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Title: ‘What is the place of meditation in the realisation or understanding of Emptiness?
In the Sutras Buddha says, ‘There are no phenomena other than mere name.’(Gyatso, 2014, p.314)
As Wittgenstein states (1989, p.48) :
‘When philosophers use a word – “knowledge; “being”, “object”, “I”, “proposition”, “name” – and try to grasp the essence of the thing, one must always ask oneself: is the word ever actually used in the language-game which is its original home? – What we do is bring words back from their metaphysical to their everyday use.’ 
                                                                                                                                                             
Focusing on these above quotes from firstly, Buddha, secondly, a prominent philosopher Ludwig Wittgenstein, my intention is to unravel the notion of concepts such as ‘meditation’, ‘realisation’, ‘understanding’ and ‘Emptiness’ from their ordinary usage of conventional truth to the profundity of ‘Ultimate’ truth.  My aim is to prove that the reality of all phenomena is emptiness and the realisation of emptiness is emptiness, a transformative journey. Buddhist Philosophy asks metaphysical questions such as, ‘what is the relation between cause and effect and is there a continuing but unchanging essence, we call the ‘Self’? Questions like what the meaning of such words like ‘Emptiness’ are a complex, challenging concept for anyone to explain whether Buddhist or non- Buddhist and will be examined by the philosophy of language, the ‘Heart Sutra’ and particular reference to the Madhyamika school of Buddhist philosophy.                                                                                                                       Dr Walpola (1907 – 1997) clearly states that meditation has been extremely misunderstood and its original term, bhavana, means ‘development’ or ‘culture’, cleansing the mind of impurities and cultivating qualities of awareness and concentration to finally attain wisdom understanding ‘things as they really are’ and realizing Nirvana, the Ultimate Truth.  In addition, Dr P. Santina informs us that Buddha goes beyond the tradition of the Indus Valley civilisation and the first level of meditation, the process of ‘in breath and out breath’, acknowledging this alone cannot end suffering permanently and distinguishing from other teachings in Indian schools and Yoga. For example, the analogy of sharpening a pencil is applied to illustrate that meditation’s purpose is developing wisdom to extinguish ignorance and suffering.
To write this essay is a form of meditation and questions arise such as, ‘What are the different types of meditation and its purpose? Some scholars define Meditation as a ‘method for acquainting our mind with virtue’ (Gyatso,1993, p.3) others may consider it as a disciplined mental process in which a person cultivates understanding and awareness with a selected object, such as an internal object like one’s mind, or an external object such as an image or watching the sea.  Similarly, there is a distinction between ‘analytical’ meditation which is usually referred to as ‘contemplation’ and ‘placement meditation’ which depends on contemplation of the meaning of a Dharma instruction which causes a specific virtuous mind to arise from concentrating on it single-pointedly, such as emptiness (sunyata), the ultimate nature of phenomena.  Above all, due to different traditions of Buddhism, there are diverse forms of meditation like calmness meditation (Samatha) insight meditation (Vipassana) and sitting meditation (Zazen), Zen Buddhism, a form of Mahayana Buddhism.
 It follows to enquire; how do we benefit from Buddhist meditation? Some would suggest that the aim of meditation is to allow the subconscious to arise into consciousness and its essence is to reveal the truth of Buddha’s teachings in the Four Noble Truths and eightfold Path to train the mind on good morality (shila), meditation (samadhi) and insight or wisdom (prajna).  If we consider meditation as that of mental development, there are those who benefit to experience a calm and a peaceful state without teachings and others whose goal is to attain freedom from samsara to eradicate suffering (dukkha) and achieve enlightenment as a direct result of a combination of meditation and wisdom. In Buddhism, meditation is a means of transcending the unsatisfactory aspects of human nature, that is, impermanence [annicca], non-self [anatta] and suffering [dukkha], sometimes referred to as the three marks of existence.  On the other hand, Pure Land Buddhists rely entirely on bodhisattva Amitabha for the full realisation of anatta but most Buddhists practice meditation. Furthermore, how do we ‘understand’ or ‘realise’ such concepts as wisdom or emptiness?
There are three cycles of Buddha’s teachings often known as the Three Turnings of the Dharma Wheel, subsumed in the Three Vehicles, Theravada, Mahayana and Vajrayana. Ajaahn Sumedho, a monk from the Theravada tradition, (the first Turning or Cycle of the Dharma Wheel), stresses that some Buddhists apply vipassana techniques of insight meditation which involves stages and not all Buddhists use the Four Noble Truths which reflect understanding but are not Absolute truths. The notion of Truth (Dhamma-cakkhu), medicine to cure the disease, was discussed by Buddha and Malunkyaputta who emphasised that metaphysical questions disturb peace of mind and wastes valuable time. More importantly, it is crucial to follow the spiritual, holy life which involves understanding dukkha, the cessation of dukkha and the path leading to the cessation of dukkha. In fact, an Arahant (perfected one) understands and realises three aspects and twelve insights such as the first Insight with the acknowledgement of suffering, the second insight which states suffering should be understood and the third insight that dukkha has been understood. The significance of ‘understanding’ and the translation of ‘standing under’ in Pali is to embrace and accept suffering whether mental or physical and contemplate these conditions as impermanent with the understanding based upon the pattern of arising and ceasing. Indeed, through the Third Noble Truth we can ‘realise’ the cessation of suffering, possibly easy to understand on an intellectual level but difficult to realise as it involves abiding with great suffering leading to acceptance of no sense of mine and me and peace with the way it is.
                                 Mahayana Buddhism holds the view that all things are devoid of essence or empty and some scholars like Paul Williams, lecturer in Indo- Tibetan Studies and practising Buddhist, argues that this philosophy is best understood as a series of strategies within the Abhidharma enterprise. To illustrate, the Abhidharma asserts the concept of essence (svabhava) or self- existence, derived from its scholars who defined the characteristic of dharmas as that which have essences, ultimate existents. Dharmas in this instance refers to phenomena or things, not dharmas as in Buddhist teachings.  In contrast, conventional existents like persons, tables and chairs do not as they are purely mental constructs out of dharmas that lack their own exclusive and precise existence. Alternatively, the Madhyamika school hold a refined shift in the meaning of the concept of essence and implies ‘inherent existence’ in the sense of independent actual existence.  As Jeffery Hopkins emphasises to illustrate the point, Tibetan writers, originated by Tsong kha pa offer parallels for the understanding of ‘inherent existence’ as ‘ultimately existing’ or ‘truly existing’, that is existing entirely independently from the mind which captures the object involved. (Hopkins 1983:36)
 The Madhyamika school (meaning ‘Middling’) is one of the most influential schools of Indian Buddhist philosophy and founded by Nagarjuna, a South Indian monk, mystic and philosopher in the second century AD; its key concept is ‘emptiness’ (sunyata), central to the Prajna-paramita, ‘Perfection of Wisdom’ Sutras.  Followers or texts of this Buddhist philosophy are known as Madhyamikas who claim the doctrine of emptiness is defendable philosophically and follow the Middle Way between eternalism and annihilation. The one extreme view, ‘eternalism’ states the true ‘me’ or unchanging Self is eternal and the other extreme is ’annihilationism’, the view that when I cease to exist and go out of existence. Above all, the middle path is between these two, that being the theory of dependent origination which will be discussed later. We shall now examine various interpretations, investigate some key objections and discover the soteriological consequences of this view.
What do we mean when we use the term emptiness? Our usual idea is that of voidness or absence of something, however, emptiness is not nothingness but rather lack of inherent existence which mistakenly appears onto phenomena by our self-grasping mind. In practical and simple terms, what are the stages to understand and realise emptiness? Purification of mind is like washing dirty clothes, a continual practice involving identifying the object of negation, for example, on the emptiness of the ‘I’ and refuting the object of negation, recognising the ‘I’ does exist conventionally but is merely a designation attributed by the conceptual mind.  When the meditation on emptiness is still conceptual, emptiness has a dualistic appearance but is eliminated through meditation on the emptiness of emptiness, analogous to emptiness and mind mixing water with water.  To answer this question deeply, I must agree with Dogen Kigen (1200-1253), philosopher in the tradition of Zen Buddhism who implies in the epistemology of enlightenment and his non-dualistic perspective that it is an endless path of discovery and the meditative experience of emptiness is one of non-attachment, that is not to become attached to the perspective of emptiness.
How would Nagarjuna and Madhyamikas understand emptiness? Firstly, their philosophy is sunyatavddin, meaning one who holds the position of emptiness (Vigrahavyvartam v.69) and establishes the undeniability of the universality of emptiness, that is, absence of own existence; everything are illusions and a conceptual construct. In other words, ‘Emptiness, then, is an adjectival quality of ‘dharmas’, not a substance which composes them.  It is neither a thing nor is it nothingness; rather it refers to reality as incapable of ultimately being pinned down in concepts.’ (Peter Harvey, 1990, p.99) This is the case due to the results
of causes and conditions; in the Madhyamakakdrikd (abbreviated as MMK, Nagarjuna’s main work, emptiness is equated with dependent origination [MMK 24:18] and Nagarjuna argues that dharmas must be empty of substantial, primary existence as they originate from causes and conditions. Notably, Nagarjuna applies analytical investigation and asserts complete emptiness is ‘like an illusion’ in the Prajndpdramitd sutra of which the truth of its ontology is based on the suggested relationship between dependent origination and emptiness. Nagarjuna emphasises that a secondary existent cannot have its existence since it can be reduced to primary existents. Regardless that there maybe a relative distinction between primary and secondary (like a body can be still analysed into its parts), anything which is the result of causes and conditions must be empty. In other words, logically, if ‘X’ cannot be found under the analysis that is exploring the existence of X, then X is empty. Furthermore, if X can be revealed to be the result of conceptualisation, then X is empty. Overall, Nagarjuna declares emptiness whenever anything is the result of some causal process and applies analytical investigation to various phenomena such as the Self, time, causation and nirvana. 
Consequently, what do we mean by dependent origination? In simple terms it means everything affects everything else, is interconnected or everything that is, is because other things are. This core teaching of all Buddhist schools is sometimes referred to as Co-arising or Pratitya-Samut pada in Sanskrit, no phenomena or beings exist independently of other phenomena or other beings, such as the illusion of Self.
Nagarjuna states, ‘It is dependent origination [pratityasamutpada] that we call emptiness [sunyata]’(Madhyamakakarika)(MK)24:18. How do we refute the innate conception of inherent existence? Does the problem lie in our perception of things existent in their own right and grasping the idea of permanence and causal independence?  Is this due to our ignorance of the way things really are? To disprove the essential conception of inherent existence entails a deep awareness and understanding with meditation on emptiness. It follows to ask what are the main Madhyamaka arguments compared to other schools on causation, the Self and Nirvana? In this tradition, emptiness is realised through analytic understanding and wisdom (prajna), that which is ultimately true about the object being analysed, it is the ultimate truth (paramarthasatya). Nagarjuna’s   approach is to take a category like causation thought to be capable of enduring analysis and examine it like the famous MMK 1. The Madhyamika method ( known as the prasanga method) takes the claim made by an opponent that something really exists and shows the opponent through principles suitable to the opponent, that this is not the circumstance. For example, Nagaruna argues that cause and effect are not the same or different, therefore without a correct causal connection, intentional action would be pointless, subsequently his renowned statement of Vigrahavyavartani 23 where he states, ‘I do not myself have any thesis, I negate nothing’. He refutes his opponent who advocates inherent existence and asserts he has no thesis (pratifitd) to prove.
.                                      Zen Teacher Thich Nhat Hanh wrote: ‘The general or universal definition of pratitasmutpada (or dependent origination is that everything arises in dependence upon multiple causes and conditions; nothing exists as a singular, independent entity”. (1999, p.221-249) Indeed, most Buddhists understand that all phenomena cannot exist independently and are interdependent, it is a core truth in daily practice. Quantum physics is trying to prove this essential Buddhist understanding and the eminent “observer effect” experiment validates the core truth of the perfect concept that we do not exist independently “out there”. Consequently, to understand the true nature of reality as Buddha taught, that is interdependent arising and Oneness, we can understand that the Five Buddhas of the five directions can become apparent in our conventional reality.  To attain realisation of these five Dhyana buddhas, it is obligatory to abandon troubling emotions of ignorance, anger, pride, envy and bewilderment and gain wisdom from purification. Accordingly, awareness develops from advanced understandings that ultimate reality and conventional reality have the same essence, there is no difference.
In a famous debate in MMK 24 an opponent accuses Nagarjuna of extinguishing the entire Buddhist religion with his teaching on emptiness. Nagarjuna response is that his opponent has misunderstood emptiness and Candrakirti repeats the relationship between dependent origination and emptiness stating the meaning of the expression “dependent origination ”is the same as “emptiness” and not “non - existence”( Williams ,1990) Conversely, it is the opponent with their doctrine of inherent existence where there can be no enlightenment or transformation that has destroyed Buddhism as it is because things are empty of inherent existence that transformation happens. As Nagarjuna states it is essential to understand the difference between conventional truth and ultimate truth to comprehend Buddha’s doctrine.
 Therefore, we must question, are these two truths separate and are the Madhyamika school promoting that ultimate truth is the last goal beyond conventional truth? Peter Harvey, Professor of Buddhist studies, expresses that Buddha taught according to these two truths but the school embraces confusion regarding the nature of phenomena arising and these two truths already existed in Abhidharma.  It needs emphasis that the whole idea is the Mahayana supporters participate in the world and benefit others seeing things the way they really are and not to go to another realm of pure emptiness, the ultimate. Jay Garfield, Professor of Philosophy, Buddhist scholar and translator, also argues that it is a vital insight that conventional and ultimate truth are not dualistic but in a profound sense are identical.  The two truths are a paradox, different but the same; conventional truth depends on thought and conditions, it is relative like the dark clouds show rain, valid cognition distinguishes between conventional truth and conventional falsehood, like rope and a snake; it is deceptive. Ultimate truth is not an object duality, it is free from conception construction, phenomena are unfindable as they are empty and it does not point to a transcendent reality as it’s a negational truth. 
 Hayes (1994) proposes that some scholars argue that various arguments of Nargarjuna’s are merely mistaken and question which works can be attributed to Nagarjuna’s philosophy and are authentic? Some refer to him as the ‘second Buddha’, some Tibetan sources suggest he discovered the Prajnaparamita sutras and controversially modern scholars prefer the theory that there were two Nagarjuna’s, a Tantric alchemist and a second century Mahayana philosopher. Carpenter argues that none of his work survives in Sanskrit and a major problem holds that interpreters are writing in various intellectual climates who have their own philosophical aims, therefore commentaries are quite unreliable. Despite these disputes, his commentator Candrakiti not only gives support ethically of freedom from attachment but significantly reinforces that all Madhyamikas hold to complete absence of primary substantial existence and all things are merely conceptual constructs.  
 What can we learn about emptiness from the Heart Sutra? Edward Conze estimates the date of origin is 350ce and its title varies depending on place and time. The Heart Sutra (Prajnaparamita, Sanskrit) can be translated as the ‘Perfection of Wisdom’ and is the essence of Buddhist teaching that is recited and chanted daily throughout the world in monastic and lay communities. The literature (Perfect Understanding) has been available in English for over fifty years and taught in the West by Tibetan and Zen teachers in the context of meditation practice. In modern times it is known as the sutra (teaching) of the insights that will take one across to the other shore, from samsara, our disturbed world to the bliss of nirvana; a powerful, supreme mantra to remove all suffering.  According to Tibetan sources, Nagarjuna found these lost teachings in the Nagas (water spirits) kingdom and he came back to the world with these sutras.  One may ask, is the way to meditate on emptiness to empty the mind of all conceptual thoughts? To hold this view would be mistaken as we would not have an opportunity to progress on the spiritual paths and demonstrates a misunderstanding of what Buddha taught in the Perfection of Wisdom Sutras. Firstly, if we avoid conceptual minds from arising we will not recall any thing and the outcome of all our spiritual development will end. Furthermore, we need both non -conceptual and conceptual minds to realise the two truths simultaneously to attain liberation as conceptual realisations are the main causes of the realisations of direct perceivers. In brief, what is the core understanding of wisdom in the Heart Sutra? One suggestion is that it is the wisdom that perceives reality directly without conceptual attachment, thereby realising or achieving nirvana.
                     Avalokitesvara, a Bodhisattva of compassion addresses Sariputra, the promulgator of Abhidharma and states in the Heart Sutra, “Form is empty, Emptiness is form.” Profound Illumination is when we realise emptiness and the stages of correct understanding of reasons that indicate emptiness involve contemplation that ‘emptiness’ is the object to be practised. Imprints from other lives vary and there is a difference in their strength and how they arise.  “Form is empty”, known as the first profundity, that is emptiness of inherent existence of phenomena, such as the five aggregates which include all the objects of the five senses plus all gross physical objects, for example, books, mountains, colours etc. To explain the meaning of inherent existence as independent of other phenomena or an existence within itself, we can apply the example of dreaming. For instance, when dreaming we have intense experiences and the entire world appears to have its own existence and realising emptiness can be compared to waking up. To understand emptiness comprises of accumulation of merit and practicing purification. We come to realise that all difficulties of suffering originate from a mistaken view of reality by self-grasping and ignorance of having an inherently existent identity or self.
It follows to ask, how do we understand, “Emptiness is Form”? Through contemplation and before realising emptiness, we become aware that we have been completely misled and all phenomena are a mere appearance. For example, a rainbow appears to have its own independent existence, yet is deceptive as its existence depends on the rain and the sun. Similarly, with the example of a gold coin, the coin is an appearance of its gold, therefore, form is a manifestation of emptiness. Hence the third profundity that states, ‘Emptiness is not other than form, form also is not other than emptiness’. In other words, when emptiness is realised the two truths seem to be separate and distinct, like a chair and a table, however, it becomes clear that the conventional and ultimate nature of a phenomena are the same identity with the implication that they are not identical nor do they exist as separate identities. For example, ‘my body’ (phenomena) is a mere name that is an assembly of parts (legs, arms etc) but there is no discreet, single object called ‘my body’; the body and the shape of the body itself are two phenomena which are not identical but are the same entity. In short, when we realise emptiness conceptually and our realisation progresses, conventional objects become weaker and emptiness is realised directly with a non -conceptual mind, unrestricted from dualistic appearance, disabling the seeds of delusion.
Are there objections of false interpretations regarding emptiness? The Tibetan hierarch of the Karma bKa’ brgyud school states firstly, emptiness is a truly existing Essence or Ultimate Reality such as the Brahman of Hinduism or secondly, that emptiness as equalling nihilism claims nothing exists at all on any level. Indeed, as Nagurana asserts in Ratnavi, he warns of the perils of trying to understand and mistakenly grasp ultimate reality when one is not psychologically ready. For example, in RA 11.22-25 it states ‘if not understood sinks into nihilism.’ Notably, Nagurana stresses that by understanding the paradox of the two truths, the nihilist interpretation of emptiness can be avoided and there are no distinctions or absolutes (dharmakaya).
Are there similarities between Nagarjuna’s philosophy and Wittgenstein in relation to language? How could two thinkers from different historical and cultural conditioning of thought have identical or similar ideas? Apparently, it has been well documented that both Gudmunsten (1977) and Streng (1967) argue there are affinities between the linguistic philosophy of Wittgenstein and Nagarjuna, however, Edward Conze objects against “spurious parallels to Buddhist Philosophy”. (Anderson, 1985). Some Western linguistic thinkers of the 20th century contest assumptions that using language is simply attaching names to things that already happen in the world. We generally contemplate language like a mirror, reflecting things as they really are. Nevertheless, Nagarjuna stressed the world as we understand it is a linguistic construct and the awakening includes ‘realising’ that linguistic categories (including ‘I’ ) do not denote to real things but are empty constructs. Both Wittgenstein and Nagarjuna ‘let go’ of the delusions created by language demonstrating we become trapped in and by concepts we use, thinking every meaningful explanation essentially refers to something in the world. To accentuate, they both challenge the dualism between subject and object supportive that the duality between the world ‘outside’ and the self ‘inside’ is a delusion.
How can we determine whether a person understands a concept such as ‘emptiness’? Wittgenstein would argue it is manifested by its application in practice and mental representations. If we apply this to Nagarjunas Middle Way, the awareness that meaning can be plural helps to illuminate that it is conceivable to function in conventional reality whilst in search for ultimate truth. Nagarjuna’s process enables one to realise that if one accepts conventional truth as the one reality, one will be perpetually trapped in the cycle of desire and suffering, conversely, by endeavouring to pursue the emptiness of all, an opportunity of an enlightened state exists, escaping the cycle of desire and suffering. Wittgenstein cleared up conceptual confusions from metaphysical and false use to everyday use to their “original home” (1968, sec 116) For Nagarjuna, the meaning of ‘shunyata’ is relative, having let go of other concepts, let go of this also. In other words, it is the ‘exhaustion of all theories and views’, a shorthand way to express the interdependence of all things. The Chinese translate shunyata as ‘sky’, the emptiness of all boundaries and limitations, a liberating insight of ultimate truth that transcends all conventional truth. To exemplify Nagarjuna’s realisation of emptiness, ultimate reality of Buddhist practices can only be directly lived and not articulated due to its inexpressibility. For example, if we asked a Buddhist monk in meditation to clarify his experience of ultimate reality, it would be difficult to explain, however, the experience is real but impossible to articulate since it is ineffable.
[bookmark: _GoBack] In summary, what are Nargarjuna’s strengths? One may suggest his claims are both ambitious and convincing in the sense to make us unattached to holding views to gain freedom from attachment and admire him for his strategy of metaphysical implications with categories such as essence or emptiness, demonstrating that all views are incoherent regarding asserting something about the fundamental nature of reality and inducing a state of non -conceptual awareness by whatever means possible.  I strongly propose that he should be considered one of the greatest Buddhist philosophers of all time, challenging classical logic in the form of catuskoti which he used as an instrument of meditation, a dialectic to progress to one truth, he embraced the philosophy of sunyata based on the Prajnaparamita sutras, instigated the Mad system, developed the two truths doctrine and lead us beyond language.  For example, he calls into question philosophical assumptions of distinctions like samsara and nirvana and asserts that it ids difficult to understand the assertion  that nirvana is neither existence nor non  existence, indicating that this takes us beyond the universe of discourse, enlightening us despite nirvana being considered one of the few concepts which has been understood or ‘defined’ in Buddhist thought. Furthermore, according to Tsong kha pa in his critique to Madhyamakakarika (f.263b), samsara and nirvana are the absence of inherent existence, and we are mistaken to think this world is empty and nirvana is another world or realm as with the right understanding of the present, nirvana is possible now.
How might we value Nagurana’s work despite his critics? I suggest we consider MMK as strongly convincing in Nagurana’s sincere attempt to direct his students into insight meditation, (vipasyana) proposed by Paul Williams in his Mahayana Buddhism extract,1990 and I agree it appears close to the Buddhagosa’s Visuddhimagga in the third, fourth and fifth purification. For example, the fifth purification studies various groups of phenomena seeing things as they really are (yathadbhutadarsana) in the sense of not Self, suffering and all are impermanent. Hence, they are then understood and realised as arising and dwindling in their constant impermanence and change.  Likewise in the fourth purification, causal dependence is examined as a continuum in time and understanding things as a consequence of nothing more than an objective lawlike causality. Also, the practice gave direct awareness of experience of the Self as nothing more than the five aggregates, divided in body and mind in shared dependence. Indeed, this links precisely with Saravastivada and his scrutiny of primary and secondary existence. Nagurana’s philosophical project is eventually a sotertological one intended to correct our everyday processes which mistakenly suggest svabhava on the movement of experience.
One might question what is the development and outcome of experiencing insight meditation? The stages consist of becoming apparent from placing his/her mind on the absence of Self, inherent existence, one’s mind has no actual conception of object and subject, a conceptual realisation of emptiness is attained through the medium of an image, seeing all things as ‘like a mirage, a conjuring trick, a dream’ (Buddhaghosa). The images were used for both the ontological status of everything in Madhyamaka and for the Perfection of Wisdom literature. The meditator familiarises that entities are empty of inherent existence with conviction and calm abiding (samatha) which develops through time after analytic meditation. These two states alternate and eventually a non -conceptual, direct insight is attained in meditative absorption, referred to as the ‘Path of Insight’ (darsanamarga). As a result, the meditator sees everything as a flow or process directly and deconstructs the apparent stability of things realising it is appearance only and for Nagarjuna the realisation that dharmas and all things are truly dependency originated, the centrality of things as processes in time.
 Overall, I strongly agree with Walpola Rahula that for those who question whether Buddhism is a philosophy or a religion is immaterial as labels are a hindrance and human language is inadequate to express where no words can express the experience.  Equally with the concept of, Emptiness, you cannot understand emptiness with words or with ideas as you have to know emptiness. Placement meditation focuses on the present moment and intention is paramount, cultivating a wholesome motivation and meditating on emptiness to sever the root of cyclic existence.
What might one propose is the realisation of Emptiness? Some may suggest that when you understand what is outside is totally caused by what comes from inside, you do not create anymore karma and your mind does not work in a dual mode; meditation brings us from understanding to experience the path of emptiness. As Thich Nhat Hanh states in his book, The Art of Living’ (2017), emptiness and interbeing can be observed in our daily life universally and we inter-are with all life and one another. One might conclude that the understanding and realisation of emptiness gives us a radical transformation and as Nagurana states, ‘whoever makes a philosophical view out of emptiness is indeed lost’(Huntington, 1989:3) Indeed, I have no doubt that Wittgenstein would agree as quoted in the Tractatus, (1922) (7), ‘whereof one cannot speak thereof one must be silent’.
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