenomena in their processes of dependent arising in a true reality of the Middle Way, stating that emptiness is dependent origination and is the Middle Way which is a reality of neither existence nor non-existence.  Nagarjuna’s concept of emptiness is trying to remove the subject and object dichotomy; his view of reality is monistic. However, his concept lacks an ontological support.  
The Yogacara school picked up where the Mādhyamaka School has left off and used the doctrines of ‘Three Natures’ and ‘Three Non-natures’ to explain emptiness in a form of ‘existence of non-existence’.  The ‘Eight Consciousnesses’ epistemic system that they developed is their ontological explanation of the manifestations of all empty phenomena.  They posited that all phenomena, including the first seven consciousnesses, are empty except the eighth consciousness (the storehouse consciousness) which is real and substantial.  In the Lankavatāra Sūtras, Tathāgatagarbha is equated with the Eighth Consciousness, which is the substratum of the arsing of all mental and physical phenomena; both types of phenomena are not real and unsubstantial.  
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