Under the Shadow of Sharia: Christian-Muslim Relations from Acehnese Christian Experience
Muhammad Ansor
Department of Syariah, IAIN Zawiyah Cot Kala Langsa, Aceh

Jl. Meurandeh, Langsa Lama, Langsa, Aceh. Phone: 081371643000, Fax: 0641-425139

Email : ansor_riau@yahoo.co.id
Yaser Amri 
Department of Syariah, IAIN Zawiyah Cot Kala Langsa, Aceh

Email : yaser.amri@gmail.com
Ismail Fahmi Arrauf 
Department of Dakwah and Ushuluddin, IAIN Zawiyah Cot Kala Langsa, Aceh

Email : ismailfahmiarraufnasution@gmail.com
Abstract.
The implementation of sharia in Aceh is believed to have given a complex impacts to several aspects of life of the Christian, economically, culturally, politically and any other aspects of social life. Unlike other Indonesian Christian in different parts of archipelago, the Christian women in Aceh are experiencing the life that regulated by the sharia. Based on the experience in Langsa, some of them (especially teachers, employee, and students) were appealed to wear headscarf (hijab) in their appearance in Islamic public sphere. Those who reside in Aceh Singkil experienced difficulties in establishing church, beyond any difficulties that experienced by Christians in other part of Indonesian region. However, in Southeast Aceh, the Christian live the life of religious harmony among the Muslim majority who implement the Islamic sharia. This article shows that strong encouragement among the Muslim circle to implementing Islamic sharia through political approach could generate difficulties to certain Christians, while to some others it doesn’t give any significant negative impact. This article aims to highlight some issues that experienced by Christians who live amid the Muslim majority who implement Islamic sharia. Data were collected during ethnographical studies conducted in the year 2013-2015 in Langsa, Aceh Singkil and Southeast Aceh. Finally, this article proposes significant policy options for managing Muslim-Christian relations in Aceh, Indonesia. Education is crucial for promoting interreligious harmony, religious freedom, and respect for people of different traditions and religion. 

Keywords: Acehnese Christian, Inter-religious Relations, Islamic Law
INTRODUCTION

The stage play about Aceh has only one ornament: Islam (Feener 2012). Islam has been a core feature of Aceh politics and society since at least the twelfth century (McKinnon 2006:30). By the sixteenth and seventeenth centuries, Aceh had attained a period of imperial greatness marked by its political and spiritual dominance in the region. By 1950 it was known as “the intellectual and spiritual centre of Islam in the Malay world”, which reached its height in the seventeenth century (Al-Attas in Riddell 2006:40). The strategic importance of Aceh as the Islamic center of Southeast Asia, indeed as Serambi Mekkah, during this time, reflected its flourishing reputation for Islamic scholarly excellence and the dynamism of doctrinal debates. The latter had tremendous impact on religious groups in Aceh and the rest of the region (Riddell 2006:43-49). 

Dutch occupation of Aceh in 1873 shaped what would become Aceh’s core identity feature, i.e. an Islamic identity based on a passionate and vigorous reaction against non-believer, oppression and colonization. The “holy war of faith” (militant jihad or Prang Sabil) is resonant in its history. It was first pursued by Acehnese Sultans in the sixteenth and seventeenth centuries against the Portuguese in Melaka, including non-Bataks, the Dutch from 1873 to 1930s, the Japanese from 1941 to 1945, and against Javanese oppression starting 1945 to the present (Milallos 2007:292). 

Within an independent Indonesia, Aceh officially became an autonomous province in 1950. This was abolished in 1951 following mounting political tensions. Then-Aceh Governor Daud Beureu’eh quickly seized the opportunity to launch a Darul Islam military campaign against the central Government (Aspinall, 2006:153-156). The justification for the revolt as jihad (holy war) was two-fold: to establish an over aching Pancasila ideology, and to demonize those who oppose the first objective as enemies and thus are kafir and apostasies (Aspinall 2006: 154). As a response, starting with Soekarno’s government and most notably during Soeharto’s New Order the military followed sustained counter-insurgency campaigns. This has resulted in Aceh’s systematic political and economic retarding, and the strengthening of its peculiar brand of identity. In 1976, the Gerakan Aceh Merdeka (GAM, or the Free Aceh Movement) was launched. Demands for the establishment of Islamic state became synonymous with calls for political independence (Milallos 2007:292; Armia and Fakhrurrazi 2014). 

As the great economic crisis that hit Asia in 1997-1998, the reform movement was launched following the collapse of Soeharto. One of the effects of the reform is the emergence of Islamist groups who are demanding the implementation of Islamic law. Some particular groups that experienced repression from the New Order regime for more than three decades then played an important role in the transition process. In the case of Aceh, Soeharto’s downfall has impact on strengthening of Free Aceh Movement. In the reign of Megawati, Aceh region was even defined as a region of military operation. Political change has significant implications for the dynamics of social life on the people of Aceh (Reid 2004: 309-310; Kingsbury 2007). Jakarta responded the case of Aceh by issuing Law No. 44/1999 regarding Aceh privilege and its authority in the implementation of Islamic law (Miller 2004: 343-345). 
Aceh in the post-reform era experienced fundamental change in terms of formal Islamic position as a source of social order setting. Some regions in Indonesia failed to fight for Islamic sharia formalization (Juhannis 2007; Alimi 2014; Hefner 2012; Nurlaelawati 2013), instead of that, Aceh harvesting a massive social and political support (Feener 2013). Many Acehnese Muslims believed that the implementation of Islamic law in 2001 is the restitution of the rights which they had lost during the colonial period (cf. Ludwig 2008: 606). Salim (2008:156-162) noted that the establishment of Aceh's special status for the implementation of Islamic law was soon followed by publishing a number of Qanun on Islamic Law. Let say for example the publication of Regulation No. 3/2000 on the establishment of the Consultative Assembly of Ulema, and Qanun No. 10/2003 on the Sharia Court, Qanun 9/2003 on the functional relationship between the MPU with the legislative, executive and other government agencies in Aceh. In relation with the regulation of Islamic law in the community, the government of Aceh published Qanun No. 11/2002 on the implementation of Islamic law in the field of faith, worship and propagation of Islam; Qanun 12/2003 on the prohibition of liquor (Khamr); Qanun No. 13/2003 on the prohibition of gambling; Qanun No. 14/2003 on the prohibition of seclusion; and Qanun No. 7/2004 on the regulation of zakat (See Ansor, 2014a:59-83; Afrianty 2015).
The formalization of Islamic sharia becomes the sign of state domination in forming Islam of Aceh (Taylor 2015; Armia dan Fakhrurrazi 2014). However, though theoretically Islamic sharia is addressed to Muslims only, it practically gives an impact to non-Muslim as well (Ansor, 2013), borrowing the words of Armia and Fakhrurrazi (2014), ‘state domination in the formalization of Islamic sharia in Aceh gives double impact’ to non-Muslim. Many Acehnese Christians therefore saw the introduction of sharia in Aceh as a consequent steps to further marginalize them. The regulation of the Islamic dress in the private and governmental institutions, for instance, is understood by the Christian women as a demand to adaptation. They were restricted to show their religious identity in public sphere. But, in Southeast Aceh, the formalization of Islamic sharia didn’t give any significant negative impact to the Christians.

The study on Indonesian Christian and Muslim relations is a subject that been little discussed by scholars (Ropi 1998: 217). Ludwig (2008) and Ammah (2007) discuss the experience of the Christian minority in Nigeria post-implementation of Islamic law. Droeber (2012) discussed the experiences of Jordanian Christian women by focusing on similarities and differences in women's responses to the implementation of Islamic law. Rabo (2012) wrote on gender segregation and the making of Christian identity as minorities in Syria. Sabra (2006), Iskander (2012), Robson (2010) and Gorder (2010) wrote on Christian minorities in the Middle East. Qurtuby (2013; 2015) discussed on Christian-Muslim alliances in peace building among two communities in Ambon, Indonesia; and Hussein (2005) discussed inclusive and exclusive views of Muslims about Muslim and Christian relations. Unfortunately, a study that proceeds from a Christian perspective as a minority-especially in Aceh, which implements the Islamic Sharia is almost never found.
The following article contributes to the debate about the Muslim - Christian relationship in Aceh by focusing on the impact of the implementation of Islamic law on the formation of Christian religious experience. First of all we will discuss the impact of Islamic law on Christian Muslim relations in Aceh. Furthermore, we will analyze the experience of the Christian minority in Aceh negotiates with the reality of making Islamic law in Aceh as a collective identity for its society. The article focused on discussing the experience of Christians Acehnese in Langsa, Aceh Singkil, and Aceh Tenggara. These three areas have been selected as the locus of research because of the dynamics of Muslim and Christian relations lately quite high, so it could be expected to represent a portrait of the relationship between Muslims and Christians in the Islamic public sphere of Aceh.
RESEARCH METHODS

The following sections are based on data generated by qualitative case study  (Creswell 2007; Glaser 2007) in Aceh carried out during the course 2013 and early 2015. The locations of the study are Langsa, Aceh Singkil and Southeast Aceh. Those three areas were chosen as the sample of the study since it represented the variation of Aceh Christian. As additional information, from about 53.000 Christian population in Aceh, the number of Christian in Langsa are about 1000 people, their number in Aceh Singkil are about 11.000, while in Southeast Aceh alone are about 33.000 people (BPS Aceh 2010). Langsa dan Aceh Singkil represented the area where incidentally tension triggered by religious diversity between Muslim and Christian were aroused; while Muslim and Christian in Southeast Aceh live side by side harmoniously. The three areas are supposed to present adequate portrait of the complex experience of Christian in the Aceh Islamic public sphere.
Field data were collected in Aceh Singkil during January to February, 2013, in Langsa during March to November 2014, while in Southeast Aceh were collected during December 2014 to January 2015. Data was collected through semi-structured interviews, observation and focus group discussion (FGD). In Aceh Singkil researchers interviewed the Christian leaders Norim Brutu (an eminent figure of Siatas GKPPD church), Erde Brutu and Astia Gajah (figures of Kuta Karangan GKPPD church). In Langsa, the researchers interviewed Purba and Hutasoit (figures of HKBP in Langsa) and Tet San (figure of Bethel Church of Indonesia [GBI] in Langsa). We met Christian cleric, Pastor Charles (Catolic Church in Southeast Aceh), and Pastor Bintan (HKBP in Southeast Aceh). In addition, researchers also interviewed nine Christian women who come from different backgrounds, such as teacher, nutrition expert, village’s secretary, student, and housewives. The observations focused on the daily life of Christians in three areas during the period of research is conducted, be it the activities in the workplace, places of worship and other public spaces. While FGD was only done twice in Langsa with about 10 participants in each session of focus group discussion.

Researchers recorded each interview and afterward wrote the transcription of the interview verbatim. Researchers also made field notes on observations made on the day when the observation is made. In relation to FGDs, the researcher recorded the discussion in audio visual and wrote textually the transcription of discussion process. Moreover, the researchers also asked a number of questions to the participants who were requested to give their response in writing. Most of the interview transcripts were confirmed to the related informants in order to clarify the view that they have said during the process of interview as well as FGDs process. Furthermore, researchers analyzed the data and presented a discussion as seen in the structure of the following article. The first part is the introduction. The second part described the portraits of Christians in the discourse of Islamic law in Aceh. The third section contained answers to research problems by elaborating the Christian experience in the three areas. Paper ends with conclusions and recommendations.

RESULTS AND FINDING

We elaborated the Christian experience of Aceh on Muslim-Christian relations in Langsa, Aceh Singkil and Aceh Tenggara by highlighting three different cases. In Langsa, we elaborated the experience of Christian women related to regulation of veil; women have to wear headscarf in public spaces. In Aceh Singkil we explored the Christian experience related to sealing of worship places that occurred in 2012. While in Southeast Aceh, we explore the experience of Christians in establishing the religious harmony amid the Muslim majority. Those cases are analyzed based on the research questions posed in the introduction that is how the implementation of Islamic law has an impact on the formation of religious experience of Christian minority. However, prior to the explanation of our findings, the problems of Aceh Christians will be discussed first.
Being Christian under the Shadow of Sharia
The position of Acehnese Christian in the regulation of Islamic law in Aceh can be traced from the Qanun No. 05/2000 on the implementation of Islamic law. Qanun asserted that "the existence of other religions outside of Islam continues to be recognized in this region; its followers may live according to the teachings of their religion" (Article 2 (2)). This dictum normatively recognizes the existence of non-Muslims in Aceh. They are respected, protected, and given the freedom to worship according to the teachings of their religion (Marzuki 2010:164-165). Although dictum is quite firm, but since the beginning the non-Muslims have concerns about their position in the discourse of Islamic law in Aceh. Such concerns primarily related to equity of access and equity as a part of the citizens of non-mainstream religion. 

These concerns are quite reasonable since several Islamic laws in Aceh Qanun directly related to the limitation of access to their religious rights. At least this is seen in the Qanun No. 11/2006 on Aceh government. It states that the construction of a place of worship in Aceh requires the permission of the Provincial Aceh Government and the city/regency government (article 127(4)). This provision is an attempt by the Acehnese government to assert its authority over the permit application process. It was anticipated that a Qanun on places of worship would provide more details at the later stage (article 127(5). The first step towards this occurred in Juli 2007, when the Governor of Aceh passed Regulation 25/2007 on Places of Worship. This regulation required the applicants for a place of worship to obtain the signatures of at least 150 members and the approval of at least 120 local residents (article 3(2)) (See Crouch, 2010:410). The authority and Muslim elite in Aceh said that the policy of restriction over establishment of worship places aimed to defend the distinction of Aceh collective identity which is identical with Islam. 
Aceh government policies restrict religious buildings for worship affect to the dynamics of non-Muslim religious life. They are difficult to build a worship place though the congregation has increased either due to marriage or birth. Usually, their worship place is invaded by the masses because they don’t have a permit. For example, in the mid-2012 an Indonesian Bethel Church (GBI) in Peunayong, Banda Aceh, which was considered not to have a permit, was mass assaulted. Likewise, the GBI community in Langsa faced similar situation in the years of 2013-2015. Tet San, GBI Langsa officials told us that the place which was accused by the people as a church is not truly a church, but it is an ordinary place where they do worship, because they do not have their own church. GBI Langsa not actually intended to build a church, but they just need a place where they can conduct religious activities and worships. However, such explanation was unaccepted and finally the government of Langsa prohibited the religious activities of Langsa GBI. The government suggested that the follower of Langsa GBI to join Langsa HKBP church for the worship activities; the suggestion that never accepted by both side on the reason of theological difference.
Tabel 1 : Number of worship places and its worshipers in Aceh

	Name of Worship places
	Number of Worship places
	Users (persons)

	1.
	Mosque (Muslim)
	3.991
	4.413.244

	2.
	Meunasah (Muslim)
	7.816
	

	3.
	Church (Protestant/Catolic)
	154
	53.624

	4.
	Vihara (Budha)
	14
	7.062

	5.
	Klenteng (Konghuchu)
	2
	318


Source: BPS Aceh, 2010

Other issue that made up the format of Muslim-Christian relations in contemporary Aceh is related to the issue of Christianization and apostasy. The growth of Christian population over the last 14 years believed as a sign of the widespread of Christian population, which was predicted not only by birth but conversions. Problem arose when in 2011 the Aceh vice governor, Muhammad Nazar in a religious speech said about 20.000 Acehnese converted to non-Muslim (www.inilah.com, 2011). But the numbers cited by Nazar is considered unfounded and exaggerated because the growth of Christians population in Aceh based on BPS 2010 data, compared with the data in 1994, it do not reach that number. In 1994, research body of the Ministry of Religious Affair stated that the non-Muslim population in Aceh are 51,586 people (Mubarok, 1994:99), while according to the 2010 BPS Census, the Christian population in Aceh are 53.624 people (BPS Aceh 2010), in which the increase number over the 14 years are 2.038 people. It seems to us that the growth rate is relatively normal if not to say tend to slow. However, regardless of the truth of the data presented by Nazar, conversion issue has become crucial conversations that make up tensions between the Muslim-Christian relations in contemporary Aceh.
The issue of apostasy and weakening the Muslim faith are the themes that become the popular topic of discussion among the Muslim of Aceh related to Christian existence. The statement of the former Vice Governor Muhammad Nazar suffices to explain this phenomenon. Some ulema and tengku of dayah in several occasions intensively warn the people that the presence of Christian people is a menace to the basic belief and faith of the Muslim. This phenomenon is quite astonishing, as Grayman (2012) had showed in his research regarding humanism encounter in responding tsunami disaster, the people of Aceh have to show their open attitude toward the presence of non-Muslim (including Christian) of various countries that involved in social rehabilitation program after tsunami disaster. 
Other problem that faced by Acehnese Christian related with Qanun No. 11/2002 which regulate the obligation of wearing Muslim dress while show up in public spaces like school, government institution, private institution or alike, non-Muslim women are often requested to adapt their selves with the condition. The dress becomes one of the significant issues in formatting Muslim-Christian relation in contemporary Aceh. Mass media broadcast about the appeal of Wilayatul Hisbah (WH) for the non-Muslim to wear veil became the hot topic in mass media, printed and electronic (Jakarta Globe, February 7, 2013). Non-Muslim women in Langsa, for instance, afraid of going out of their home unveiled or don’t meet the standard of Muslim dress due to frequent raid on dress conducted by the authorities. According to their confession, as a non-Muslim they are not necessarily trusted by the sharia police, they would be stopped in a raid by the police since they don’t wear veil. This caused about 49 families out of 108 that affiliated to Langsa HKBP church have to wear veil in perforce or at least have ever wore veil on certain occasion. Not only that, out of 21 women whose profession are teachers, 16 of them wear veil at their workplace (Ansor 2013). 
The feeling of being discriminated is experienced also by Christian women in school and university. Yuli, a teacher of an SMK (vocational school) in Aceh Tamiang often feels the suspicion of part of Muslim teachers related with the learning strategy that she applies in the school. English language learning system applied by her is suspected of containing matters which may weaken the faith of the students since she is a Christian (An interview with Yuli, 2013). In Langsa, Mayesty, a university student, feels that certain lecturers at her campus often discredit her religion while delivering their lectures (An interview with Mayesty, 2013). Grace, a school student, told us that she wanted to finish her school as early as possible so that she may continue her study to a higher learning institution outside Aceh and free from the current situation that consider her as the second class citizen because of her religion (An interview with Grace, 2013). The experience of Yuli, Mayesti and Grace showed the complex problems of Christian daily life in Aceh Islamic public sphere. 
The Cross behind the Veil in Langsa
The population of Christians in Langsa is considered minority. Out of 200 thousand Langsa populations, the Christian population is not exceeded than a thousand people. Based on the BPS census of 2010, Christian’s number is about 655 people, while HKBP officials noted that Langsa Christians numbered 127 families. Outside HKBP, Langsa Christian church incorporated as GBI (Gereja Bethel Indonesia) Langsa branch, which numbered less than 50 people. Christians in Langsa scattered at various jobs such as members of the military / police or retired, private employees, and some of them work as civil servants in government agencies such as teachers, medical workers and other staff.

One of the interesting phenomenon to be discussed related to phenomenon of interfaith relation in Langsa was the widespread of Christian women who wear veil in her daily appearance. Based on the data collected, from about 21 female civil servants, as many as 16 people are wearing the veil when she appeared in a public space, either at work, such as a school, college, office, or any other public places. Based on the search of the 108 families who are affiliated with HKBP Langsa, found there were 49 families in which the women in the family has the experience of wearing veil, or at least once when appearing in public spaces. Almost all student (female) Samudra University (numbering approximately 8 people) wear veil at campus; while some students in high school, senior (Senior High School) and junior (Junior High School), wear veil at their school.

The phenomenon of Christian women wearing veil in Langsa is interesting to be scrutinized because the qanun of Islamic law does not apply to Christians. Qanun No. 11/2002 of Islamic law, chapter 13, and verse 1 clearly states that "every Muslim is obliged to wear Islamic dress". Same chapter in verse 2 asserts "any government agencies, educational institutions, business entities, and civil society institutions are obliged to accustom Islamic dress". These two articles are confirming the position of non-Muslims is exempt from these regulations. The compulsory of Islamic dress is only addressed to Muslims, and is not intended to non-Muslims. However, the regulation saying that public institutions have to cultivate and accustom Islamic dress cause double interpretation. The article does not explicitly mention the exclusion of non-Muslims who work in the institution of public or governmental institutions. As a result, leaders of public institutions sometimes also demanded the participation of non-Muslims to 'habituate Islamic dress', by wearing veil while at work.

Based on interviews conducted, non-Muslims admitted that they verbally are often encouraged to conform to these provisions. Christian university student in Langsa said that the university where they study requires female students to meet the standard of Islamic dress. Christian women are not explicitly instructed to wear veil, but they felt they had no other choice but to adjust. Mayesti and Elida, students of Samudra University said they wear veil at campus. According to Mayesti, she wears veil because she does not want to look weird because she was the only woman who is not veiled. Elida said that there is no written notice in campus which states that non-Muslim should wear veil, but since she first entered campus, she was told to wear it when she is in campus.

The Christian student in high school partly veiled. Based on the observation it appeared that all Christian girls of Chinese ethnic do not wear the veil. But Batak women, split into two, partly veiled, while others are not veiled. The schools generally do not publish a written policy that non-Muslims should wear the veil, although in particular schools there are some banners contains the message "compulsory Islamic dress region". The veiled Christian girls we interviewed had varied experience of the backgrounds of wearing veil. Among those who say there are already familiar with the veil, as has been wearing veil since junior high school. But there are some girls who choose to wear the veil because often their friends or teachers encouraged them to wear veil. A school teacher said the school does not require non-Muslim girls to wear veil, although we found the school mounted billboards containing Islamic dress appeal without exception of religious background.

The majority of female teachers in Langsa wear veil at school. Only four teachers out of 21 teachers in Langsa do not wear veil at school. They have a variety of experiences regarding the reason behind wearing the veil. However, based on the intensity of wearing veil, Christians female can be grouped at least into two, first one are those who wear it only at school, and the second one are those who wear it in every activity in a public spaces. Veiling at school among Christian women is the attitude of the majority of female teachers in Langsa. It should be noted that generally Christian female teachers had the support of the family when they decide to wear veil. In addition, the majority of women teachers are wives of military / police, so they are also listed as members of Persit or Bhayangkari that in formal occasion and official meetings wear veil.

It is interesting to be observed that although there is no written instruction to non-Muslim women in wearing veil, but in fact they are veiled when appearing in public spaces. Environmental conditions in which women generally wear veil in Langsa greatly influence their decisions to adapt and likewise, wear it. In addition to that, the frequent raids on Islamic dress conducted by DSI (Department of Islamic Law) also affect their decision. Using Pierre Bourdieu's notion on habitus(1992; 1984; 1977; 1993), the fact that Muslim and Christian women in Langsa share the same space in their daily activity also affects their decision to wear veil. Above all, the minorities usually choose to adapt to trends and values ​​adopted by majority groups as part of the efforts to be accepted by the majority. However, in the case of Christian women wearing veil, such phenomenon thus something interesting to discuss because they act according to other’s religion, not based on their own religion.

Church without the Cross in Aceh Singkil

The pattern of Muslim-Christian relation in Aceh is also formed by the discourse of church construction. Aceh has a fairly strict protection system to prevent the growth of Christian population. The efforts made ​​through at least three things. First, issuing sanction for perpetrators of apostasy or conversion to other religion. Second, tighten the requirement of church construction. Third, restrictions on non-Muslims access to employment opportunities in government institutions. We will not discuss these three issues in this paper, but it is limited to the issue of the construction of the church, especially based on the experience of Christians in Aceh Singkil.

The requirements for the construction of Church in Aceh are more stringent than the regulations applicable in Indonesia. SKB (Joint Decree) of three ministers on the construction of worship place mentioned the requirement of at least 90 users, and supported by 60 people of other religions evidenced by a signature and a copy of the identity of the population. But the Aceh government requires 150 users, and supported by 120 community members who had been validated by the local headman. Implementation tightened with the unwritten conventions that prohibit the construction of new churches in the region of Aceh. Muslim sociological conditions which generally reject the construction of the church further complicate the position of Christians. As a matter of fact, in recent decades, almost no church has been built in Aceh. This is quite apprehensive because Christian population will grow naturally as a result of marriage and birth. 

Aceh Singkil is an area with a Christian population is second in rank after Southeast Aceh. Southeast Aceh Christian populations are 33.484 people (19 per cent) out of total population of 179.010 inhabitants. While the Christian populations in Aceh Singkil are 11.461 (10 percent) out of the total population of 101 509 inhabitants (See BPS Aceh. 2010). Total Christians Acehnese populations are 53.624 people (about 1 percent of the population in Aceh between five million inhabitants), hence the existence of Christians in these two districts have a significant social and political role. It needs to inform the number of churches in Aceh, there are as many as 127 churches. No data is available on the number of government-recognized church, but is not expected to be a quarter of the total church in Aceh. In Aceh Singkil alone, out of 27 churches, government recognizes only one church and four undung-undung (similar to musholla in Islamic religion). Most of the church is not recognized even though it is built in the village with almost hundred percent of the population are Christians.

The concept of undung-undung is the typical of Aceh Singkil, although the term is actually known in the holy book and the history of the church in Israel. The concept of undung-undung according to Astia Gajah (Kuta Karangan GKPPD board) is used as a form of negotiation between Christians with the local government regarding the number of recognized churches in Aceh. Historically, the conflict between Christians and Muslims in Aceh Singkil is longstanding. In the 1970s, in the event of a conflict and the burning of several churches in the territory of Aceh Singkil, the local government recognized GKPPD Kuta Karangan District of Simpang Kanan as official church. But due to large Christian populations and the condition of their settlement are far apart, Christians invoke the government to recognize four churches in  Napagaluh village of the Lake Paris Sub-district; in Keras village of Suro Sub-district; in Suka Makmur village of Gunung Meriah sub-district; and Lae-Gecih village of Simpang Kanan sub-district. Application is granted with the requirement that smaller church could be built namely undung-undung. It is also prohibited to put a cross on undung-undung as it usually hung on the front side of the church. This regulation is obeyed by Christians, so up to now the four undung undungs are known as the church without a cross.

In addition to a church and four undung undungs that have been recognized by the government, there already have been many churches in Aceh Singkil. Astia Gajah noted that at that time (the 1970s) actually a dozens of churches have been existed. The local government requested the destruction of those unrecognized churches, but Christians did not destroy them. The number of churches in Aceh Singkil continued to grow in line with population growth of Christians. Apart from that, the development of other denominations within Christianity also led to the construction of new churches in recent years. In 2012, the total churches in Aceh Singkil as recorded by Astia Gajah are as many as 27 and more than half of them are affiliated to Kuta Karangan GKPPD.

In 2012, Aceh Singkil became the concern of not only by national media, but also international, because local government banned about 20 unrecognized churches. The ban was rooted from the demonstration launched by Forum Umat Islam (FUI) and Front Pembela Islam (FPI) of Aceh Singkil that urge the government to clean up unrecognized churches. Regarding the permit, the board of Siatas GKPPD said that they have long proposed to establish place of worship. But the application was not responded by local government. Moreover, the tension between Muslims and Christians also caused the refusal of the local Muslim population to sign no objection declaration form and denied to give a copy of the identity card. The rejection was due to propaganda launched by the border preachers to draw their support over the construction of the church.

The ban of the churches in Aceh Singkil cannot be separated from the political events in the district. In 2012, Aceh Singkil conducted elections. The previous Regent of Aceh Singkil, Makmur Syahputra (died a year before his period is finished) has a hard effort in developing harmony of religious life in Aceh Singkil. In 2007 election, Makmur Syahputra received strong support from the Christians as it is considered capable of protecting minorities. By mid 2012, the governor of Aceh inaugurated Razali AR as the Acting Regent. A few months later the government banned churches on the grounds of having no permit. But many people speculated that the ban of the church cannot be separated from local political events that took place. In 2012 election, Christians are considered decisive over the victory of Syafriadi Manik. In areas with Christian as majority, Syafriadi got full support. Ban of the church was accused by some groups as the result of the sentiment over the victory of Syafriadi with the support of the Christian minority. After the inauguration of Syafriadi as regent, the issue of church ban subsided, although Christians still do not get the permit to build church.
The apparent tension between Muslim and Christian related to the construction of church doesn’t describe the attitude of both community at grass root level. Muhammad Ansor (2014b:17) revealed that ‘the relations between Christians and Muslims in religious life in the countryside are harmonious and peaceful’. This is visible from the social interaction between the two communities in various dimensions of life, such as gotong-royong, transaction services, celebration of marriage, and so forth. In Siatas, cooperation between Muslim and Christians in Aceh Singkil is also visible from the process of the church construction. Norim Brutu recounted that the builders who are currently working to build and renovate the GKPPD Church come from the village of Muslim majority, Siatas. Mutual cooperation in building homes is done jointly involving Muslim and Christian communities, without being restricted by religion (Ansor 2014b: 18). 
Southeast Aceh and the Making of ‘Other Aceh’
There is no more comfortable place for the Acehnese Christian compares to Southeast Aceh. This hypothetic statement is significant to be uttered as the opener to the discussion about the condition of religious life in Southeast Aceh: the house of about 62 percent of Christian in Aceh. From 53.000 of total Christian in Aceh, 33.000 of them reside in this regency.  It is not an exaggerated to called Southeast Aceh as ‘the other Aceh’. Whilst almost all regency and city in Aceh are always identical with Islam; the construction of peoples’ religious identity could not merely be associated with Islam only. The Christians of Southeast Aceh have the capacity to show their religious collectives identity in public sphere as the Muslims do. 

Based on BPS of Southeast Aceh 2014, the approximate number of Christian is 19 percent from the total number of 179.010 residents. Two out of 16 sub districts in Southeast Aceh are Christian majority; those are Babul Makmur and Lawe Sigala-gala. The Christian population in Sigala-gala is 9.333 people while Muslim is 8.043 people. In Babul Makmur the number of Christian population is quite significant compares to Muslim, the number of Christian is 9.024 people while Muslim is 3.556 people. The Christian domination in both sub districts is clearly apparent from the number of worship places. In Babul Makmur alone there are 33 churches, while the number of both mosque and musholla are only nine (Babul Makmur dalam Angka, 2014). In Lawe Sigala-gala there are 32 churches, while the mosques and musholla are 23 (Lawe Sigala-gala dalam Angka, 2014). Yes, the number of the church in both sub districts cannot represent the condition of Southeast Aceh, because the total number of the church not more than 25% of the total mosques and musholla in entire Southeast Aceh (BPS of Southeast Aceh, 2014).
We are also able to see the distribution of population on account of religions. Out of 47 villages in Lawe Sigala-gala, twenty of them have more than 50% Christian population. Moreover, out of those twenty villages, nine of them nearly reach 100% (above 95%). In Babul Makmur, out of 22 villages, 14 of them are Christian majority, and out of those 14, nine of them are nearly reach 100%. As additional information, the population that nearly reach hundred percent  Christian can be found also in some sub districts such as Babul Rahmah, Semadam, Badar, and Deleng Pokhkisen. Briefly, there are 45 out of 385 villages that have Christian population nearly reach hundred percent. (BPS of Southeast Aceh, 2014).

Christian population which is geographically concentrated in Lawe Sigala-gala and Babul Makmur has significant social, economical and political implication. Situated in the frontier of North Sumatera, Lawe Sigala-gala and Babul Makmur have a decisive role in the activation of socio-economy of Southeast Aceh. The physical development concentrated in the city center, Kuta Cane, while the infrastructure in Lawe Sigala-gala and Babul Makmur are ralatively backward. Yet many prominent public figures originated from these two places. For example, since the existence of Southeast Aceh, the regent or at least the vice regent are from Lawe Sigala-gala or Babul Makmur origin. 

The government of Southeast Aceh has a regard to the existence of Christian. This can be illustrated from the billboard set up by the local govenment during the Christmas near the end of 2014. Unlike the most area in Aceh which publish the prohibition of Christmas and New Year celebration, the regent of Southeast Aceh publish a greeting instead. A giant billboard (size of 3x10 mtr) was erected in the center of the city. The billboard which shows the pictures of regent and his vice contained the greeting for Christmas and New Year 2015. He also distributed gifts to the Christians, similar to THR (allowance for the feast day) which Muslim receive on Idul Fitri. This phenomenon is different from other areas in Aceh where the government only gives THR to Muslim only, more specially civil servant.   
The religious harmony in Southeast Aceh is not a situation resulted without struggle. Muslim and Christian side by side actively involves in the promotion of religious harmony. The local government has a significant part in promoting the harmonious life in a divert religious community. A pastor reported that the local government always invites the Christians to get involved in the official programs of the regencial government. On the celebration of Indonesian independent day, the choir that presented to sing the national songs was taken from Catolic school. The regent of Southeast Aceh aware of the fact of the diversity of its people. Therefore, the implementation of Islamic law was intended only for internal Muslims, without raising fears of Christians. When other places like Langsa and Banda Aceh, the Christian civil servant and teachers wear headscarf to adapt with their environment, such phenomenon is not found in Southeast Aceh. 
Next we will explain the practice of religious tolerance based on the phenomenon of religious conversion. In line with religious plurality of the people of Southeast Aceh, the religious conversion from Christian to Islam or vice versa occurs quite often. In Lawe Sigala-gala, we met Putri (name obscured, 34 years), a woman of Gayo ethnic who converted from Islam to Catholic.  From 15 family houses around Putri’s residence we are informed that many family members in the village converted from Islam to Christian and vice versa. We also met Dewi (name obscured, 47 years), a woman of Sundanese ethnic who converted from Islam to Christian. In another village of the same sub-district, we met a Muslim wife who has married a non-Muslim husband since 15 years. It should be noted that even though they convert or marry the spouse who has different religion, they don’t face any significant obstacle in the interaction among the family or neighbors of different religion.
Pastor Charles gave an interesting response regarding the phenomenon of religious conversion in Southeast Aceh. According to him, the Catholic Church don’t question its’ adherent who convert to other religion or vice versa. The Catholic Church believes that salvation can be obtained not only in Catholic religion. Therefore, when the member of Catholic adherents, for some particular reason, converted to other religion, the relative or other member of Catholic adherents appreciate and give regard to that decision. The church does not impose customary punishment or religious sanction on those who converted or their family. “Instead, the church always blesses those who converted might they succeed in their new belief”, Pastor Charles said. (An interview with Pastor Charles, January 2015)
Unlike the Catholic, Protestant Church in Southeast Aceh imposes customary sanction on the family of the adherent who convert to other religion, especially when it happens to the family of the sexton. The customary sanction is varied depended upon the policy and regulation prevailed in respective church. Bintan, a pastor of HKBP Church in Lawe Sigala-gala said that if the covert belongs to the family of public figures or the sexton, the family leader of the convert will be deactivated from the church activities for a certain definite time. They also have to apologize to all church members in every communal customary activity (such as marriage, family programs, ect). The sanction is imposed to the family of the convert who still embrace Christianity, while the convert himself is free from any pressure because the sanction could not be imposed on him.
CONCLUSION
The above exposure shows complexity and variety of Christian experience in three locations in Aceh. Although Islamic law is only directed to Muslims, but in fact non-Muslims are also experiencing the impact of the policy. Compared to the male, non-Muslim women in Langsa get more of a direct impact of the policy. Most impact is felt primarily related to the implementation of Islamic dress codes. The article shows that despite Christian women understand that they are not bound by the Qanun of Islamic law; but routine raid on fashion, the appeal to non-Muslims to meet the Islamic dress code or to respect the Islamic law, the environment of work place (activities) that implements the mandatory of Islamic dress, or other daily experiences; limited their choice, they have no other choice unless to wear veil in public spaces.

Another issue that affect the format of the Muslim-Christian relations in Aceh related to the construction of the church; despite the regulation of the construction of worship place issued through three ministerial joint decree caused controversy, Aceh step further by tightening the requirements. If the three ministerial joint decree mentions the construction of the worship place require to having 90 worshippers and supported by 60 local community members from other religious adherents; Aceh governor regulation requires 150 worshippers and the support of 120 community members. For Christians Aceh, to seek the support of community members is not an easy job, because the socio-religious Muslim community in Aceh sometimes accept the non-Muslim neighbors, but at the same time they refuse to provide support related to the construction of houses of worship.

The article shows that the Christian in Southeast Aceh is not influenced by the shadow of Islamic sharia. Both communities live harmoniously with the guaranty that each group feels free to practice their respective religion. An explanation to that is, apart from significant percentage of Christian population in Southeast Aceh (19% from total population), demographical characteristic of its people. The Christian are concentrated in six out of 16 sub districts, two of them are Christian majority. Apart from that, the local government and religious elite of the area actively promote the consciousness of religious diversity.
In the case of Langsa and Aceh Singkil, marginalization of Christians in sharia public space becomes the daily experience of minorities in Aceh (See Gorder 2010; O’Mahony 2010). One of the reasons is the lack of understanding about religious tolerance among Muslims. Therefore at the end of this article we recommend the importance of promoting religious tolerance among Muslims. Discrimination suffered by non-Muslims in Langsa and Aceh Singkil or Aceh in general triggered by low awareness of religious tolerance, especially the intolerance of majority against the minority (Haron 2007:257-273; Yusuf 2010). Therefore, it needs to strengthen tolerance insight and awareness of diversity in the Muslim community in Aceh, either through education in universities, schools, boarding schools (pesantren), religious public lecture (pengajian) or society in general.
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